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ABSTRACT

The first purpose of this study is an attempt to

analyze the East Asian culture in its own terms. The

East Asians in this study mean specifically Chinese,

Japanese, and Koreans. Though the three Asian groups are

quite different from each other in many ways, they also

share many common features, namely influences from China.

Before the contact with the Western world, the Chinese

world was a social universe in the mind of Koreans and

Japanese. The Confucian World which is frequently used

to represent the East Asian societies is an indication of

the sharing by Asians of the Chinese social universe. A

systematic analysis of the shared nature of the culture

will eventually provide a stepping-stone for further dis

cussion of differences among the three Asian sub-cultures

in the Confucian world. This study focuses on the shared

aspects: the structural principle of the Chinese world

view (culture).

The next purpose of this study is to examine trans

formation of the traditional world-view (culture) among

the East Asian immigrants in Hawaii. A traditional

cognitive system of the Asian-Americans appears to have

been greatly modified by the acculturative situation. A

part of the present study examines the relationship between

the traditional world-view and the acculturative experiences



iv

among the Asian-Americans. For empirical examination of

the structural principle of the East-Asian culture,

Hsuls "postulates of Chinese civilization" are utilized

in checking acceptability of the postulates to them.

Finally, a model of a system of transformation is suggested

for an explanation of the changing process of a cognitive

structure.
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CHAPTER I

INTRODUCTION: PROBLEM AND METHOD

Since the end of World War II, three East Asian

groups--Chinese, Japanese, and Korean--have entered into

more direct contact with Western ideology and behavior.

The Japanese experienced the American military regime and

began to carry out various social reforms supervised by a

more Western-oriented elite. The Chinese also started to

build a socialist state in the vast continent following

another branch of Western ideology. Koreans were exposed

to two streams of Western thoughts in the post-war period

--South Koreans to capitalism, and North Koreans to communism.

They suffered the conflict of these two Western ideologies

during the Korean War. During the past two decades, there

have been great changes in various parts of the social life

of all these countries. The changes brought not only

development but also much social confusion. It is no longer

the case, as it once was, that most of the members of these

societies think and behave in mutually understood ways. Even

in individual thought and behavior, there is often a felt

inconsistency in judgments and actions. Although this sort

of inconsistency makes modern Asians uneasy, they are

reconciled to it by the fact that they see the sarne contra

diction in the thought and behavior of their fellows. Never

theless, the inconsistencies are the root of various new
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social ills. The loss of self-identity, an increase in

mental disorders and a breakdown of social control are some

of the most prominent phenomena among the East Asians in

general.

Asians have adopted, and in increasing numbers con-

tinue to adopt, various approaches to resolving this

dissonance. Some try to restore their identity by returning

to tradition; others try to interpret their tradition in

terms of Western ideology. In either case, the somewhat

westernized, alienated, Asian begins to be conscious of

certain aspects of his traditions of which he previously

was unconscious. These kinds of Asians cannot be satisfied

with the distorted picture of his societies and traditions

drawn by many westerners. In understanding the peoples

and cultures of East Asians, Western scholars have given

various "labels" (namings) which result in distorted pictures

of the actuality of the Asian situation. Some native Asian

scholars give some of the same naming~ as, and some different

namings from the ones given by Westerners. As a whole,

contradictory namings--generalizations or conclusions--coexist

about the same actuality. A few examples that can be mentioned

are Oriental despotism--total terror, total submission, total

loneliness--(Wittfogel 1957) vs. feudal gentry society-

contractually-determined social organization--(Eberhard 1965,

Hsu 1965); the ideal of social harmony in Chinese society

(de Bary 1957) vs. beggars' democracies (Eisenstadt 1957);
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feudal hierarchy (Ishino 1953) vs. natural equality of man

and tranquility (Munro 1969): lack of abstract thought,

formal conformity and non-rationalistic tendencies (Nakamura

1964) vs. the western concept of natural law in Chinese

thought (Needham 1956): Chinese society's lack of the ascetic

protestant ethic (Weber 1951) ; the primacy of political

values in Japan (Bellah 1957) , and the crisis of authority

in Chinese politics (pye 1968).

In The Study of Japan in the Behavioral Sciences

(Norbeck and Parman 1970), the contradictions are also

apparent in the way Western scholars generalize about

Japanese modal personality. Fischer and Yoshida (1970:216

217) summarized the contradictions as follows.

The Japanese typically are less rational than
Westerners in certain situations, and extremely
rational in others. They are extremely sensitive
to their rank in a social hierarchy, but at the
same time group memebers of different rank are
strongly concerned with the mutual welfare of the
group. Finally, the Japanese at a conscious level
are morally tolerant of personal pleasure, but also
seem to be rather suspicious of it, which may be
evidence of unconscious guilt. An individual who
generally thinks of himself as happy is likely to
feel guilty if he thinks his parents are not happy.
This feeling of guilt stems from the intense and
long-lasting tie between parents and children.

And as Japanese society became an increasingly industrial

and urban nation, social change in Japan has been viewed "as

a process of alteration of preindustrial patterns of feudal

and familial communalism under the stimulus of Western

ideas and practices exemplified by industrialism, technology,
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urbanization, and democracy" (Bennett 1970:18). Bennett

also warns that "this generalized view of change is con

sistent with the major thrust of Western social-science

work on modernization and Westernization which, since the

time of Max Weber, has viewed the world from Western per

spectives of stability and change. This view of change is

by no means entirely false, aut it is inadequate to handle

all the Japanese facts" (1970:18). As a whole, for a

theory of Japanese society, he emphasizes that these Western

frames of reference should be abandoned "in a search for

novel and indigenous perspectives" (Bennett 1970:23).

A Western Approach to Human Cognition (Mind)

Nevertheless, the one Western approach to the human

mind, which is variously called ethnoscience, ethnosemantics,

cognitive anthropology, structuralism, and ethnomethodology,

provides a valuable springboard for the Asian who wishes to

reexamine his tradition and to describe more rigorously the

essential features of his culture. It is very fruitful not

only for the anthropologist but also for the native to

analyze his own culture. Instead of comparing the native

culture with Western, as do many scholars, this approach

attempts to understand each culture in its own terms. The

main purpose of this study is an attempt to analyze the East

Asian culture in its own terms. The East Asians in this

study mean specifically Chinese, Japanese, and Koreans.
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Though the three Asian groups are quite different from

each other in many ways, they also share many common features,

namely influences from China. Before the contact with the

Western world, the Chinese world was a social universe in

the mind of Koreans and Japanese. Historically the Chinese

written language, socio-political institution, and belief

systems, provided the main framework for Koreans and Japanese

to organize their world. The Confucian World (Wright 1960,

1964, Wright & Nivison, 1959, and Wright & Twitchett 1962)

which is frequently used to represent the East Asian

societies is an indication of the sharing by Asians of-the

Chinese social universe. A systematic analysis of the

shared nature of the culture will eventually provide a

stepping stone for further discussions of differences among

the three Asian sub-cultures in the Confucian world. This

study focuses on the shared aspects. I will use "world

view," "structure," "grammar," and "cuItt;,:,;,e" in mutually

interchangeable ways, as in the Western approach to human

cognition. Based on these premises, I have isolated what

I would call an East Asian culture. The East Asian culture

provided a basic framework in interpreting supernature and

nature, in writing history and poetry, in organizing political

and social (family) structure, and in judging appropriateness

of their behaviors on various levels. The culture which

"remained unchanged for about two thousand years, from the

establishment of the Han empire to the overthrow of the
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Ch'ing empire" (Ch'u 1965:10), is reflected isomorphically

into every corner of the East Asian social lives.

In keeping with Goodenough's definition of culture as

"[T]he forms of things that peoples have in mind, their

models for perceiving, relating, and otherwise interpreting

them" (1964:36), the approach tries to describe the socially

acquired and shared cognitive systems of various people.

To "state rules of culturally appropriate behavior" (Frake

1964:133) is the prime purpose of the approach. They assume

the rule can be analyzed by formal methods similar to those

used by mathematicians, logicians, and linguists. Lounsbury

suggests that a formal account of empirical data has been

given when (1) a set of primitive elements, and (2) a set

of rules for operating on these are specified such that a

model generated by the sets of elements and rules may reveal

an interrelatedness and systematic nature of the empirical

data. "A formal account is thus an apparatus for predicting

back the data at hand, thereby making them understandable,

i.e., showing them to be the lawful and expectable con

sequences of Z';:', tmderlying principle that may be presumed

to be at work at their source" (Lounsbury 1964: 35). The

underlying principle, however, is the "coherent 'logical'

scheme which may be constructed by the scientist, fitting

together the various premises of the culture" (Bateson

1958:25, italics added). Thus, the formal analysis of

culture, like that of grammar, is concerned only with
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"expected and appropriate" behavior. Therefore, the model

of an ethnographic statement, Frake maintains is not: "If

a person is confronted with stimulus X, he will do Y," but:

"if a person is in situation X, performance Y will be

judged appropriate by native actors" (1964:133).

In this connection, Levi-Strauss also tends to regard

cultures in a similar vein as "codes to allow significant

communication or exchange, and all social processes as

grammars governing particular rules of reciprocity; e.g.,

kinship systems are alliances between groups to ensure the

exchange of women, economic systems to allow the exchange

of material goods, etc. Given this interest in the syntax

rather than in the content of culture, anthropological

method should be formal and structural rather than descriptive

and empirical. As in mathematical logic, what matters are

not the things but the relations between them" (Scholte

1966:1194). In describing current directions in anthropology,

Kay also says that "the culture shared by a group of people

consists essentially in the cognitive system that makes the

actions of one intelligible to another and makes possible

all truly social intercourse" (1970:29) ~ Thus the problem

of ethnography, Goodenough concludes, is J.:ow to describe

the culture of another people for an audience that is un

familiar with it so that the description is not a caricature

but presents a set of standards that satisfactorily represent

what one needs to know to play the game acceptably by the
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standards of those who already know how to play it" (1970:

105), italics added.

In order to find the cognitive system which gives

"the appropriateness" to the native's judgment, the approach

uses an individual informant to elicit the appropriate

behavior. The research may "rely on trial-and-error, on

divine inspiration, or on his own empathy with the cognitive

processes of his informants" (Bright 1967). There are

certain problems with this approach. First, there is a

difficulty in the use of the individual informant. In a

rapidly changing society, with a good deal of cognitive

dissonance on the part of the individual, an informant's

judgments may show extreme variation from time to time or

from situation to situation. The informants may lack a

clean, coherent set of rules. Similarly, in such a changing

society two individuals, especially if they be of different

social background, may disagree radically in their judgments

of appropriate behavior. In this sort of change situation,

the philosophical or ideological system may be a better

starting point for an analysis of the "grammar of the culture"

than the statements of an individual informant. The Chinese

wrote down the principle of their social life and cosmology

more than 2500 years ago and have traditionally applied these

principles to all aspects of their social life (Fung 1949).

Whether it be expressed in Confucianism, Taoism, or Buddhism,



9

the formal principle of these ideologies was the main tenet

of the individual life.

As Goodenough pointed out, "In any community • • •

there are some people who are regarded as having greater

knowledge of what the standards for the group are supposed

to be. They are called upon to produce what the standards

are in disputes about them" (Goodenough 1970:101). Such

authorities in traditional Chinese society were the father

in the family, the scholar in the village who usually

referred to Confucian Teachings. In fact, Fung saw the

Chinese philosophy as the basis of interpretation of

traditional Chinese society (1949).

A second problem with work in the approach is that it

has been concerned only with the classification of things,

and only minimally with relationship between things classified.

Many contemporary anthropologists hold that different

cultures have different ways of classifying or organizing

the infinite diversity of the physical world. The

vocabulary in the informant's language reflects the

classificatory system of the natives. According to this

view, it would follow that the description of a semantic

system seems to be the essential job of ethnography. "A

culture itself," Sturtevant states, "amounts to the sum of

a given society's folk classification, all of that society's

ethnoscience, its particular ways of classifying its material
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and social universe" (1964:100). Therefore, much work in

ethnoscience has been preoccupied with taxonomic hierarchy

and componetial analysis. Taxonomic and componential

analyses are qoncerned similarly with differences of

attributes or features of classes and components.

They have seldom been concerned with the relationship

between the classes and between the components. Very

recently, an alternative to traditional semantic analysis

using class-product logic, Wallace proposed the possibilities

of analysis in terms of relative product in lexical-taxonomic

domains (1970). The concepts of taxonomy and componential

analysis are very congenial to those in the West whose

minds are mechanically oriented Western mind. Insofar as

these concepts only are used as the analytical frame of

reference, only those aspects of the informants' own system

which do not contradict these concepts, are discovered.

Particularly, where the anthropologist is dealing with a

non-westerner, important principles of organization are

likely to be missed. Sturtevant also pointed out that

"ethnosciencific work has concentrated on the sorts of

cognitive structure involved in selection classes; the

interrelations of categories considered as sets of possible

alternatives 1lnder varying environmental conditions. Little

attention has yet been paid to the methods required for the

investigation of the sort of structures involved in rules of

combination, the temporal or spatial ordering of co-occurring
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categories from different selection classes" (1964:124). In

fact, "Chinese thought • • • characteristically avoided

substance and clung to relation" (Needham 1956:243).

Furthermore, "in such a thought-world as the Chinese it is

process which is stressed" (Creel 1929:122, italics added).

Third, ethnoscientists disregard the fact that these

classifications are not only for thinking about the world

but also for living in the world. Instead of imposing a

preexisting order on it (the semantic world), cognitive

anthropologists try to "discover the order underlying it"

(Tyler 1969:11). Discovering the order is still not the

same as living in the order. Discovering is a set of acts

by an analyzing observer. Living is a set of acts by a

living actor. A living actor is likely to locate himself

in the classification, while the analyzing observer builds

up the semantic world without the native actor. What I

want to say on this point is that the semantic world drawn

by an analyzing observer is not the same as the world as

that seen by a living actor. In other words, a semantic

world depicted by the analyzing observer may have its com

pleteness and its meaningfulness only for the observer

himself. Moreover at the level of an abstract analysis it

is possible to develop a logically consistent system.

However when these categories are being used as a reference

point in guiding actual behavior an actor is constantly

faced with the need to make decisions and to act. This
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brings him into conflict with principles which are in

particular pragmatic situations inconsistent, though within

the logic of the system they are not necessarily contradic

tory. For example, ideologically loyal to family and to

king should not conflict though in fact this could happen.

The point I am making is that life always involves the

actor in such conflicts and the cognitive system is for

the native actor as importantly a set of principles for

resolving such contradiction as it is a system for cate

gorizing experience. The continual need to make decisions

constantly reflects, creates, and changes the very cate

gories in the cognitive map. Additionally the static

picture drawn by the ethnoscientist of the total system is

not the relevant reference point for an actor. The immediate

situation defines certain portions of that system as per

tinent for the moment, and since the individual must

accommodate him to this immediate set of circumstances.

His choices are more fitted to the constraint of these

circumstances than to the dictates of the total logical

system. There is a saying in Korea, that unless you were

in his position, you cannot understand his action.

"In cultural behavior," Lee sees, "a system whereby

the self is related to the universe--the relevant universe

in each case, whether society, nature, the known universe,

or ultimate reality. The individual acts within each
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culturally structured situation would then be expressions

of this relatedness" (1951:1). In such a case, "the act of

observation is at the same time unavoidably an act of

participation" (Matson 1964:127). In this connection, the

search for "existential adequacy" and "epistemological

perspective" in anthropology by Scholte (1971, ms) and

Fabian (1971) deserve serious consideration for the proper

understanding of one man in the actual living situation by

other men. Scholte emphasizes that anthropological knowledge

as "explanatory understanding" should be based on "the

synthetic achievements of the knowing subject" on encountered

totality, in which "scientism will be replaced by a per

sonally relevant, morally responsible, and homocentrically

committed discipline" (Schol,te 1971 :782) •

Fourth, the approach is concerned mostly with a

"template" in the mind and not with a human being as a

"transformer" (Brown 1964). They discuss the "categorical

grid" (Brown 1964:251) which is composed of semantic

features. Human behavior is directed by existing categories

of grouping. But human beings also create and invent new

categories in their strategies of behavior. In fact, all

of the categories are constructions and inventions and not

"discoveries" (Bruner et al. 1956:232). Discussing only the

template leads to a one-sided picture of the mind. It is

necessary "to nail together the template and the transformer"
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(Brown 1964:252). Here, I would like to suggest the template

and the transformation as a human behavior binary set. To

give as analogy--when playing the guitar, the left hand

touch is the template and the right hand's playing is the

transformation. The guitar code is described in a sort of

grid, and the neck of a guitar looks like a template.

Following the left-hand touch (template), the right hand

plays (transformation). As both hands are necessary to

create music, cognitive structure (template) and trans

actional process (transformation) are indispensable to

create behavior. Another analogy is that the role of com

poser is the template, the role of player is the transforma

tion, and bot.h together create music. Furthermore, I see a

dialectical relationship between the template and the trans

formation. That is, the transformation is the antithesis of

the template and at the same time, is the thesis of the

following transformation. In interaction in interpersonal

relationships, "A's behavior is both a response to B's

previous behavior and a stimulus to B's future behavior"

(Bateson 1942:78). This sort of idea is fundamental to the

Yin and the Yang in the Chinese world view. The Yang is

the template and the Yin is the transformation. A trans

formation becomes a template to a following transformation.

It can be diagrammed as in the following three diagrams

(see Figure 1 (I-l, I-2, I-3».

The endless dialectical process of the template and

transformation can partly be comparable to "the concept of
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Figure 1. Template and Transformation as Yin and Yang



16

emergence" (B1au 1964). Garbett summarized the concept as

follows:

(In B1au's theory of exchange) actors are assumed
to make rational choices but on the basis of
restricted information and limited perception.
Although they act to satisfy their self-interest,
in order to do this they must to some extent satisfy
the self-interest of others. The exchanges which
occur among actors are seldom in balance: and
balance in one set of relationships is conceptualized
as producing imbalances (B1au 1964:214) in other sets
or at other levels. In the process of interaction
and exchange, properties are held to emerge which
are independent of the properties of individual
actors and which influence their future courses of
action (1970:224)

The Asians are very familiar with "The best way to learn

is to forget something every dayfl in Tao Te Ching, as well

as "Balancing in one set of relations is imba1ancing in

other sets." By the same token, naming (template) creates"'·'

actuality (transformation) and the actuality creates naming

in endless "emerging fl processes.

Asian Cognitive System and its Transformation in Hawaii

The above four points of criticism of the Western

approach, to which Gestalt psychology and Piaget are ex

ceptions, are crucial for the methodology of analyzing the

Asian cognitive system. As a native of Asia, the writer

is going to outline the structure of this cognitive system

as presented in Asian philosophical traditions to make clear

the importance of the relationship between classes in the

system, and to show how the natives put themselves to the
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system of classification, and finally to reveal how the

natives transform the social situation with their strategies.

However, the problem of appropriateness of behavior is not

so simple in a rapidly changing society. The set of standards

in the native's judgment is changing. The event they con

front in their everyday social life is no longer the one

which can be understood by the traditional standards. We

may, then, suspect a total transformation of the traditional

cognitive system into a new one. The events they have to

manage have been changed qualitatively, linked to wider

contexts as well as to a foreign (Western) world. The

authorities who actively provided the standards in dispute

and the exemplifications of social behavior in their tradi

tional society, ceased to function in the present social

world. As the Asians increasingly encounter more Western

connected events, new authorities who were well versed in

western cultural rules come to play a more influential

role in the new situation. The interpretations and guide

lines of action presented by the new authorities are in some

cases totally incompatible with the ones suggested by the

old authorities. Thus the society is frequently divided

into several segments guided by different authorities with

different sets of standards, i.e., urban and rural, younger

and older generations. Each segment with its own standards

of appropriateness constitutes a different cognitive niche

for its constituents. The rules underlying the traditional
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philosophical or ideological system may be more appropriate

standards in dispute among ruralites and the older gener

ation. Emphasis on the individual rather than on the group

may be more valid as criteria of behavior among urbanites

and the young generation. The important difference between

old and new standards is rather a matter of quality than

a matter of quantity. The old generation cannot, therefore,

understand a new standard, and cannot find themselves in

the new framework. The younger generation cannot find any

validity in old standards, saying "it's old fashioned!"

The structural principle of the Asian cognitive system which

I am going to elicit, may only serve as a starting point

for understanding Asian culture in a possible new perspec

tive. Nevertheless, an additional device is necessary to

explain the modern transformation of the traditional cultural

rule.

Asian-Americans in Hawaii provide a unique situation

for such a study. Generally speaking, the first generation

(isei) of Asian immigrants still retain their traditional

world-view, the third generation (sansei) are more familiar

with the western world-view, and the second generation

(nisei) are living between cultures. My use of these Japa-

nese terms, isei, nisei, and sansei is only for simplifica

tion in describing the three generations of descendants of

the Asian-immigrants. In Hawaii these terms have come to
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be used quite generally. They are living in an accultur

ative situation, sharing the traditional cognitive system

with their parents' generation, and being situated directly

inside the western social and cognitive context with their

children's generation.

By acculturation I mean II culture contact II si.tuations

(Bateson 1935) in which lithe selective adaptation of value

systems, the process of integration and differentiation,

the generation of developmental sequences, and the operation

of role determinants and personality factors [take place] II

(Social Science Research Council Summer Seminar 1954:974).

I agree with Murphy who points out, IIwhat has been called

'acculturation' can and must be studied as ordinary social

and cultural process,1I which is at the same time "the ideal

situation for the analysis of social structure itself"

(1964:853). That is, "studies of social structure and

studies of social change are inextricably interconnected

• • • Just as change is incomprehensible outside of

structure, so also is the study of social structure impover

ished and distorted by attempts to consider systems out of

context and divorced from the flux of history" (Murphy 1967: 1) •

In the Hawaiian Islands, the traditional cognitive systems

of the East Asian immigrants have been transformed to a

great extent by different acculturative "experiences" among

different generations and different ethnic groups. The

different "experiences" were provided by historical events
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and situations such as the plantation, the Second World

War, unionism and statehood. At the same tim~ it can be

assumed that the different life experiences of the different

ethnic groups have been influenced by different population

sizes, internal organization, and different positions or

community niches within Hawaii.

However, there are similarities among East Asians

(Japanese, Chinese, and Korean) with respect to cognitive

systems as compared with that of the West. Such a cognitive

system appears to have been greatly modified by the accul

turative situation. A part of the present study will

examine the relationship between the traditional world-view

and the acculturative experiences among the Asian-Americans.

The acculturative situation faced by the Asian-Americans in

Hawaii seems to have forced them to critically reexamine

their social behavior based essentially on the vertical

dyad, and caused them to choose an alternative social

structure based essentially on horizontal dyads. Their

sensitivity to the social environment is traditionally

very much a vertical one. For example, their perception of

society is one in which every part is hierarchically ordered,

one in relation to the other as father-son, aged-young,

upper-lower, and so on. In addition, one's social role is

determined by proper identification of his position in such

a vertical relationship. In this new cultural niche the

traditional framework of sensitivity (perception) could not
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work adequately in an interaction process with a western

ethnic group. While retaining elements of the traditional

cognitive system, the second and third generations grew up

in the context of a new cognitive system. The traditional

framework of the first generation, however, must have been

modified for better communication with the second and

third generations. In some cases, the cleavage between the

old and young generations in the cognitive system may have

led to a breakdown in social interaction in certain aspects

of their lives. Thus some Asian-Americans can elicit more

precisely how one structure differs from another, and they

must manage each situation with cultural definitions relevant

for particular generational, ethnic and interethnic situations.

This implies the importance of "the actor's own choice of

identification" (Barth 1969:128).

Data Collection

This study involves two parts: first, theoretical

analysis of the East Asian cognitive structure, and second,

empirical examination of the structural principles and their

transformation among the Asian-American in Hawaii. One year

of library study and two years' observation and interview

constitute the total period of my fieldwork. While analyzing

the Asian cognitive structure from Chinese philosophy, I

read various life-histories of Asian immigrants in Hawaii.

The Hawaiian and Pacific Collection, of the University of
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Hawaii library provided valuable historical information

on the conditions and life-experiences of the East Asian

immigrants. Many biographical reports written by second

generation immigrants are full of cultural conflict between

them and their parents. My direct observation of the Asians

on various occasions confirm the cultural difference between

generations. I have visited and observed many Buddhist

temples, Christian churches, language schools, senior

citizen's clubs, the fish market, Chinatown, and many

organizations such as The united Japanese Society, Japanese

Chamber of Commerce, the United Chinese Society, Chinese

Chamber of Commerce, Lung 000 Benevolent Society, Kook Min

Hui, and Tong Ji Hui. My first impression from those

visits was an awareness of the existence of the three Asian

(Japanese, Chinese, and Korean) sub-communities in Hawaii.

At the same time, the activities of the organizations are

completely separated from the concerns of the younger

generation of the Asian-Americans I met on other places

(university campus, social occasions and so on). In

elaborating my field work proposal based on three years of

my observation, I have focused my problem on generational

differences.

The two summers of 1970 and 1971 in North Kohala and

Kona on the island of Hawaii gave me important opportunities

to observe present-day plantations and to hear about

plantation life of the old days. I have mostly interviewed
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Japanese-Americans. Plantation officers, field laborers,

barbers, public school teachers, principals, priests, shop

owners, and waitresses are among those I have interviewed.

My interview was mainly about their life-histories and

social experiences. The differences in their outlook and

world-view are the most prominent phenomena. In order to

explain these differences, the differing impact on the

generations of certain critical historical events such as

the plantations and World War II is the key influence which

determines the different world-views of the three groups.

Four postulates summarizing the importance of these events

for the irranigrants appear in Chapter II, "Hawaiian Setting."

The main questionnaire survey was conducted in

Honolulu, Oahu Island, for three months during late 1971

and early 1972 under the Ford Foundation's dissertation

fellowship for Ethnic Studies. I have interviewed 60 Asian

Americans: 20 Japanese-Americans, 20 Chinese-Americans,

and 20 Korean-Americans. For an additional comparison,

about 100 questionnaires were distributed to students at

the University of Hawaii from East Asia (Japanese, Chinese,

and Korean) and to haole (Caucasian) students, out of which

69 questionnaires were collected (15 Japanese, 15 Chinese,

15 Korean, 15 Okinawan, and 10 haoles). In statistical

analysis, 60 Asian-Americans and 55 Asian students (15 each

Japanese, Chinese and Korean, and 10 Caucasian students)

were used. Exclusion of Okinawan students and haoles in the
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analysis was due to the fact that the former were under

prolonged western cultural context (U.S. Military Occupation)

up to 1971. The number of questionnaires collected was

insufficient for statistical analysis, but students are not

the main survey groups. Among the Asian-Americans most of

them are second generation (Japanese-American and Korean

American) though some of the Chinese-Americans are part

third and part fourth generation. However, 82 percent of

the interviewees are the gene~ation of those between forty

and sixty years of age, which experienced directly or

indirectly the main historical events occurring since 1900

in Hawaii. The word nisei in Japanese normally means second

generation, but in this study, it is used to designate

members of the generation born in Hawaii, raised in planta

tion soci.ety, educated in the western public school, ~

perienced World War II, the rise of unionism, and statehood,

and constitute the main part of the East Asian-American

population. "Obviously all generations are overlapping:

all are somewhat arbitrarily defined. But at the same time

they tend to shape their own definitions through common

experiences. Around such experiences a 'clustering' again

occurs" (Hughes 1958:18). Table 1 shows the general

characteristics of the interviewees.

Each interviewee was selected through various channels.

Senior citi.zen clubs, language schools, churches, the

university, hospitals, and business offices, to mention a few.
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Social Characteristics of Interviewees
(Asian-Americans)
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Social Characteristic Percentage

SEX: Male 50
Female 50

AGE: Under 39 10
40-49 30
50-59 28
60-69 26
OVer 70 5

BIRTH PLACE: Rural 42
Urban 58

PLACE RAISED
AND EDUCATED: Rural 18

Urban 82

EDUCATION: College 52
Grade-High School 48
None 0

RELIGION: Buddhist 21
Taoist 3
Christian 67
None 8

Father Mother
OCX::UPATION : Farmer, Laborer 0 16 6

Skilled Worker 18 21 3
Salesmen, Merchant 10 35 6
Clerk, Bookkeeper 12 6 0
Civil Servant (Teacher) 23 0 8
Manager 5 10 0
Professional 18 10 0
Housewife 13 75

ASIAN LANGUAGE: Speak and Write 48
(Japanese or Speak and not Write 41
Chinese or Not Speak and not Write,
Korean) understand a little 10

not at all 0



Table 1 (continued) Social Characteristics of Interviewees

Social Characteristic Percentage

with Parent with Child
MEANS OF
COMMUNICATION Both Native Asian 73 0

Half Asian and
half English 20 10

Both English 7 90

SUBSCRIBING ASIAN
NEWSPAPER: Japanese Newspaper

(among Japanese-
Americans) 30

Chinese Newspaper
(among Chinese-
Americans) 10

WATCHING JAPANESE
TV PROGRAM AMONG
JAPANESE-AMERICANS: Mostly 35

Frequently 15
Sometimes 40
Seldom 10

26
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Some of the interviewees also introduced their relatives and

friends. I have tried to reach as wide an occupational

strata as possible in considering the representativeness

of the sample. Half of the interviewing took place in their

homes, and half in their working places. During preliminary

interviews by using the questionnaire I interviewed several

first generation (isei) Japanese and Chinese, and several

third generation (sansei) Japanese. There were tow kinds of

problems in interviewing the first generation people:

first, there was difficulty in communication, for their

English was very poor {at the same time, I am a native

speaker of Korean, I can speak a little Japanese, no Chinese

at all, and moderately good English. Secondly, the isei

prefer to project their perceptions down to the nisei and

sansei, saying that the latter two would definitely agree

with them. The third generation (sansei), on the other

hand, tends to project their perception upward to isei.

The sansei freely say that even their grandparents would

agree with their perception.

Frankly speaking, except in facial shape and color,

most of the sansei I have interviewed seem to be haole

(Western) in many ways. In contrast, niseis (especially

older nisei) "Lebenswelt" was thoroughly comprehensible to

me in my "existential encounters" with them. Furthermore,

the nisei's discrimination of the possibility of different

answers from three generations was very clear and definitely
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understandable to me. In a sense, nisei are insiders as

well as outsiders to both cultures. The fact that nisei

could more easily distinguish the two cultures raises again

the familiar issue of proper observation as insider or

outsider in anthropological field work. Nevertheless,

though the position of nisei is comparable to that of the

anthropologist in the field as observer in relation to the

two cultures, living in both cultures by the nisei is quite

different from observing and studying in both cultures by

the anthropologist. The time available for the empirical

study forced me to choose one of the groups. I chose the
. ~

nisei because they stood in this double relationship to

their groups.

The time available for the interviews in the study

was limited and I was forced to make a choice in order to

narrow the number of informants. I decided to work only

with nisei. The isei I believed from my previous work

would present problems in terms of communication. More

important they seem not t~ perceive the changes in attitude

found among nisei and sansei and responses from them could

establish these attitudes but give little insight into the

process of change. The sansei would not present communica-

tion problems but. their responses would be biases toward a

Western view and they appeared to have little knowledge

of the cognitive systems of the older generation and thus

these too give little understanding of the process of cha~ge
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although their responses would demonstrate the latest

stage of change. The nisei, on the other hand, because. ~

they live in and between the cultures of the isei and

sansei are more aware of both extremes and represent the

point on the continuum where change has its greatest

impact. In addition their attitudes overlap both ends of

the continuum some of them having attitudes virtually

identical with isei and other attitudes virtually identical

with sansei. This sort of overlap occurs to some degree

in both isei and sansei but neither of these groups gives

as complete a picture of the whole continuum. I therefore

chose the nisei as I could get more comparable material by

focusing on one group and I felt that using only this group

would not seriously distort the results.

The questions I have used in the interviews were

from the "postulates of Chinese and the United States

civilization" formulated by Francis K. Hsu (1969). Being

himself inside as well as outside the two cultures by his

birth, upbringing, education, training, and various social

experiences, Hsu developed the postulates for a comparative

framework. He defines postulates as "ethnographically

derived distinctions made in each culture" which indicate

something about "the focal points in the over-all cultural

integration in each society" (Hsu 1969:61). The concept was,

he said, originally suggested by Hoebel in The Law of

Primitive Man (1954). Hoebel noted that "every society must

of necessity choose a limited number of behavior
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possibilities for incorporation in its culture, and it must

peremptorily and arbitrarily reject the admissibility for

its own members of those lines of behavior which are incom

patible with its selected lines as well as others which are

merely different" (Hoebel 1954:12, italics added). Thus,

Hsu concludes that "the criteria governing this choice and

rejection usually expressed themselves as 'broadly generalized

propositions' (postulates)" (Ibid.). The postulates seem

to be equivalent with "precepts" in Goodenough. Goodenough

says "In the conduct of social affairs the precepts define

the rights and duties of various categories of person and

group in relation to one another" (Goodenough 1970:100).

Hsu quoted an additional definition of postulate suggested

by Hoebel, "postulates and their derived correlates must

always be statements of assumptions as to the nature of

things as they exist in the epistemological system of the

people whose cultural system is under analysis, and they

must not be mere descriptive summaries of what the people

do" (Hsu 1969:62, italics added).

I have finally chosen 25 statements out of Chinese

postulates and its colloraries, and 10 statements out of the

united States postulates and its colloraries with a few

modifications in some cases. The criteria of selection of

the Chinese postulates were acceptability by isei and older

nisei among East Asian-Americans in my pilot studies and

preliminary interviews. The United States postulates were
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chosen only as a counter check of the Chinese postulates.

The 35 statements are as follows:

Chinese postulates (statements)

1. Age means wisdom and deserves respect.

2. Women are inferior to men.

3. Only men need be given formal education.

4. The eldest son has to take the place of the
father if the latter dies.

5. Younger brothers should obey and respect
older ones.

6. All young men should obey and respect"all
older men whether they are kin or not.

7. Those who work with their brain are
superior to those who work with their hands.

8. Political rulers are superior to their
su~jects.

9. Gods and ghosts, just as rulers and their
officials, exist in a hierarchy.

10. An individual's most important duty and
responsibility are twoard his parents, which
take precedence over any other interest,
including self-interest.

11. Filial piety is the individual's way of
repaying parents for giving him life and
raising him.

12. An individual owes everything (including his
very life) and all he achieves to his parents
and ancestors on the father's side.

13. An individual's conduct toward his parents is
an invariable guide to his worth in general and
for predicting his behavior toward others.

14. An individual must marry and have sons. This
is the highest of all filial duties.
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Marriage is the means by which sons continue
the family line. Marriage should be arranged
by the parents.

Fathers must provide for sons, including
their sons' wives, and see that their
daughters marry well.

Ancestral spirits are dependent upon their
descendants for offerings and care.

Ancestral spirits will continue to look
after the welfare of the descendants.

The individual's achievements are due to
the merits of departed ancestors.

The individual should glorify his living
parents and kinsmen, as well as ancestors,
by his achievements. Parents, kinsmen,
and ancestors will all help.

The condition of the ancestral graveyard and
ancestral horne may be helpful or harmful to
the individual's chances for achievement.

Loyalty to ruler, teacher, employer, and other
superiors is good.

The ways of the past were golden. The individual
should follow the example of his illustrious
ancestors.

Reciprocity is the invariable law which
operates among all gods, men, and things.

Those who are meritorious will be rewarded in
return with good. Those who are undutiful,
bad, or evil will be punished accordingly
with bad.

The United States postulates (statements)

26. Men and women are equal.

27. Men and women should receive the same formal
education, occupational consideration, etc.

28. All human beings are equal.
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*29. Youth is good, and old age is sad.

30. Opinions and wishes of children are to be
taken more seriously than those of the
elderly.

31. An individual's most important concern is his
self-interest: self-expression, self
gratification, and independence.

32. Parents should assist but not interfere with
their children, especially when the youngsters
have married or reached majority.

33. The individual has little responsibility
toward his parents and no responsibility
toward other kinsmen.

34. Selection of a mate is the concern of the
individual partners only, for marriage is
for individual happiness. Parents should
stay out.

35. An individual must decide on his own career
or occupation and advance on his own.

In the following chapter, the writer is going to

elicit the Asian cultural grammar underlying Chinese

philosophy at a very abstract level. The grammar to be

developed here would be difficult to test in the form pre

sented. HSu's Chinese postulates are in my opinion cognitively

congruent with it but as they are stated at a more concrete

le'1el they are empirically testable. HSu' s postulates are

commonly shared by and understood by the three groups of

Asian discussed here. I have emphasized the sharing of the

*Statement #29 was omitted in the middle of main
interview survey because of its ambiguity.
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Chinese world view by the three East Asian groups. I will

not pay much attention to difference among Japanese-American,

Chinese-American, and Korean-American. This does not mean

that there are no differences. Rather differences in

cognitive structure between generations within ethnic groups,

in my opinion are very prominent and deserve serious analysis

for understanding the Asian culture. Some statements may

also be appropriate to non-Asian's judgments of their be

haviors, but checking acceptability of these statements to

non-Asian groups is beyond the scope of this study.

Appropriateness of each statement to different generations

of the Asian-Americans as judged by the nisei is the main

concern of my empirical research. Checking the acceptability

(as seen by nisei) to the three successive generations of

HSu's statements will provide us with a measure of the

appropriateness of them to each generation. It will also

provide an inderstanding of how they lose appropriateness

for each succeeding generation in the Hawaiian context.

After introducing myself to informants and explaining

the purpose of the study, I gave the following instructions:

liThe following statements exemplify the typical ways of

life of East Asians and Westerners. I would like to learn

something about your opinions regarding the acceptability

of the statements to different generations: your parental

generation, your own generation, and the next (children)

generation. I am not here concerned with the acceptability
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to you, but with the acceptability in general to the

generations in your opinion." Next, each statement was

presented, and I asked whether their parental, then their

own, and then their children's generation would agree with

the statement. The results of the analysis shall be

presented in detail in the following chapters.

The order of the topics to be discussed in the remaining

chapters of the study include: Chapter II "Hawaiian

Setting"; Chapter III "The Culture of East Asians"~ Chapter

IV "The Culture in Hawaii"; Chapter V "Transformation of

the Culture in the west"; Chapter VI "Conclusion."



CHAPTER II

HAWAIIAN SETTING

In showing the connection between ethnic labels and

maintenance of cultural diversity, Barth suggests that

ethnic boundaries can emerge and persist in the situation

where "certain constellations of categorization and value

orientation have a self-fulfilling character, whereas they

should dissolve or be absent in the situation where others

will tend to be falsified by experience or again are in

capable of consummation in interaction" (1969:30). Peoples'

experiences in terms of the categories they use, determine

whether or not simple ethnic dichotomies can be retained,

and their stereotyped behavioral differential reinforced.

"This is so," Barth concludes, "because actors struggle to

maintain conventional definitions of the situation (italics

added) in social encounters through selective perception,

tact and sanctions, and because of difficulties in finding

other more adequate codifications of experience" (1969:30).

The phrase "definition of the situation" was first

used by Thomas and Znaniecki in The Polish Peasant (1927).

It denotes n(a) the individual actor's perception and

interpretation of any situation in which he may find himself

(the actor's definition of the situation) or (b) culturally

formulated, embodied, and shared perceptions and interpreta

tions of situations considered identical or similar (cultural
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or social definition of the situation)" (Wolff 1964:182).

These two kinds of definitions of the situation, Wolff

explains, are closely interconnected in such a way that the

actor's definition is formulated by the cultural definition

through socialization, and the cultural definition may be

modified by the actor's definition.

This theory has recently been elaborated by Stebbins

as "the subjective or personal view of the setting in which

action occurs. The 'subjective situation' is the actor's

image of the immediate social and physical surroundings"

(1969:433). An underlying process of the subjective situation

is 'selective perception.' "most of our definition of the

countless situations which we enter," he explains, "are

fundamentally 'cultural definitions' rather than 'personal

definitions.'" liThe former term refers to the standard,

collectively held meanings of events which we learn through

primary and secondary socialization, whereas the latter

refers to the more or less private and sometimes highly novel

interpretations of some happening" (Stebbins 1969:434).

How then do the East Asian immigrants sustain their

identity through public behavior in Hawaii? Barth explains

that "Ethnic identities function as categories of inclusion/

exclusion and of interaction, about which both ego and

alter must agree if their behavior is to be meaningful.

Signals and acceptance that one belongs to Pathan category

imply that one will be judged by set of values which are
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characteristic or characteristically weighted • • • This

identity can be sustained only if it (set of values) can

be consummated moderately successfully: otherwise

individuals will abandon it for other identities, or alter

it through changing the criteria for the identity" (1969:132).

The ethnic identity of East Asians was sustained from the

beginning of settlement by the specific conditions of

plantation life. Language barrier, ethnic camp and job

opportunities helped keep 'exclusive interaction' within

ethnic boundaries. Within ethnic boundaries, the cultural

definition of the vertical dyad was maintained successfully

through the paternalistic management and structure of

plantation. However, the experiences of western education,

mass communication, travel, and historical events such as

the Second World War, the unionism and the statehood, the

new cultural definition of horizontal dyad came to influence

public behavior.

The direction and rate of assimilation of new cultural

definitions must be understood in terms of "the opportunity

situation" (Barth 1969:128). Here we can expect in some case

a "cognitive dissonance" (Festinger 1957) between the

traditional cultural definition of the vertical dyad and

new personal definition of the horizontal dyad resulting

from secondary socialization of the new (western) cultural

definition among Asian-Americans. In fact, it is closely

related to what kinds of opportunity situation were
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predominant as a result of experiencing such historical

events. More specifically, which are the kinds of cultural

definitions of dyads which seem to be in better opportunity

situation in their social, economic, political and family

lives through the experiences of the historical events. To

assess the advantages of various cultural definitions in the

various opportunity situation requires an analytical review

of the historical periods which provide the settings in

which the immigrants found themselves. The historical

experiences of East Asian-Americans can briefly be summarized

in the following postulates:

1. Early East-Asian immigrants (Japanese, Chinese,
and Korean) built their own communities which
permitted their traditional world view to oper
ate without modification.

2. The paternalism of the plantation system
reinforced their traditional world view as it
allowed maximum exploitation of the labor
forces.

3. The Second World War and unionism accelerated
the severe modification of their traditional
world view.

4. With Hawaiian statehood, some of the East-Asian
Americans confronted some confusion in their
self-identity; ambivalence between being Asian
and American.

The above four postulates represent the typical ex-

periences of each generation--Isei (the first generation) ,

Nisei (the second generation), and Sensei (the third

generation). The three generations of Asian immigrants have

essentially distinct life experiences in these Islands. The
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different experiences are closely related to the history

of the Hawaiian Islands community. The social experiences

of the Isei were predominantly around the plantations in

which they started their lives. The Nisei who are nowadays

active roembers of the larger Statewide community were born

and raised mostly on plantations. Nevertheless, the Second

World War was the crucial experience for them in shaping

their present situation. Statehood was in general an ex

tension of the social changes initiated by the war, but

only after Statehood did Sansei begin to be treated as first

class citizens of the United States. In the following, I

will examine how the traditional cultural definition (world

view) has been validated and/or rejected by each of the

historical experiences, and how a new cultural definition

(world view) was assimilated into the minds of the

descendants of Asian immigrants.

From the turn of the century up to the beginning of

the Second World War, Hawaii was the sugar plantation

society in American territory. Since the middle of the

last century, immigration of East Asians has been arranged

by the American sugar planters to recruit a cheap labor force.

The Royal Hawaiian Agricultural Society which was the planta

tion agent had recruited laborers from every possible corner

of the world. Of the East Asians, the Chinese carne mainly

during the l870s and 1880s, the Japanese during the 1890s

1910, and the Koreans between 1903-1905. In 1910, the East
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Asians constituted 55.2 percent of the total population in

Hawaii. Even now, their descendants continue to be about

40 percent of the population (see Table 2).

Most Asians came to Hawaii as laborers for the planta

tions, and had a dream that some day they would go back to

their home villages with substantial amounts of money.

They did not plan to live permanently in these Islands. The

life experiences of the Isei were confined within the

plantation society. In fact, in the beginning they had

few alternatives besides being plantation laborers. They

built their own community which was a replica of their home

villages (Conroy 1953; Embree 1941). This coincided with

the interest of the planters who wished to prohibit

Americanization of Asian immigrants. As Lind pointed out,

the more the immigrants became aware of the new cultural

definitions current in Hawaii, the more they sought the

life outside the plantation. "Thus, the economic interest

of the planters conspired with the national inclinations of

the immigrants to make of their plantation villages as much

of a replica of the homeland villages as possible" (Lind

1938:309) •

Whether they lived on plantations or in Honolulu,

they lived together. While ethnic camps in plantations were

arranged by planters, Chinatown and Moiliili (Japanese town)

in Honolulu were built by those who left the plantation

behind. The Asians tried to find a cognitive niche in which



Table 2

Population by Race, 1853-1960

1853 1860 1866 1872* 1878* 1884* 1890* 1896* 1900* 1910

Number
Hawaiian 70,036 65,647 57,125 49,044 44,088 40,014 34,436 31,019 29,799 26,041
Part-Hawaiian 983 1,337** 1,640 2,487 3,420 4,218 6,186 8,485 9,857 12,506
Caucasian 1,687 1,900* 2,400** 2,944 3,748 16,579 18,939 22,438 26,819 39,158+

Portuguese 87 85** 90 424 486 9,667 12,719 15,191 18,272 22,301
Other Caucasian 1,600 1,815 2,310 2,520 3,262 6,612 6,220 7,247 8,547 14,867

Chinese 364 816 1,306 2,038 6,045 18,254 16,752 21,616 25,767 21,674
Japanese 116 12,610 24,407 61,111 79,675
Korean 4,533
Filipino 5 2,361
Puerto Rican 4,890
Negro 233 695
All Other 62 100** 488 384 684 1,397 1,067 1,055 415 376
TOTAL 73,137 69,800 62,959 56,897 57,985 80,578 89,990 109,020 154.001 191,909

Percent of Total
Hawaiian 95.8 94.0 90.7 86.2 76.0 49.7 38.2 28.4 19.3 13.6
Part-Hawaiian 1.3 1.9 2.6 4.4 5.9 5.2 6.9 7.8 5.1 6.5
Caucasian 2.3 2.7 3.8 5.2 6.5 20.6 21.0 20.6 17.3 20.4
Portuguese .1 .1 .1 .7 .8 12.3 14.1 13.9 11.9 11.6
Other Caucasian 2.2 2.6 3.7 4.5 5.7 8.3 6.9 6.7 5.4 7.7

Chinese .5 1.2 2.0 3.6 10.4 22.6 18.6 19.8 16.7 11.3
Japanese .1 14.0 22.3 39.7 41.5
Korean 2.4
Filipino 1.2
Puerto Rican 2.5
Negro .2 .4 ~

~

All Other .1 .1 .8 .7 1.2 1.7 1.2 1.0 .3 .2



Table 2 (continued) Population by Race, 1853-1960

1920 1930 1940 1950 1960
Number

Hawaiian 23,723 22,636 14,375 12,245 10,502
Part-Hawaiian 18,027 28,224 49,935 73,845 91,597
Caucasian 49,140+ 73,702+ 103,791# 114,793# 202,23011

Portuguese 27,002 27,588
Other Caucasian 19,708 44,895

Chinese 23,507 27,179 28,774 32,376 38,119
Japanese 109,274 139,631 157,905 184,598 203,876
Korean 4,950 6,461 6,851 7,030
Filipino 21,031 63,052 52,569 61,062 68,641
Puerto Rican 5,602 6,671 8,296 9,551
Negro 348 563 255 2,651 4,943
All Other 310 217 579 1,618 12,864##
TOTAL 255,912 368,336 423,330 499,769 632,772

Percent of Total
Hawaiian 9.3 6.1 3.4 2.5 1.7
Part-Hawaiian 7.10 7.7 11.8 14.8 14.5
Caucasian 19 • .; 20.0 23.0 23.0 32.0

Portuguese 10.6 7.5
Other Caucasian 7.7 12.2

Chinese 9.2 7.4 6.8 6.5 6.0
Japanese 42.7 37.9 37.3 36.9 32.2
Korean 1.9 1.8 1.6 1.4
Filipino 8.2 17.1 12.4 12.2 10.8
Puerto Rican 2.2 1.8 2.0 1.9
Negro .1 .2 .1 .5 .8
All Other .1 .1 .1 .3 2.0

**Estimate. *Based on Romanzo Adams, The Peoples of Hawaii (Honolulu: The Institute of Pacific Relations,
1933), pp. 8-9. +Includes Spanish, not separately listed. #Includes Spanish and Portuguese, not separately
listed. II Includes Spanish, Portuguese, and Puerto Ricans, not !Separately listed. ##Includes Koreans,
Samoans, Micronesians, not separately listed. Source: Andrew W. Lind, Hawaii's People, 1967, p. 28.

~

w
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their traditional world views were understood and their

values were freely consummated. Furthermore, they rein

forced their traditional cognitive rules within their

communities. They established their own language schools,

temples, and such institutions as clan organizations,

newspapers, and boarding houses t stores and markets.

These latter three institutions served more functions for

the people than are normally associated with them. Chinese

stores, for example, served as bank, social center, post

office, club, agency for community sUbscriptions of various

commodities, taking charge of memorial services of cemeteries,

large shares to welfare work, support the language schools,

and headquarters for Chinese political revolutionary move

ment (Lee 1936:35-37). These social institutions played

the most important role in dramatizing the traditional world

view. The means of communication among those of each group

was exclusively their own languages which reflected their

traditional world. The Asian languages (Chinese, Japanese,

Korean) are characterized by the honorific usages which

imply a picture of a hierarchical social world in human

relations. The language schools provided for the second

generation (Nisei) not only the language itself but also

moral rules and the identity with their home countries.

A main objective of the Japanese language schools was to

prepare the children (Nisei) "as Japanese in the best

possible way • • • Loyalty to things Japanese was the focal
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point of instruction" (Hunter 1971:88). Chinese language

schools also set their goal "to bring new members of the

second generation back to the moral order of the family and

ancestral village" (Lai 1935:41). The Korean language school

was also organized to prepare Korean descendants to be

citizens of an "independent Korea" in the future. The

independence of Korea from Japan was a prime concern of

Koreans in Hawaii, whose activities were centered around the

school and providing funds for the Korean independence move

ment in China.

In many cases the teachers of the language school were

the priests of the Buddhist temples among Japanese. Many

Nisei of middle age even now well remember what they

learned from the language schools. The concepts of ~husin

(moral teaching) and on (one of moral teaching, to be dis

cussed in the following chapter) were the ones frequently

pointed out by the Nisei as among the most important moral

teachings of the priest-teachers. Hayashida made an analysis

of six textbooks used in Japanese moral education in the

language schools to specify the character traits they

emphasized. The ten leading traits, he concluded, were in

order of their importance: filial piety, honesty, industry,

courtesy, cooperation, kindness, self-confidence, courage,

and friendliness (Hayashida 1933:15). Nine of these traits

(excluding filial piety) are not uniquely Japanese moral

teachings, but it should be noted that the explanations of
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the priest-teacher might be quite different from those given

in the public schools.

The teachings and rituals of temples enabled the members

of the communities to channel their behavior into more

traditional patterns. Buddhism among the Japanese thus made

not only "life on Hawaiian plantations more tolerable for

the immigrants by strengthening and hallowing the sense of

family kinship," but also encouraged "the morality of Japanese

by making them strictly accountable to the community for

their conduct" (Hunter 1971:77). Similarly the ceremonials

in the Chinese temples also reaffirmed this group's traditional

values. As a result, Chinese could easily seek their old

values as they did in their horne village temples. The

major values were a desire for sons, happiness for departed

spirits, family happiness, long life, wealth and health,

and security against accident and misfortune (Wong 1937:32).

In this way, their traditional values were reassured, and

community life was mainly governed by the rules of traditional

culture. Their "reference group" or "significant others"

were not in the mainland United States, but family, kin

group, village, and governments in their old countries.

News from home countries had more significance, and events

happening in Asia brought more excitement among Asians in

Hawaii than did news of mainland America. The news of the

Sino-Japanese War (1895), the fall of the Ch'ing Dynasty,

and the rise of the Republic of China (1911), Japan's
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imnexation of Korea (1910), the Korean Independent movement

(1919), the Kanto earthquake in Japan (1923), Kuomintang

politics (1927), and the Japanese attack in China (1937),

arose as direct a response among the Asians as if they had

still been in their old countries.

While their traditional cultural definition could be

successfully consummated within their own communities, the

unique plantation system: the paternalism, hindered the

introduction of the new (western) cultural definition to

them. The paternalism did fit neatly into the cognitive

system of the Asians. In their culture, father, teacher,

and ruler are supposed to be paternalistic toward the members

of their family, school, and kingdom. As the father in the

immigrant family life and the village leader in the ethnic

community functioned as they did in their old countries,

so the planters were perceived as their fathers and rulers

in their cognitive map. The plantation is historically

based on cheap labor, foreign capital, and foreign management

as a means of developing and exploiting export crops,

notably sugar, rubber, tea, and coffee. Ecologically, the

Asians and "haole" Americans took different positions in

the plantation system: haole managerial class and non

Caucasian labor class.

Ikeda analyzed the "double-edged character" of the

paternalistic relationship: benevolent, "fatherly" relations

and plantation controls.
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During the earlier period the fatherly and
benevolent treatment arose out of the manager's
multitudinous decisions in seeing to it that the
community was kept stable and meeting the basic
needs of housing, shelter, and food •••
Reminiscent of the paternalistic and benevolent
interest of the planter in the worker are the
excellent athletic and physical facilities for
the workers, free medical care, free housing,
free use of utilities, and festiva1~ and
celebrations in which the whole community par
ticipated • • • Some of the rules and laws set
up by the planter were based on a fatherly interest
and the desire to protect their workers from ex
ploitation from outsiders ••• At the same time,
the plantation employed controls in seeing to it
that a steady and tractable source of labor supply
was available and in managing the operation on an
economical and profitable scale. This fact gave
a 'double-edged character' to life on the planta
tion. Some of the rules and regulations mentioned
above as arising out of the paternalistic character
of the plantation served this two-fold purpose also.
The clearest form of control evidenced itself in
physical force in the use of labor. A closely
allied form of control was the threat of being
thrown out of job and home. (Ikeda 1951:14-15)

The apparent resemblance of the relationship between planta

tion owner and laborer and the traditional relationship

between father and son provides a basis for the Asian

immigrants to accept unquestioningly the paternalistic

relationship on the plantation, though "in actuality, the

relationship of the haole elite to the Oriental immigrants

hardly resembled that of parents to children" (Fuchs 1961:

49). It may be inferred that an understanding haole manager

in such a way was thus more easily processed into the

cognitive framework of the Asians. As a result, the sub

jective perception of Asians and the objective imposition

of ethnic stratification by the haole planter prohibited
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any possible opportunity of interactions among different

ethnic groups on the rule of equality which is the core of

the new cultural definition.

When the Second World War broke out, the Asians ex

perienced drastic changes in all aspects of their lives.

There was turmoil on the one hand of bitterness and on

the other, of the beginning of opportunities for prosperity

among Japanese-Americans. For Chinese, it was a time both

of being identified as "yellow" and therefore as "the

enemy" and of new chances for business investment. It was

a sign of hope for an "independent Korea." As a whole, it

was the moment when their cultural definitions were switched

from the traditional to the American. It started as a time

of trials and ordeals, and ended with open opportunities

for all of them.

Under Martial Law, the Japanese temples and the language

schools were closed, and Japanese activists were interned.

The sudden outbreak of war on December 7, 1941, found the

Japanese as unprepared for the war as any other ethnic

group. An extreme degree of fear was prevalent among

Japanese: fear of internment, fear of suspicion and hatred

from others, fear for their livelihood and fear of uncer

tainty about their future. The social situation of

Japanese had been mainly defined by the fatherly leaders

within the plantation setting, such as the priests of

Buddhist and Shinto temples, the language school teachers,
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and community leaders of various organizations. With the

coming of the war, many of these leaders were sent to main-

land internment camps. The elimination of the operation

of the religious institutions brought a loss of traditional

sources of protection and security. Without the domineering

guidance of leaders and the organized activities of the

religious institutions, Japanese felt they had lost "the

guidance on which they had depended in defining the situation

of everyday life" (Kimura 1943:19). The disturbance of

the traditional cognitive niche of the Japanese community

accompanied that of family life. Lind observed that "more

painful, however, to the Japanese parents than the loss of

occupation, business, home, or even of life itself was the

sudden forfeiture of respect and authority in the eyes of

their own children" (Lind 1946:115). Kimura described the

situation as follows:

The source of social sanctions and their group
standards of social behavior became not only
invalid but objectionable. Literally over
night, they had to acquire the American
standard of behavior ••• The war situation,
which makes it necessary to reject everything
Japanese, required a total abandonment of their
usual mode of behavior and thinking, including
their language and clothing (Kimura 1943:20).

Prior to the war, the Japanese parents assumed a dominant

role in their family life. The war situation reversed

the parent-child roles.

The traditional definitions (italics added) were
rejected as contrary to the American ideals and
standards of behavior. Their parents, not having
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acquired the definitions of their adopted country,
lost their authority over children. The parents
are classified as enemy aliens, while the
children are citizens ••• After December 7,
the parents had to obey their children. They
had to depend upon the interpretations of their
children, particularly regarding the regulations
governing the conduct of enemy aliens. This
resulted in a radical disruption of the traditional
roles of the members of the family and in a complete
change in status between the two generations.
(Kimura 1943:23) •

The new cultural definition had long since been

introduced to the Nisei by the haole teachers in public

schools, who were imported from the mainland. They

advocated the ideals expressed in the Declaration of

Independence. Validation before the war of the new

definition had been confined to certain areas of their

lives, and therefore led to cognitive dissonance with their

family life. Now the "extreme (boundary) situation"

(Tiryakian 1968:84) of the war enforced a full switch in

the cultural definition. Observation of old customs such

as funerals, visiting relatives and various ceremonials,

was discouraged by curfew and related regulation under the

Martial Law. Imports from Tokyo and Hong Kong were no

longer available. There was no chance to visit the old

countries and no way to send money to kinsmen back home

in Asia. The close tie with old home villages could not

be maintained. The influx of the haole mainlander into

these Islands bridged the way to the mainland, and validated

more and more the new cultural definitions. Demonstrations
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of Americanism by the Nisei was the urgent task. The cam

paign of AJA (Americans of Japanese Ancestry) Emergency

Service Committee to encourage the speaking of English, and

the formation of the AJA Varsity Victory Volunteers and the

100th Battalion and the 442nd Regimental Combat Team, pro

vided new social contexts for the Nisei during and after

the war. With the GI Bill of Rights, opportunities were

opened which assured them that they were as good as the

haole. Furthermore, the upsurge of unionism in Hawaii

between 1944 and 1946 attacked directly the paternalistic

relationship between employer and employee. Prior to the

war, the plantation manager was viewed as a father in the

eyes of Isei. Revolt against the manager most dramatically

embodied in strikes was an attack on filial piety to Isei.

The paternalistic relationship between planters and

laborers was sustained by the Asian cultural values. The

new cultural definition by the Nisei could not allow the

paternalistic relation based on old cultural definition to

continue. The rise of unionism is an extension of revolt

by the Nisei against the Asian culture which began during

World War II. To appreciate the impact of these events,

it should be renlembered that in Hawaii the development of

unions was accompanied by considerable conflict even, on

occasion, violence. As a result, the experiences of the

Second World War and unionism during the early 1940s,
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accelerated the severe modification of their traditional

world view.

with Hawaiian Statehood in 1959, the Sansei (the

third generation) of AJA began to realize that nothing was

wrong with being Japanese in these Islands. They wished to

restore their own cultural traditions and inheritance. The

hardship and promise of the war years and the new oppor

tunities created by the granting of Statehood applied to

the Japanese-American as well as to the others. The "extreme

(boundary) situation" was the decisive moment for the

Asian-American to accept the new cultural definition.

Nevertheless, the Asian-American confronted considerable

confusion in their self-identity: the ambivalence between

being Asian and American. Emphasis of individuality in

the new cultural definition drove some Sansei to seek their

uniqueness in being Asian descendants. However, these

Sansei cannot in fact assimilate the traditional cognitive

schemata, because they cannot truly understand it as it is

totally incompatible with their current schemata. While

the Isei (first generation) is dying and Asian schemata is

passing away with them, the Nisei may alter their identity

"through changing the criteria for the identity" (Barth

1969:132).



CHAPTER III

THE CULTURE OF EAST ASIANS

In criticizing the Western approach to human cognition

(Chapter I), I have pointed out a difficulty in the use of

the individual informant to elicit a coherent set of rules

of behavior in a rapidly changing society. As an alter

native, using the philosophical or ideological system as

a starting point for an analysis of the grammar of the

culture has many advantages. As far as the Chinese world

is concerned, the analysis of the culture through the

ideological systems is very fruitful. These systems are

well documented and have been painstakingly applied to their

social lives for a long period of time. Furthermore, as

the analysis of the structural principles underlying the

Chinese ideology proceeds, my criticisms of the Western

approach to human cognition will be further clarified. As

Bateson points out, the coherent logical scheme of a culture

may be "constructed by the scientist, fitting together the

various premises of the culture" (Bateson 1958:25). Thus,

the formal characteristics of the structure of Chinese

ideological systems which will be delineated in the following

section are purely an heuristic device in which the coherent

logical scheme may be revealed. This is my first attempt

at understanding Asian culture in its own terms.
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In the structure of Asian culture, the importance

of the relationship between classes or individuals makes

itself clear. In addition, the writer will demonstrate

how the natives put themselves into the system of classifi

cation, and how the natives transform the social situati.on

with their strategies by examining several key concepts of

social action among the Asians. I believe that the con

struction of a coherent logical scheme of Asian culture is

an essential step toward analysis of the changing world-view

among the Asian-Americans in the Hawaiian (Western) context.

Without such an analysis, Western biased concepts

such as "personality traits," "pattern variables," (such

as universalistic vs. particularistic, aesthetic vs.

theoretic, independent vs. dependent and so on) and "achieve

ment orientation" might obscure the nature of the process

of change and the difference between the Asian-Americans

and Caucasians or other ethnic groups. The writer strongly

agrees with Hsu when he suggests the concept of jen ~)

as an alternative to the concept of personality since the

latter reflects Western individualism (Hsu 1970). Jen

indicates person which emphasizes "person in relation with

others," while personality is concerned more with the

attributes of individual. However, I doubt the value of

the concept, jen, as an analytical tool in understanding

the Western individual for contemporary Western scholars.

Because jen is an Asian biased concept, it has more validity
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as an analytical concept for understanding Asians. Further

discussion of problems involved with the culture-boundedness

of any conceptual tools is again beyond the scope of this

study. In a similar vein, the writer would like to make

clear that the following formal structure of Asian culture

would be more analytically fruitful in moving toward a new

understanding of Asians and their behaviors. Ultimately,

of course, it should be possible to reconcile this frame

work with those developed within Western culture in the form

of a more universal and fundamental view of human cognition.

The Structural Principle of the Chinese World View

The universe in Chinese philosophical thinking is a

harmoniously functioning system consisting of an orderly

hierarchy of interrelated parts and forces which are all

equally essential for the total process. The dialectical

change in the harmonious cooperation of all beings is a

marked feature of the process. The change follows a fixed

cosmic pattern consisting of eternal oscillation between

two poles. The dialectical transformation of the two poles

is a common denominator of most Chinese philosophical

schools. The dialectics involve not only harmonious inter

action but also resolution of conflicting exchange. The

two poles are commonly expressed as yin and yang, which

supplement and alternate with each other. The binary
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classification of yin and yang is discussed in various

forms such as man and universe, heaven and earth, Being

and non-Being, male and female, self and others, li

(principle of form) and chi (matter of content), Hsing

(reason) and Ching (emotion), Knowledge and Conduct, the

one and the many, good and evil, production and destruction,

and so on.

The nine hundred years of the Chou period (1100-220 B.C.)

constituted the most important epoch throughout Chinese

history because during this period were formed the traditional

patterns in all aspects of Chinese civilization "that was

to last for the next two thousand years" (Chang 1968:256).

According to Granet (1959:53), "a social dichotomy" was

the "crystallizing factor" for Chinese history from the

beginning. This was a social dualism by which society was

divided into the palace-city dweller and the peasantry.

From many archaeological excavatio~s, we can see that the

ancient cities have a number of persistent traditions

throughout the Shang and the Chou dynasties, such as the

wall of stamped earth, the ceremonial and palatial platform,

and the aristocratic center (Chang 1968:280-281). And it

is generally assumed that the city dweller provided the

religious and military protection, while the peasant was

confined to agriculture and breeding domestic animals,

and gave his products and service to the former in return.

The origin of the city-dweller, known as shih, is sometimes
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explained as arising from a different racial origin from

that of the common people; the invaders or the conquerors

of the Shang dynasty carne from the West China (Eberhard

1965). But this point is not clear yet. It is, however,

generally agreed that the social differentiation between

the city-dweller, shih, and the peasant commoner, went to

far extremes. Creel concludes that there was little common

ground left in customs and ways of life between the two

groups. He states:

The shih were interested in fighting and government,
not in tilling the soil except as supervisors of it.
Being fed, clothed, and sheltered by others, they had
time to develop elaborate ceremonies around such
details of their life as corning of age, marriage,
• • .and sacrifices to ancestors. They had time for
elaborate banquets and archery contests in which the
commoners could take no part. The advent of books
and writing made still greater difference, for the
ordinary peasant had neither leisure nor opportunity
to cultivate these. Finally, we have two extremes:
the commoner, a ground-tilling clod, who knows
nothing but his labor, his rustic merry-makings, and
the occasional fighting for which he is conscripted;
the aristocrat, earing fine clothing and eating fine
food, skilled in archery and charioteering, accustomed
to command, schooled in an elaborate etiquette, able
to quote verse appropriate to any occasion, smooth,
polished, sometimes witty. (Creel 1954:279-280)

Insisting that the Chou society was a superstratified

feudal society by conquest, Eberhard also suggests that the

two cultures in Chou China formed a dual society. He

calculates this duality in several fields as follows: (1)

In the area of religion, the formalistic, almost abstract

heaven-religion of the rulers stands against a popular,

demonistic religion. (2) In the field of literature, a dry
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annalistic-statistical court literature stands against

lively folksongs and folktales. liThe court literature

ordinarily does not record myths, legends, tales, or if for

some reason they have to be recorded, the myths and tales

are 'cleaned' of all 'inappropriate' elements and trans

formed into historical reports; love-songs are reported only

if they can be presented as symbolic songs, alluding to

the virtues or mistakes of the ruler or the noblemen."

(3) In the field of law, a moral code of the nobility,

later systematized by Confucianists, often consisting of

stories and aphorisms, stands against a criminal code of

the lower class, consisting of paragraphs which clearly

describe the crime and its punishment. (4) The final

contrast is in the location and forms of settlement and in

the ownership of landed property (Eberhard 1965:32-33) •

In addition, Gernet (1968:51-52) remarks on seasonal

distinctions and a strict division of functions between the

sexes within the peasant division of the world of the Chou

period. He states, liThe whole of peasant life was ruled by

the clear-cut distinction between the winter period of rest

and the season of agricultural work, 'wi th festivities to

mark the beginning and end of each ••• Weaving, silk-worm

culture, and wine-making were a woman's domain whereas work

in the fields, harvesting, small game hunting and fishing

were masculine activities." Furthermore, Gernet says that
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"the opposition between male and female manifests itself

on temporal and spatial levels: indoor and outdoor life

and peasant dwelling, the season of work in the fields

and winter inactivity, places exposed to the sun and those

in the shade. All these opposing but complementary

realities depended on the two general principles of the yin

(manner of being and feminine powers) and the~ (manner

of being and masculine powers)" (Gernet 1968:52). Various

features of the Chou society, particularly the social

dualism, are thus clearly revealed consistently in such

things as social class, way of living, ideology, and division

of labor between sexes.

We cannot conclude here that the idea of yin-yang, an

extremely persistent image in Chinese thought, directly

reflected the social dichotomy of the Chou society, but we

can imagine that there was a close metaphorical relation

ship between the social regularity and the principle of

categorical classification. As a matter of Bct, the Chinese

world view is neatly represented by the idea of yin-yang,

"the dualism in ideology." The principal conception of

early Chinese philosophy is that of harmony and order, in

which social and cosmic regularity are combined in a single

complex; the idea that all things originated from the inter

action of the~ and yin (Creel 1929:35). Bodde concludes

that there is hardly a people on the face of the earth,
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which has tried more consistently to look for balance and

harmony in the universe, and hence has striven more

zealously to reduce all phenomena under sets of orderly,

all-inclusive schemata. Bodde calls this characteristic

feature of Chinese thought "categorical thinking" (1939:

200) •

On the history of the dualism Weber suggests the

probability that the yin and the~ conception has

gradually evolved from the primitive belief in spirits.

"Here as elsewhere, there was originally a dualism of good

(useful) and evil (harmful) spirits of the~ and the kuei,

which animated the whole universe and expressed themselves

in natural events as well as in man's conduct and condition.

Man's 'soul' too, was believed to be composed of the heaven

derived shen and earthly kuei substance which separated

again after death" (Weber 1951:28). Later the polar

opposites turned into the "right-wrong" in Confucianism,

and "clean-unclean" in Taoism (Weber 1951:205). On the

other hand, Gernet believes that yin at first referred to

the position taken by the female dancers in the spring

festival, while~ referred to the proper place of the

male dancers (1959:569).

Even the Ch'ien Han Shu (History of the Former Han

Dynasty) states that Confucius patterned his Spring and

Autumn Annals upon the yin and~ of ch'ien (Heaven) and

k'un (Earth), and modeled it upon the prognostications in
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the Grand Norm (Fung 1953:18). Later, Tun9 Chung-shu

(179?-l04? B.C.), the leading Confucian scholar of the

Former Han period, also began to put forward the yin-yang

doctrines in directing the Ch'un-ch'iu Kung-yang (Kung-yang's

Spring and Autumn Annals). Ideologically his influence

was enormous. He played an important role in gaining

official recognition for Confucianism by the Han govern-

mente In order to understand the thought of the Former

Han period, one must first have a general idea of the

doctrines of the yin-yang school, and especially of its

system of cosmology (Fung 1953:11).

In discussing governing principles, Tung Chung-shu

said it should be modeled after the four seasons, the way

of heaven.

In Heaven's course, spring with its warmth ger
minates, summer with its heat nourishes, autumn
with its coolness destroys, and winter with its
cold stores up. Warmth, heat, coolness and
coldness are different forces but their work is
identical, all being instruments whereby Heaven
brings the year to completion. The sage, in his
conduct of government, duplicates the movements
of Heaven. Thus with his beneficence he duplicates
warmth and accords with spring, with his conferring
of rewards he duplicates heat and accords with
summer, with his punishments he duplicates coolness
and accords with autumn, and with his executions he
duplicates coldness and accords with winter • • •
There I say that the king is coequal with Heaven,
meaning that Heaven in its course has its four
seasons, while the king in his government has his
four ways of government. Such are what Heaven and
man share in common (Yang 1957:297-298) •

Again Tung talks about the relationship between the yin and

yang in the annual process. The yin and yang annually meet



63

each other in the north at the winter, when the yin is

dominant and the yang subordinate, and again in the south

at the summer solstice, wh~n the reverse is true. They are

annually opposite each other at the spring equinox, when

the yang in the east and the yin in the west, and again at

the autumn equinox, when their positions are reversed;

on both occasions they are exactly equal in strength. Tung

Chung-shu said that all this constitutes "the course of

Heaven," which "when it has been completed, begins again"

(Bodde 1953:23).

The yin and ~, which seem already to have been

current in the "arts of divination" as practiced during th

Chou dynasty, operate among various categories such as the

Five Elements, the four compass points, the four seasons,

the five notes of the musical scale, the twelve months,

the twelve-pitch pipes, the ten "heavenly stems" (t'ien kan),

and the twelve "earthly branches" (ti chih) to cause trans

formations to take place and thereby bring all things of

the physical universe into being. Tung Chung-shu asserts

that for all things in the universe there is the first

cause or point of beginning, yuan, or Origin: divided, the

ethers (chi) constitute the yin and ~; quartered, they

constitute the four seasons; still further sundered, they

constitute the five elements. These elements (hsing)

represent movement (hsing). Their movements are not identical.
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Therefore they are referred to as the Five Movers (~hsing).

These Five Movers constitute five officiating (powers).

Each in turn gives birth to the next and is overcome by the

next but one in turn (Fung 1953:19-22).

Hierarchical Yin and Yang

Concerning the Five Elements, Tung Chung-shu writes

as follows:

Heaven has Five Elements: The first is wood, the
second fire, the third earth, the fourth metal,
the fifth water. Wood is the starting point of
(the cycle of) the Five Elements, water is its
conclusion, and earth its center. Such is their
heavenly sequence. Wood produces fire, fire
earth, earth metal, metal water, and water wood.
Such is their father-and-son (relationship). Wood
occupies the left, metal the right, fire the van,
water the rear, and earth the center. Such is their
hierarchy as of father and sons, each receiving
from and giving to the other ••• Wood, fire, metal
and water, each presided over one of the four
seasons, while earth, occupying the central position,
gives the assistance to all of them. The alternation
of growth and decay as one season passes into
another results in the yearly cycle of change. This
alternation, furthermore, is caused by the operations
of the yin and~ (Fung 1967:20-21)

Sequential Yin and Yang

The constant course of Heaven is that things in
opposition to each other cannot both arise simul
taneously. Therefore this (course of Heaven) is
spoken of as oneness. That it is single and not
dual: Such is the movement of Heaven. The yin and
~ are these mutually opposite things. Therefore
wnen one of them expands outward, the other retracts
inward; when the one is to the left, the other is
to the right. In spring they both (move toward)
the north. In summer they meet in the van, and in
winter in the rear. They move parallel to each
other, but not along the same road; they meet one
another, and each in turn operates as the con
troller. Such is their pattern. (Ibid.:23-24)
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Assymetric Roles of Yin and Yang and its Synthesis

Each of the Five Elements circulates according to
its sequence; each of them exercises its own
capacities in the performance of its official
duties. Thus wood occupies the eastern quarter,
where it rules over the forces of spring; fire
occupies the southern quarter, where it rules over
the forces of summer; metal occupies the western
quarter, where it rules over the forces of autumn;
water occupies the northern quarter, where it rules
over the forces of winter. For this reason wood
rules over the production of life, while metal
rules over its destruction; fire rules over heat,
while water rules over cold•••• (Ibid.:2l)

And Tung Chung-shu writes that a universe without man would

be an incomplete universe; indeed, it would not be a

universe at all. This means that man is the dialectically

synthesizing point of the yin and~. He says on this

point as follows:

Heaven, Earth, and man are the origin of all
things. Heaven gives them birth, Earth nourishes
them, and man perfects them. Heaven gives them
birth by (instilling) filial piety and respect for
elders; Earth nourishes them by supplying clothing
and food; man perfects them by (creating) ritual
(li) and music (yUah). These three are to each
other like the han s and feet, which, united, give
the finished physical form, so that no one of them
may be dispensed with. To do without filial piety
and respect for elders would be to destroy that
whereby they (all things) are born; to do without
clothing and food would be to destroy that whereby
they. are nourished; to do without ritual and music
would be to destroy that whereby they are perfected.
(Ibid.:32)

Therefore, he concluded that

Nothing is more refined than the (yin and yang)
ethers, richer than Earth, or more spiritual than
Heaven. Of the creatures born from the refined
essence (ching) of Heaven and Earth, none is more
noble than man. Man receives the Decree (ming) of
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Heaven, and therefore is loftier (than other)
creatures. (Other) creatures suffer troubles
and distress and are unable to practice love
(je~ and righteousness (~); only man is
cap Ie of practicing them. (Other) creatures
suffer trouble and distress and are unable to
match themselves with Heaven and Earth; only
man is capable of doing this. (~.:30)

From the above discussion, we can summarize the

fundamental scheme of his discussion. First, the. yin-yang

is a binary classification. Second, the yin-yang is

spatially hierarchical and/or temporally sequential.

Third, both are dialectically interacting. And finally,

this cosmic principle is directly applied to that of man

and his society. When Levi-Strauss analyzed the dual

organization of the Winnebago and the Bororo societies,

he identified the symmetrical and unequal elements of

diametric and concentric structures, and the triadic

structure which brings about a rearrangement of all

clans (1967: ch. VIII). He says that "the former two

(symmetrical and unequal) symbolize a general dichotomy

of the cosmos and the third stands for a reconciliation of

the antithetical division" (1967:143-44).

This very fascinating conclusion of Levi-Strauss is

also parallel with our analysis of the yin and yang. First

of all, the yin and~ are nothing but "binary," that

is too obvious to be "numerology and fashion" (Worsley

1967:157). The four seasons and the Five Elements are

basically working under the yin and~ principles. The

sequence of seasons corresponds with the sequence of the
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Five Elements, and the relationships among the Elements

are on the binary basis. For example, wood rules over the

production of life, while metal rules over its destruction:

fire rules over heat, while water rules over cold. In

fact, Tung writes "In all things there must be correlates.

Thus there are such correlates as upper and lower, left

and right, external and internal, beauty and ugliness,

obedience and disobedience, joy and anger, cold and heat,

day and night. These are all correlates. The yin is the

correlate of the ~, the wife of the husband, the son of

the father, the subject of the ruler" (Fung 1953:42).

Next, the "spatially hierarchical and/or temporally

sequential" aspect of the yin and~ is coincident with

the "unequal" aspect of the "concentric type of dualism"

cited by Levi-Strauss, for Tung said that "wood occupies

the left, metal the right, fire the van, water the rear,

and earth the center. Such is their hierarchy as of father

and sons." And again, "things in opposition to each other

cannot both arise simultaneously." Also, "Each of the

Five Elements circulates according to its sequence." Here

we see that the spatial and temporal dimension of the yin

and~ relations are convertible. If then, what Levi

Strauss means by "unequal" connotes hierarchical as well

as sequential. In an earlier study, Levi-Strauss emphasized

that "the moiety system can express, not only mechanism of

reciprocity but also relations of subordination" (1944:267).
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Correspondingly, he later pointed out that "in another

realm, one moiety is responsible for the creation of the

cosmos and the other for its preservation" (1967:150). As

a matter of fact, the creation and the preservation of the

cosmos cannot both arise simultaneously.

Then, we have to turn to the dynamic aspect of the

yin and~. The above two aspects seem partly to corres

pond to what Sturtevant (1964:124) means by the "cognitive

structure involved in selection classes," and the "rules

of combination, the temporal or spatial ordering of co

occurring categories from different selection classes." In

order to understand "how natives think" \':e need to know not

only about the static aspect of cognitive structure but

also its dynamic aspect. Somehow, the rule of combination

is likely to imply the dynamic aspect, but so far as it

concerns mostly the temporal or spatial ordering, it cannot

explain the "dialectical interaction." In fact, this is a

very crucial point for the camp of the "anti-metaphysic."

There is no way to verify a "dialectical" proposition, one

must accept it as an axiom of cosmic principle. On this

point, we have not enough space to discuss it. However,

the dialectical interaction of the yin and~ is the most

fundamental quality of the conception. Furthermore, this

dialectical principle of their cosmology has been working

as a basic frame of reference in their social behavior

because they believed that "the orders of society were but
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a special case" of the cosmic orders of the world (Weber

1951:153).

In the Chinese ideology, it is process which is

stressed. Creel remarks that perfection in the Chinese

cosmology is "a dynamic, not a static ideal. Harmony, as

the summum bonum, must be a high way to follow, not a

temple in which to stop. The highest ideal, then, is the

tao, "the way," "the road," or "the path" (1929:122). The

main idea of the ! Ching (The book of Change) is that one

yin and one~ constitute the Way (tao). The~ gains

the yin and thus becomes complete; the yin gains the~

and thus assumes its proper sequence (Fung 1953:44). Tung

stated that the course of Heaven has its sequence and

seasons, its regulations and controls. It undergoes

changes, yet retains a consistency; it passed through

opposite phases (of winter and summer, spring and autumn) ,

which nevertheless assist one another. It is minute, yet

extends to what is remote; it is distant, yet reaches

unto the finest essence; it is single, yet collects into

itself (all things). Spread out widely, it nevertheless

has solid actuality; an empty void, it nevertheless is

filled. The sage, when he acts, observes Heaven" (Fung

1953:52). Levi-Strauss also did not forget to mention

that "frequently, too, the opposition between moieties

expresses a more subtle dialectic" (1967:150). Anyway,

his analysis of the moiety system disclosed the structure
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which also seems likely to underlie the Oriental world

view, not assert that his working hypothesis of "the rare

so-called dual organization" (1967:159) is universal. Such

a conclusion is far beyond this paper.

From the above discussion, we can easily notice the

importance of the relation between the yin and yang rather

than the substance of the yin and yang themselves. The

fact that Chinese "concentrate more on categories of relation

ship than on categories of substance" is worthy of serious

consideration (Hughes 1967:86). In the analysis of the

relationship, we can see two aspects: static and dynamic.

The static can be summarized as a spatially hierarchical

and a temporally sequential relationship. A spatial

relationship connotes a temporal relationship and vice

versa. The dynamic relationship can be equated with the

"Tao," the way in which the binary poles dialectically

exchange and reciprocate in supplementing and alternating

with each other.

The idea of "the oneness of the yin and yang in the

infinite harmony" is the most fundamental principle in the

cognitive structure of Asians. The binary sets of Heaven

and earth, form and matter, Being and non-Being, Knowledge

and Conduct, and so on, mentioned above, are "the oneness

in the infinite harmony." The Tao-te ching says "Heaven and

earth and all things come from being, and being comes from

non-being" (Chan 1967:134). In the Doctrine of the Mean
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"the end and the beginning of things • • • leads to

activity • • • change • • • and transformation" (Chan

1967:135). The opposites of Being and non-Being and the

end and the beginning, are one in the process of self

transformation. This idea of oneness is expressed not only

as a balancing in dynamic transformation, but also as a

complementarity in a static relationship. It implies that

without being, there could not exist non-being and vice

versa. In the same way, with respect to knowledge and

conduct, Wang yang-ming insists that unless coupled with

conduct, the full value of knowledge cannot be realized,

and unless coupled with knowledge, no conduct can be

really intelligent or correct.

The logic underlying the idea of lithe oneness in

infinite harmony," was once clarified as "double-harness

dialectic" (Hughes 1967:92), "Chain syllogism" or "sorite"

(Bodde 1938:228; Granet 1934:337), "coordinative thinking"

or "associative thinking" (Needham 1956:280), and "Sinism"

(Creel 1929). In analyzing early Chinese poems, Hughes

finds that the Chinese thought is packed into "pairs of

sentences related to each other, sentences of equal length

so that contrasted meaning may stand out clearly" (Hughes

1967:82), and one pair releasing the mind for the next

pair. And he concluded that "from the impact of one meaning

on its fellow meaning, the (Chinese) mind is impelled along

a straight course of comparable meanings until the author
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arrives at what he regards as a conclusion, or a com

plementary pair of conclusions" (ibid. 1967:91). For the

explanation of this sort of "double-harness" writing and

thinking, he looks to the Chinese cosmological principle

"the two theoretical forces" (yin and yang) in which "a

constructive force and a destructive force working in

conjunction, the one the logical antithesis of the other,

but the two working as one indivisible existential process"

(ibid. 1967: 97) •

In a similar manner, Bodde pointed to "the chain

syllogism or sorites" as a form of argument in Chinese

writing. In the analysis of the climax of ~ ~'s memorial,

he took this example. "When (if) one's subjects are without

disparity, (then) the empire will be at peace. When (if)

the empire is at peace, (then) its ruler will be awe

inspiring and venerated, (then) supervision and holding

responsibility are definite. When (if) supervision and

holding responsibilities are definite, (then) what is

sought for will be obtained. When (if) what is sought for

is obtained: (then) the nation will be prosperous. When

(if) the nation is prosperous, (then) its ruler's joy will

be abundant" (Bodde 1938:228-229). The Chinese original

consists of a series of six sentences, each composed of two

clauses of three words each, connected with each other by

the word tse (then). The structural forms of argument

(chain-syllogism or sorite), he concludes, are not only to
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be found in Li Ssu's writings, but are to be a considerable

extent typical of Chinese thinking as a whole (ibid. 1938:

232).

The similar form is found in the Great Learning.

Things have their root and their branches. Affairs
have their end and their beginning. To know what
is first and what is last will lead near to what
is taught in the Great Learning. The ancients who
wished to illustrate illustrious virtue throughout
the kingdom, first ordered well their own states.
Wishing to order well their states, they first
regulated their families. Wishing to regulate their
families, they first cultivated their persons.
Wishing to cultivate their persons, they first
rectified their hearts. Wishing to rectify their
hearts, they first sought to be sincere in their
thoughts. Wishing to be sincere in their thoughts,
they first extended to the utmost their knowledge.
Such extension of knowledge lay in the investigation
of things. Things being investigated, knowledge
became complete. Their knowledge being complete,
their thoughts were sincere. Their thoughts being
sincere, their hearts were then rectified. Their
hearts being rectified, their persons were cul
tivated. Their persons being cultivated, their
families were regulated. Their families being
regulated, their states were rightly governed. Their
states being rightly governed, the whole kingdom was
made tranquil and happy. (Legge 1966:310-313)

Bodde did not forget to add from the western point of

view that the Chinese sorite is not a form of logical

argument at all, since it contains fallacies which are

embedded in the Chinese language.

Both Hughes and Bodde laboriously penetrated some

structural principles of Chinese thinking: the former

discussed it from the point of view of western epistemo

logical structure and the latter discussed it from that of
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western logical structure. In any case, the two concepts

of IIdouble-harness dialectics" and II chain-syllogism" are

very helpful for a westerner to understand "the oneness of

the two in infinite harmony" in Chinese thinking. In

fact, there are innumerable expressions of "a mystic aware-

ness of the oneness ll (Bodde 1953:56) between man and the non-

human universe even in neo-Confucianism. Bodde quotes

several examples as follows:

IIHeaven and man are to each other as the inner
and outer sides (of a garment)" says Shao yung.

liThe man of love (jen) takes Heaven, earth, and
all things are as one with himself" says Ch'eng
hao.

"The mind of a single person is the mind of
Heaven and earth" says Ch'eng yi.

lilt is not the case tha man, as the being
possessed of the highest intellect, stands
alone in the universe. His mind is also the mind
of birds and beasts, of grass and trees ll says Chu
hsi.

"The universe is my mind and my mind is the universe"
so that "if I can develop completely my mind, I
thereby become identified with Heaven ll says Lu
Chiu-yuan.

liThe great man is an all-pervading unity with
Heaven, earth, and all things ll says Wang Shaou-jen.

"The bringing of all things into equable con
formity, tranquilizing earth, giving completion
to Heaven, and bringing great harmony to the
entire universe: there are my nature's final
results" says Yen Yuan.

"Heaven is a single spiritual substance, and man
too is a single spiritual substance. Though
different in size, they both share the vast
energy derived from the Great Origin II says Kang
Yu-wei.
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"The ether functions in its most spiritual and
subtle aspects when it constitutes the brain
in the human body • • • It is the electricity in
the atmosphere ••• that unites Heaven, earth,
the myriad creatures, the self, and the other man,
into a single organism" says T'an Ssutung.

According to the "epistemology" and the "logic" of

the Chinese native, the oneness between man and the non-

human universe, is never "mystic" as it seems to the

westerner. Whether the man and the nonhuman universe be

"man and Heaven," "Heaven and earth," and "mind of man and

mind of bird, beast, grass and trees," the native easily

perceives them metaphorically as the yin and yang, that

the two are the one. This "logic" is a logical fallacy in

Western logic, but is a structural principle in the native

cognitive system. As I mentioned above, the yin and the

yang supplement each other and alternate with each other,

with the "oneness" as a result. This logic is the basic

structure in the Chinese cognitive system. Once they

classify any binary set, they do not simply set it up as

"a contrast set," but go further to ascertain any relation-

ship between the members of the set which ultimately

reciprocate dialectically. Such a possible relationship

may not exist in nature "our there," but it also can be

created easily in "their perception" (Hallowell 1951,

1955) by their cognitive structure. Furthermore, their

classificatory distinction between the matter in nature

(ch'i) and the form in idea (Ii) works according to the
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same cognitive structure. In the same way as yin and yang

function, the matter in nature (Ch'i) and the form in idea

(Ii) supplement each other and alternate with each other

in their dialectical relationship. In other words, while

you, they say, do not know chi (Ii) how can you know Ii

(chi)? They did not try to investigate any correspondents

of chi in nature, as "scientific positivists" in the West

did. Rather, they endlessly created and constructed the

categories of nature coherent with their cognitive

structure in which they perceived "the oneness of them in

infinite harmony. II

Their perception of society and nature and their inter

action with them are ordered by their cognitive structure

as given in their ideology with little attention to those

empirical IIfacts" which were not directly relevant to

applying the established rules to reality. There were

no "empirical facts" lI out therell~ the facts were created

by participation of men in society and nature. Thus society,

nature, IDld ideology were experienced as a unified whole,

a lIoneness" in which the individual participated completely.

The oneness is an ending as well as beginning. The

beginningness of the oneness means that the one transforms

itself into two by itself. And also at the end, the two

transforms itself into the one by "the oneness in harmony."

liThe predilections for transformation, inversion and the
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mediation of opposites" (Milner 1969:9) is not only a

theoretical device of Levi-Strauss, but also a device of

Chinese cognitive structure in general (Levi-Strauss 1963:

88). When they equate Heaven and man, Heaven and man are

the unity in the beginning as well as in the end. Will of

Heaven and mind of man are seen to be the start as well

as the finish. They are both transformers and mediators.

Either as yin or as yang, depending on situation in time

and space, man properly postulates himself in the right

position, and carries out his role in the dialectical

relation with other. The result is "the oneness in harmony."

Man in kingdom is the yin to king as the yang, while the

man is the yang as head to his family member. Likewise,

man in his family is the yin as son of his father, as well

as the yang as father of his children. Even this chain of

dual roles, Chinese think of in terms of the "chain

syllogism." If he were a good son, then he would be a good

father. If he were a good head of the family, then he would

be a good ruler. The utmost development of the yin (son)

is going to be the utmost development of the yang (father

and ruler).

Cheng-ming (the rectification of names) is one of the

most important methods of Chinese knowledge. It simply

signifies "a correct use of name. Chan (1952:169) ex

plicates it in detail:
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Cheng-ming (£h ). Only when terms are
correctly used and understood can reality
be described. Thus Shi-fei (right and wrong,
truth and error) and ming-shih (name and
actuality) are closely related to language.
Certain techniques have been developed along
this line (Cheng-ming), namely (a) the use
of numbers, that is, the grouping of con
cepts into sets, such a~ the three universal
virtues [Sang-wang f; ~~~r ): three net-rope
--the duties of a ruler, father, and husband; the
bands of human society] and the five human re
lations (Wu-lun) [the five human relationships
between ruler and minister, father and son,
husband and wife, brothers, and friends], (b)
the use of couplets corresponding to yin-yang
and thesis and antithesis (Fan-cheng, J[~ )
and (c) the use of four-word terms.

Here, we see very vividly that the same structural

principle underlies the Cheng-ming in which name and

actuality are "the oneness in infinite harmony." In other

words, unless coupled with the proper name, the full value

of actuality (action) cannot be realized, and, unless

coupled with correct actuality (action), no name can be

really intelligent or correct. Therefore, the name

supplements and alternates with actuality and vice versa.

The process of supplementation and alternation is not

something proceeding "out there," but simply the realiza

tion, or "enlightenment of such dialectic process" in their

cognitive system. Furthermore, by carrying over the

II enlightenment II of such a structural principle in their

ideology to nature and society, they came to see the

structure as if it were "out there." But never did they

insist that the structure was "out there ll without connecting

it with ideology, nor did they insist upon the structure
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in ideology without "perceiving" it in actual nature and

society according to their cognitive system.

Now, we can see "homologies (of structures) between

them (ideology, nature and society) and define the formal

characteristics of each (domain) considered independently

and of the transformations which make the transition

possible from one to another' (Levi-Strauss 1967:82). The

formal characteristics of the structure in the Chinese

cognitive system can be summarized as follows:

B
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Binary set

Static relationship between the sets in

~ace (hierarchical) and !ime (sequential)

Dynamic relationship between the sets in

Dialectical process of reciprocity

(exchange)

The Structure in Social Action Among East Asians

As Burling recently pointed out, a formal analysis is

certainly useful "in checking the completeness and adequacy

of one's data, in exactly the same way that writing up a

grammatical statement may make one aware of previously

unimagined possibilities, whether or not these are
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attributed to the speaker" (1969:426). The formal

properties of the homologous structure in Chinese culture,

as mentioned above, may be useful in understanding their

cognitive system as well as their behavior. In the follow

ing, I will apply the formula in interpreting three key

concepts in social action among East Asians influenced

by Chinese culture--Pao (Chinese), Arnae (Japanese), and

Nunchi (Korean). The reason for discussing the concepts

as they apply to social action lies in the fact that social

action cannot be carried out only with the "categorical

grid," that social action occurs in static and dynamic

relationships between human beings, and that social action

is planned and processed with strategy by "a participant in

the drama of living" (Miller and others 1960:2), and trans

formed and transacted by individual members of society

(piaget 1965, Barth 1966).

A dyad is a minimum unit in which two persons are

encountered. What is the cultural definition of dyad among

the East Asians? In discussing a principle of reciprocity

in Tzintzuntzan, Foster suggests "the dyadic contract"

(1961, 1963, 1967), which "underlies all formalities, cross

cutting them at every point, serving as the glue that holds

society together and the grease that smoothes its running"

(1967:214). In addition, he distinguishes two basic types

of dyadic contract ties: "colleague" contract and "patron

client" contract. The former ties people of equal
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socio-economic position, who exchange the same kinds of

goods and services. These dyads are horizontal and

symmetrical relationships. The latter ties people of

different socio-economic position, who exchange different

kinds of goods and services. Patron-client dyads are

vertical and asymmetrical (Foster 1967:217) •

Hsu also suggests that the Chinese kinship system is

father-son dyad dominated and its United states counter

part is husband-wife dyad dominated (1969:87). He states

that the attribute of father-son dyad is hierarchical, and

that of husband-wife dyad is equal. "The husband-wi fe

dominated kinship system is characterized by the following

interrelated attributes: discontinuity, exclusiveness,

sexuality, and volition; that of the father-son dominated

kinship system is dominated by the following interrelated

attributes: continuity, inclusiveness, asexuality, and

authority." And he concludes that "the dominant attributes

of the dominant dyad in a given kinship system tend to

determine the attributes and action patterns which the

individual in such a system develops toward other dyads

in this system as well as toward his relationships outside

of the system" (ibid.:86).

The vertical "one-to-one" relationship of dyads in

East Asia is ~lso analyzed by Nakane (1970) in Japanese

society. The vertical structural principle of various

Japanese group organizations, is "the core of which is to
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be found in the basic social relationship between two

individuals" (1970:141). Regardless of their status or

profession, most of all Japanese, she believes, are

involved in the vertical (oyabun-kobun) relationships

which provide "the basis of the structural principle of

Japanese society" (1970:42). As a result, one of the

prominent characteristics of Japanese company is a "family

like" system, in which "a cohesive sense of group unity is

essential as the foundation of the individual's total

emotional participation in the group; it helps to build a

closed world and results in strong group independence or

isolation" (1970:19-20). Ward also noticed "the China-wide

existence of essentially similar family structures and

similar ('family-like') methods of organizing dyadic relation

ships outside the family" (1965:136). She said: "Since in

setting the highest value upon family relationships they

(Chinese) stress also the rightness of 'familializing' all

extra-family relationships, almost everything they con-

tained about dyadic relationships of all kinds are relevant

--and was given practical expression in the markedly similar

cast of actual dyadic relationships throughout China"

(ibid.). The vertical dyadic principle among Koreans is

almost identical with those of the Chinese and the Japanese.

Following Hsu's model, the cultural definition of the dyad

among East Asians is preeminently vertical, whereas that in

the West is far more commonly horizontal.
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The famous dyadic relationship among East Asians,

such as the prince and his subject, father and son, Oyabun

and Kobun, and senior and junior, can be explained in terms

of the yin and the yang relation which has the formal

S (T»)
characteristic of The dyadic relations

B ) D.

T (S).

correspond to the Binary set, and are not equal relations

but hierarchical (in ~ace) as well as sequential (in

Time). And finally the binary sets try to be "one in

infinite harmony" by exchanging asymmetric qualities

(£ialectical reciprocity). Hsiao (filial piety), tao (the

way), chung (loyalty), jen (humanity or love), ch'eng

(sincerity), chung (the mean) and ancestor worship are

expressions of the dialectical reciprocity (£) in the

formula. Nevertheless, the £ implies B~(T») in the

structure (see Table 3 "Distinctive Feature Analysis of

Some Key Concepts of Social Action Among East Asians").

In analyzing the Confucian personality Wright has

extracted the following list of attitudes and behavior

patterns from the Analects of Confucius, "which is both the

basic text of the tradition and cornerstone of confucian

education" (1962:8):

1. Submissiveness to authority--parents and
superiors.

2. Submissiveness to the mores and the norms (Ii).



Table 3

Distinctive Feature Analysis of Some Key Concepts of Social Action Among East Asians*

The concepts
as verbs

PAD (To repay)

The formal
structure

{S (T)]
BtT (S) D

Binary
impli
cation
(dyad
or one
to-one)

+

J.l
Ql

~

+

J.l
Ql

~
H

+ +

Dialectical Reciprocity (D)
1) Exch e Judgement &

Receiving Giving Strategy of
from to S, T, & D

upper lower upper lower
(Pre- (Suc- (Pre- (Suc-
ceder) ceder) ceder) ceder)

HSIAO (Filial piety)

JEN (love or humanity)

CHUNG (Loyalty)

AMAERU (To depend on
another's love)

NINJa (Human feeling)

ON (To receive benevolence)

NUNCHI (Savoir faire)

Ancestor worship

FENG-SHUI (Geomancy)

+

+

+

+

+

+

+

+

+

+

+

+

+

+

+

+

+

+

+

+

+

+

+

+

+

+

+

+

+

+

+

+

*The column "Binary Implication" is included to demonstrate the fS
positive since the present analysis is of binary relationships. B
There are types of anti-social or asocial behavior not dealt T
with here which would be classed as negative in binary implications,
paper to deal with them.
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3. Reverence for the past and respect
for history.

4. Love of traditional learning.

5. Esteem for the force of example.

6. Primacy of broad moral cultivation
over specialized competence.

7. Preference for nonviolent moral reform
in state and society.

8. Prudence, caution, preference for a
middle course.

9. Noncompetitiveness.

10. Courage and sense of responsibility
for a great tradition.

11. Self-respect (with some permissible
self-pity) in adversity.

12. Exclusiveness and fastidiousness on
moral and cultural grounds.

13. Punctiliousness in treatment of others.

Caudill (1970:40-43) summarized "themes over the years

in research on psychological issues in Japan," which he

believes "represent real and interesting psychological

characteristics in Japanese life."

1. A sense of the group or community as
being of central importance.

2. A strong sense of obligation and
gratitude such as ~ and giri.

3. A sense of sympathy and compassion
(ninjo) for others.

4. A strong sense of "we" versus "they."
The emphasis on "our group" versus the
stranger or the outsider is strong within
the Japanese society and also on an inter
national level of "we Japanese" versus the
people of any other country.
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5. An underlying emotionality and excitability
which is controlled by a somewhat compulsive
attention to details, plans, and rules.

6. A willingness to work hard and to persevere
toward long-range goals.

7. Devotion to parents, and an especially strong
and long-enduring tie to the mother persisting
in almost its childhood form.

8. An emphasis on self-effacement and a tendency
to avoid taking responsibility for the actions
of oneself or others.

9. A tendency toward understatement and an
emphasis on nonverbal communication.

10. A great pleasure in the simple things of
life, such as being in beautiful surroundings,
playing with children, bathing, drinking, eating,
and sex.

The two lists of personality characteristics of East

Asians reflect the pictures drawn in the typical national

character studies. The Confucian and Japanese psychologies

are analyzed mechanically item by item as chemical elements

of material are analyzed. As I rnentioned at the beginning

of my paper, the contradictions in Japanese personality

now appear in many studies. I hope my formula of the cul-

tural grammar provides a basis for a new interpretation of

East Asians in general. In the following I will analyze

the three important concepts of East Asian behavior--Pao

(Chinese), ~ (Japanese) and Nunchi (Korean)--in terms

of my formula.
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Pao

According to Creel, "rigid definition of reciprocal

rights and duties • • • is the hallmark of Chinese social

organization" (1929:121). Yang sees the concept of pao

as a verb means "to report," "to respond," "to repay," "to

retaliate," and "to retribute." "The center of this area

of meanings is "response" or "return," which has served as

one basis for social relations in China. The Chinese

believe that reciprocity of actions (favor and hatred,

reward and punishment) between man and man, and indeed

between men and supernatural beings, should be as certain

as a cause-and-effect relationship, and, therefore, when a

Chinese acts, he normally anticipates a response or return"

(Yang 1957: 291) •

"The principle of reciprocal response, or pao, has

been applied to social relations of all kinds, beginning

with that between ruler and his subjects, the first of the

Wu-Lun, or Five Relationships. Even in ancient times, pao-en,

or the return of grace, was already recognized as a basis

for good government" (Yang 1957:296). "Manifestly the so

called Wu-lun, the five human relationships, are but concrete

types of reciprocal relationships derived from the more

general categories of "noble and humble," "superior and

inferior," "elder and younger," "rear and remote" (Chlu

1965:236). Thus we see that pao implies a dyadic relation

(B), and a vertical relation (S)--superior and inferior--and



88

a sequential relation (T)--elder and younger. ~,"to

return" or "to repay," is an expression of the Dialectical

reciprocity (D) in such a relation (BST). In fact, Hsu

suggests that the locus of (pao) is the social situation

in which the individual finds himself (Hsu 1971:455). When

the individual finds himself in the later position in T, and

receives from one in the former position in T, then he has

to pao, or to give, what was received ("en" in Chinese,

"on" in Japanese) as "D." ~ ideally applied both to

upper and low positions in 5, although it usually belongs

to the low position in 5.

"The response or return in social relation," Yang

explains, "need not always be immediate. For instance, the

exchange of gifts during the New Year and other annual

festivals is almost immediate. Presents given on other

occasions such as birthdays, weddings, and funerals, how

ever, can be returned only when similar occasions are

available" (1957:292). As a result, "the payoff for

achieving behavior is characteristically delayed •

moreover, as DeVos (1965) points out, the delay of gratifi

cation (the pao) is continually rewarded by social approval"

(Kiefer 1970:126). Furthermore, it is true that when pao

is applied to personal relations, especially among officials,

it supported "what Westerns call 'nepotism' or 'favoritism'"

(Fairbank 1957:11).
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Amae

The opposite side of pao is~. On is as Benedict

defines it, "obligations passively incurred. One 'receives

an~'; one 'wears an ~', i.e., ~ are obligations from

the point of view of the passive recipient" (1946:116).

~' "to repay or give," is complementary to ~' "to receive,"

so that both words constitute one word, pao-on (pao-en in

Chinese, ho-on in Japanese, po-~n in Korean), which means

"to repay the received." If I interpret pao-on in terms of

my formula, it seems that pao is the Yin, and ~ is the

Yang, and pao-on is Tao, ending in "oneness in infinite

harmony" (D).

Doi sees that "the stress upon the duty of repaying

one's on to the emperor and to one's parents served the

purpose of regulating the all too powerful desire of ~,"

(1962:137) which is the most important concept "for under

standing of Japanese patterns of emotion" (1967:327). The

fact that "amae was concealed behind the duty of repaying

one's on" was certainly "not visible to the outside observer,

even to one as acute as Ruth Benedict" (Doi 1962:137).

Doi translated it as "to depend and presume on another's

love," "to seek and ask in another's indulgence." He

explains it as a Japanese expression of the western concept

of "infantile desire 'passive object love'" (1962:135)

following Balint's concept (1952).
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Such a tendency to explain Japanese psychology in

terms of Western psychology is very popular among Japanese

scholars. It can be seen as a result of a desire partly

to emulate the western model and partly to reject it in

their explanation of Japanese (see Bennett 1968,1970).

Sakurai (1961, quoted in Lebra 1969:131) characterized on

"as a contractual relationship between a master and his

subordinate bound by the double contingency of expectation

• • • In stressing the active participation of both parties

in their mutual obligation, he criticized Benedict for

cor~e1ating ho-on (repaying an on) with ju-on (receiving an

on), and replaced the latter with shi-on (bestowing an ~)."

He contends that "an ~ is given always by a superior to an

inferior and thus constitutes a samurai ethic which stresses

the hierarchical order • • • giri refers to obligation

relationship between equals, obtaining among the chonin (the

commoner class of townsmen occupationally identified as

traders and artisans). Thus, giri is contrasted as a

chonin ethic to on as a samurai ethic." Kawashima (1957

quoted in Lebra 1969:131) "distinguished 2!l-reciprocity as

a feudal norm from piety as a patriarchica1 norm. The

former is characterized by an obligation of loyalty con

tingent upon the ~ bestowed, while the latter represents

the non-contingent, uni1atera.1 obligation of obedience."

Bellah (1957), another outside observer, simply analyzed
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the importance of ~ in connection with political authority

and religious thinking. In this connection, I am arguing

that such concepts as the above are rather surface struc

tures generated by the deep structure (Chomsky 1957) which

can be formalized as my formula.

Let us examine on and amaeru in terms of my formula.

The binary implication (B) of on and amaeru can be clearly

seen by remembering the importance of the "one-to-one

relation" (Nakane 1970:21, 22), and "immediate personal

relation" (Do~_1962:136) following Nakamura's idea (1964)

in Japanese society. As Sakurai pointed out above, ~ is

given always by a superior to an inferior. An amaeru

also implies the behavior of an inferior to a superior.

Doi asserts that "the word is only rarely used for the

behavior of a social superior to a social inferior. The

social superior may, however, have an amaeru type of

emotional dependency on an inferior; in fact he often does.

But as a rule he has to guard against revealing it either

to himself or to others" (1967:328). In a sense, there is

no horizontal dyadic relationship in their cognitive

.structure, so that even nowadays "between parallel organ

izations in the same field, cooperation and communication

are severely restricted and competition is fierce • • •

even within a single organization it is very difficult to

achieve satisfactory horizontal ties among equals"

(Caudill 1970:45).



92

Finally amaeru is the role playing of the inferior to

the superior in order to have "oneness in infinite harmony"

(D) by "depending and presuming upon another's benevolence."

While pao is to give, on and amaeru are to receive. As

Kitano pointed out, "Enryo (a kind of amaeru) helps to

explain much of Japanese-American behavior • • • For

example, take observations of Japanese in situations as

diverse as their hesitancy to speak out at meetings; their

refusal of any invitation, especially the first time;

their refusal of a second helping; their acceptance of a

less desired object when given free choice; their lack of

verbal participation, especially in an integrated group;

their refusal to ask questions; and their ~~sitancy in

asking for a raise in salary--these may all be based on

enryo" (1969:104). The giri and the ninjo can also be

understood as an expression of the D in the formula, rather

than a description of "types of interpersonal bonds" (Doi

1967:327). Thus, Doi's interpretation of Ninjo is correct:

"Ninjo means specifically knowing how to amaeru properly

and how to respond to the call of amaeru in others" (Doi

1967: 33) •

Nunchi

Nunchi in Korean is another expression of the D in my

formula of East Asian culture. Nunchi (nwun-chi Martin

et al. 1967) as a noun is defined as "tact, savoir faire,
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sense, social sense, perceptiveness, an eye for social

situations," and nunchi-poda as a verb is defined as "tries

to read one's mind, probed one's motives, studies one's

face; grasps a situation, sees how the wind blows" (Martin

et al. 1967:364). As we already noticed, situation

centeredness is a common characteristic of East Asian

behavior. "Many authors have noted the tendency of

Japanese to evaluate acts more in terms of their appropriate

ness to the situation than on abstract moral principles"

(Kiefer 1970:127).

The situational character of Japanese morality is

often interpreted singly as "particularism" by outside

observers such as Bellah (1957). By "grasping the situation,"

one can properly locate himself in the upper or low position

in the S and in the former or later position in the T.

That is, he has to know his position as superior or as

inferior, and his position as initiator or as follower.

Sofue has recently stated, "although the surface of the

Japanese personality has been considerably changed in

accordance with the drastic post-war reforms ••• extreme

awareness (italics added) of the superior-inferior relation

ship is still the most important feature of the Japanese

personality" (1969:528). And by "trying to read another's

mind, he can properly act to meet what another expects of

him in order to get "oneness in infinite harmony" (D). The

cognitive imperative of the "oneness" enforces the Asian to

"situational adaptability" (Fischer and Yoshida 1970:210).
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In commenting on Lao-tzu's "Foreseeing is (but) a

flower of the Tao" (D), Wang-pi says: "Foreseeing means

to know earlier than other people (where their action will

lead). This is an inferior virtue (to be able to outwit

somebody). To exert one's cunning, thinking that this is

foreseeing ••• though one may achieve one's aim, often

leads only to deception and insidiousness" (T'ang 1947:

155). In my interpretation, the foreseeing is an archaic

form of nunchi which is a "flower of the Tao" on the one

hand and "deceiving savoir faire" on the other hand. The

cultivated man, "the prince," or "the noble man" is "a man

who is both inwardly and in relation to society harmonically

attuned and poised in all social situations, be they high

or low; he behaves accordingly • • • (with) controlled ease,

correct composure, grace and dignity" (Weber 1951:156) in

order to have "the oneness in infinite harmony" (D).

Nunchi is frequently also used to connote "deceiving

tact" by inferior to superior. Anyhow, nunchi is closely

related with "the conformity." Sometimes, "if individual

members disagree fundamentally with the group decisions,

they are likely privately to disregard those decisions in

spite of unanimous verbal acquiescence at the meeting"

(Fraeger 1970:245)y though they pretend publicly to conform

with others and to obey the decision in order to have "the

oneness in infinite harmony" (D). Thus, a group leader

must be a master of "anticipatory conformity" (Fraeger
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1970:245) with nunchi. The amaeru also implies partly

strategic aspects of nunchi. "A mother might indicate that

all her children have to amae so that she would pamper and

baby her children. In another situation she might indicate

that her children are asking and behaving with too much

~ and refuse their reque~ts or ignore their behavior

• • • From the child I s side, it was a technique '(i talics

added) of interaction asking for love, for attention, for

approval and for recognition" (Kitano 1967:105).

As a whole, nunchi, as the 0, is not to "give" (pao)

or to "receive" (amae), but is judgment or strategy to give

or receive. Moreover, the judgment is concerned with how

to grasp properly a dyadic relation and how to locate one

self in the S and T. If one does not want to have "oneness

in infinite harmony" (to "give" or "receive") (0) with

somebody, he tries deliberately to avoid being situated in

a dyadic relation (B) with him. Once he is situated in a

dyadic relation by chance, he knows he cannot avoid being

led to "oneness in infinite harmony" (0) even if only

superficially.

If one cannot locate himself in Sand T with somebody

--that is, superior or inferior, and initiator or follower-

he tries to avoid being in a "one-to-one" relationship (B)

and to avoid any possible "oneness in infinite harmony"

(0) with the one, because he knows a possible cognitive

dissonance of who is supposed "to give" and of who is
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supposed "to receive" between them will bring an incomplete

"oneness in infinite harmony" for sure and furthermore will

hurt the possible complete "oneness" in the future. One

possible solution for A is to place himself in the superior

position by using a term of downward address to B, a stranger,

although "only terms indicating greater age or other status

higher than that of the speaker are used" (Norbeck and Befu

1958:115). If the term of downward address is accepted by

B, they can interact smoothly. If the stranger also wants

to put himself in a superior position and to have "one-

ness in infinite harmony" with A, the stranger should

devise a "hierarchy of plans of behavior" (Miller et al.

1960), and use each plan in each proper situation. That

is, B may use the same term of downward address, thus

challenging A's interpretation of the situation, or he may

wait for another chance to take the superior position by

accepting A's term in the present situation, or he may ask

a third person to mediate between them, thus deferring a

decision on defining the situation. Therefore, the manage

ment of the strategy of the plans is the nunchi.

Summary

In this chapter, I have tried to delineate the

structural principles of the Chinese world-view underlying

the philosophical and ideological system. My formalization

of the structure is stated as rules of culturally appropriate
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behavior. As a linguistic grammar is significant only

for a linguist, so these formal rules of the culture are

relevant only for an anthropologis,t who seeks a formal

account of a culture. Also, if the rules in a linguistic

grammar may generate infinite numbers of sentences, so may

these formal rules govern the Asians in their perception

of quite divergent phenomena surrounding them. As the

grammar can be seen only through sentences, this formal

structure is my construct, inferred from various cultural

premises, described in their philosophical and ideological

systems.

After the structure was formalized, the writer examined

some key concepts of social actions among the East Asians,

such as ~, ~, and Nunchi in terms of the structure.

The original Asian terms are very little known to the Asian

Americans in Hawaii. In this case, Hsu's postulates are

more prone to empirical testing of the acceptability of the

culture. His postulates (statements) are valid English

translations of some key concepts of social actions among

Asians. In the following chapter, empirical results of

acceptability of the postulates by the Asian-Americans in

Hawaii will be discussed. Inherent in HSu's postulates is

the logical structure of "chain-syllogism," phrased as

"oneness in infinite harmony" in the Chinese cognitive

structure. For example within such a framework, statements
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(postulates) #8 (Political rulers are superior to their

subjects) and #10 (An individual's most important duty and

responsibility are toward his parents, which take

precedence over any other interest, including self

interest) are not contradictory since responsibility to

parents is but the first link in the chain of responsibility

leading ultimately to the rulers. Meeting parental

obligations is the essential foundation for meeting the

obligations to the rulers. There are not really two sets

of obligations which could come into conflict but rather

the obligation to parents is an integral part of all

responsibility to superiors. This is what is meant by

"the oneness in infinite harmony." statement #13 (An

individual's conduct toward his parents is an invariable

guide to his worth in general and for predicting his

behavior toward others), for example, must also be under

stood in this framework since conduct to parents is not

simply an indication of one's character but the foundation

on which other behavior is built. Analytically the state

ments #1-#9 are more concerned with static relationship, and

statements #10-#25 are more concerned with dynamic relation

ships in my formal structure. These two types of relation

ship will be examined in family and social life.



CHAPTER IV

THE CULTURE IN HAWAII

General Acceptability of the Culture

I have been frequently told that Hawaii is both "East

and West as well as neither East nor West." Nearness to

both continents, and proportion of residents in Hawaii

may confirm the former. The flood of tourists from both

mainland United States and the Orient (most from Japan)

each can easily find their respective worlds. Each group

is guided and served by their people in their languages.

If they wished to find other worlds, they can easily do so.

In these Hawaiian Islands where many cultures are blended,

any tourist may taste any part of both these cultures as

well as others. still they see that Hawaii is not quite

Japan to an Asian, and definitely not part of the Mainland

to a Mainlander. Many Asian students at the University

of Hawaii confess frequently, if they have visited the

Mainland, that Hawaii is not truly America. They conclude

that Hawaii is neither East nor West.

Such duality in their identification also exists

among East Asian-Americans. In the eye of the Nisei, their

parents (Isei) are more likely to be of the East, and their

own children (Sansei) are more Western, while they see

themselves in between. As discussed in Chapter II, the
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nisei have lived and experienced both worlds from pater

nalistic plantation society to being first-class American

citizens through World War II and statehood. They were

born and raised by the immigrants from the East, and

educated by and had to find their place in the Western world.

Many of them are bilingual (see Table 1), and switch criteria

of appropriateness of behavior from one situation to another

depending on the social group in which they find themselves.

With their parents most nisei speak their native languages,

and if not, they at least understand what the isei says

in the native Asian language. On the other hand, with

sansei, English is the means of communication for the nisei.

Nevertheless, there was a deep schism either between isei

and nisei, or between nisei and sansei. If a nisei is

affiliated with a more isei-related world, he may find a

big gap between himself and sansei, and if more associated

with a sansei-related world, he may feel a drastic

transition between isei and nisei.

What I asked nisei "what is the major difference in

the way of life between your parental generation and

your children's generation?" their answers were very clear,

ranging from food, dress, language, religion, to way of

thinking. Some excerpts from my field notes will indicate

the sort of points that were made.
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Parental generation (isei) viewed by nisei:

a. Japanese language in communication, moneywise
they don't spend foolishly; respect wisdom.

b. stereotyped, so strict, and obedient

c. Through Japanese language school, they respect
senior, teacher, and emperor. More power to
elderly, respect to older and country; not
many recreations, only gambling, very few
parties, there was not any set pay scale (minimum
wage) and no overtime.

d. Gap in thinking (communication gap with younger
generation), dressing, hair style, food, floor
living all in Japanese. Work hard, save money
to prepare to go back to Japan.

e. Keep everything inside, never speak out, they
cannot do this and that because so and so.

f. Indoctrinated by old ethic such as respect
elderly, filial piety, which is basic in life.

g. They are more concerned with their neighborhood,
what other would say.

h. More family-minded, reluctant to depend on
institution, pay cash, frugality in their
characteristics, save every bottle, never
throwaway, very acquisitive due to scarcity
factor, sense of respect toward other people y

treat people as member of group is their trade
mark.

i. We are afraid to do anything what other would
think if we do it.

j. They run shop open day and night, obey to
authority, no adventure.

k. They tried many things, but have experiences
of failure.

1. No opportunity, still struggling, lived under
depression. Group born before war quite
different. Had discipline in language school;
everything teacher taught is correct, respect
elderly. One of important teachings in the
school is "listen to your father, grandfather!"



m. Tend to teach their own way of life, though it
doesn't apply to children. Children laugh, say
"It's old fashioned." Parents are now confused.

n. Strong obedience to elderly; concerned more
with family, kinship, religion, superstition,
and also balance of nature.
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o. Parent knew no leisure, in fact no time. Parents
enjoy being in company of their offspring, but
children are not so with their parents.

Children's generation (sansei) viewed by nisei:
,

a. English language in communication; they
spend what they have.

b. Nowadays individuals don't mind others, only
take care of themselves. There was more
development but more drug abuse. Better working
conditions.

c. Different way of thinking, think their own way.
More educated, more capable, more help them
selves.

d. Only American way, they don't think of their
heritage, though Caucasian does not think of
us Orientals as their group.

e. Broad-minded, outspoken, they are more "happy
go-lucky." No worry at all, that's why they
are bigger and bigger. Not a care in the
world.

f. More forward in expressing op~n~on of their
likes or dislikes, they don't worry about
other.

g. More sense of individual, not feeling of group.
Difficult to hold family together. Western
culture is evolving toward new kind of ethos.
Technological development leads us to the level
of optimal life, literally we were pushed away
(from tradition) in the sense of individual
liberty, we come to end. (To the point where
we must reconsider the value of this individual
istic orientation.)
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h. Young generation are so outspoken, we are some
times shocked to death, they turn their parent
over in grave, no filial piety anymore, I'm sad,
no respect elderly as I do now. They make
instant money, they forget our past, we have to
teach them respect and be honest to others.

i. Tend to go their own way, say "don't bother me!"
"I'm busy," "mother, you don't understand, you
have to go through, then you may understand!"
"It's my way!" they say "we are pig-headed."

j. Live individually, you cannot tell them "do
this!" They ask "why?" All you can do is
suggest. "OK, we'll think about it."

k. Express more freely, less fear and not afraid
to express their own opinion.

1. More freedom, no filial piety, materialistic
which we made it, argumentative, no gods in
their life, no spiritual life, kids want other
steps from their father.

m. Nowadays, kids are exposed too much, they know
their answers, they hardly listen to teacher,
everybody had their own view, talk back if
they think they are right.

n. This generation is more questioning than our
generation, more freedom to question, much more
free to disagree, more rebellious, economically
secure, wider socialization, but not necessarily
good.

The above distinction between isei and sansei per-

ceived by nisei provides a broad perspective on the differ-

ence between two cultures. However, it may be inferred

that the difference in their perceptions is only reflecting

a difference in age and social conditions in general. When

the present young generation becomes the older generation,

they might partially follow the same way of life as their

parents do now. The affluent socioeconomic conditions of
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these days must have influenced the attitudes of sansei so

that they departed far from isei. Even after considering

these noncomparable backgrounds, we can still find that

the two cultures have prominent differences in many respects.

The parent's generation is more concerned with the elderly,

obedience, the family, neighbors, and ancestors, while the

children's generation is more independent, individualistic,

and has more freedom and they express their opinion more

freely. If the isei is said to be more "family (group)

centered" the sansei is more "individual-centered."

Figure 2 and Table 4 show levels of acceptability of the

Asian culture by the generations among Asian-Americans, as

perceived from the point of view of nisei. The 25 state

ments of Chinese cultural postulates are all judged by the

nisei to be "acceptable" to the isei (parent generation)

but without exception they were thought to be "unacceptable"

("rejected") to sansei (children generation). The nisei

found some of these 25 statements to be "acceptable," and

some to be "unacceptable" for themselves. Between +1

("fully acceptable") and -1 ("totally unacceptable") the

average of the isei's answers is +.710, nisei, -.055,

and sansei, -.593. In answering "yes" or "no" to each

statement as they judged the response of the different

generations, nisei added various supplementary comments.

Whether they affirm it more positively or make negative

criticisms, the kind and range of comments are very
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Table 4

Acceptability of the Asian Culture by the Generations Among Asian-Americans

(Isei) (Nisei) (Sansei)
First Second Third

Statement No. Generation: Generation: Generation:
(Postulates) Parent Student Children Average

1. Age means wisdom and deserves respect. +1.000 + .633 - .200 + .478

2. Women are inferior to men. + .883 - .233 - .916 - .088

3. Only men need be given formal education + .266 - .733 -1.000 - .489

4. The eldest son has to take the place of
the father if the latter dies. + .866 .000 - .650 + .072

5. Younger brothers should obey and
respect older ones. + .983 + .583 - .300 + .404

6. All young men should obey and respect
all older men whether they are kin or not. + .950 + .483 - .266 + .389

7. Those who work with their brain are
superior to those who work with their hands. + .716 - .016 - .300 + .133

8. Political rulers are superior to their
subjects. + .633 - .383 - .766 - .172

9. Gods and ghosts, just as rulers and
their officials, exist in a hierarchy. + .583 - .350 - .666 - .144

10. An individual's most important duty and
responsibility are toward his parents, + .850 + .250 - .583 + .172 .....

0

which take precedence over any other 0\

interest, including self-interest.



Table 4 (continued) Acceptability of the Asian CUlture by the Generations Among Asian-Americans

Statement No.
(Postulates)

11. Filial piety is the individual's way of
repaying parents for giving him life
and raising him.

12. An individual owes everything (including
his very life) and all he achieves to
his parents and ancestors on the father's side.

13. An individual's conduct toward his parents is
an invariable guide to his worth in general
and for predicting his behavior toward others.

14. An individual must marry and have sons.
This is the highest of all filial duties.

15. Marriage is the means by which sons
continue the family line. Marriage should
be arranged by the parents.

16. Fathers must provide for sons, including
their sons' wives, and see that their
daughters marry well.

17. Ancestral spirits are dependent upon their
descendants for offerings and care.

18. Ancestral spirits will continue to look after
the welfare of the descendants

19. The individual's achievements are due to the
merits of departed ancestors

(Isei)
First
Generation:
Parent

+ .883

+ .666

+ .900

+ .766

+ .683

+ .566

+ .633

+ .633

+ .060

(Nisei)
Second
Generation:
Student

+ .400

- .266

+ .550

- .300

- .633

- .466

- .316

- .383

- .583

(Sansei)
Third
Generation:
Children

- .433

- .850

- .083

- .850

- .866

- .800

- .800

- .900

- .883

Average

+ .283

- .150

+ .456

- .128

- .272

- .233

- .161

- .216

- .468

I-'
o
'-01



Table 4 (continued) Acceptability of the Asian Culture by the Generations Among Asian-Americans

Statement No.
(Postulates)

20. The individual should glorify his living
parents and kinsmen, as well as ancestors,
by his achievements. Parents, kinsmen,
and ancestors will all help.

21. The condition of the ancestral graveyard
and ancestral home may be helpful or
harmful to the individual's chances
for achievement.

22. Loyalty to ruler, teacher, employer,
and older superiors is good

23. The ways of the past were golden. The
individual should follow the example of
his illustrious ancestors.

24. Reciprocity is the invariable law which
operates among all gods, men, and things.

25. Those who are meritorious will be
rewarded in return with good. Those who
are undutiful, bad, or evil will be punished
accordingly with bad.

Average

(Isei)
First
Generation:
Parent

+ .700

+ .500

+1.000

+ .550

+ .716

+ .766

+ .710

(Nisei)
Second
Generation:
Student

- .083

- .350

+ .766

- .200

+ .083

+ .150

- .055

(Sansei)
Third
Generation:
Children

- .616

- .716

+ .150

- .583

- .550

- .400

- .593

Average

+ .0001

- .188

+ .638

- .077

+ .083

+ .172

+ .020

....
o
co
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characteristic for each generation. For example, speaking

of isei, the nisei responded with statements such as

"strictly yes," "more so," "I've seen (them do it," "I

assume (so)," "it's true to older generation," and "not

clear to me how my parent would say." For their own

generation, nisei say "to some extent," "half divided,"

III think, a bit," "we are so removed from our tradition,"

and "we are in between, some follow, some do not follow."

For sansei, nisei answer extremely negatively.

Acceptability of the Asian culture to the ethnic

groups among Asian-Americans (Table 5) might be related

to the demographic and historic background of each group.

Korean-Americans are highly rejecting of the traditional

culture (-.146), while Chinese-Americans and Japanese

Americans are generally accepting (+.090 and +.074). with

the smallest population size (less than 1% of total popula

tion of Hawaii) Korean-Americans could not built their own

community. The group was not large enough to maintain

their ethnic boundaries except in certain social activities

around the Christina church which was the center supporting

the Korean independence movements found in China. The

differences in acceptability between Japanese-Americans and

Chinese-Americans are not so prominent. Considering that

they have a population three times larger than that of the

Chinese-American, the Japanese-American should have been in

a better position to maintain their tradition, but the
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Table 5

Acceptability of the Asian Culture
by the Ethnic Groups Among Asian-Americans

cfiinese-Japanese- Korean-
Statements American American American

1 + .550 + .516 + .400
2 - .116 - .016 - .700
3 - .483 - .400 - .583
4 + .066 + .100 + .050
5 + .516 + .433 - .333
6 + .516 + .516 + .166
7 + .150 + 2.83 - .016
8 - .016 - .283 - .216
9 - .066 - .150 - .216

10 + .180 + .416 - .080
11 + .333 + .550 - .033
12 + .060 - .150 - .366
13 + .400 + .450 + .516
14 - .233 - .016 - .133
15 - .350 - .250 - .216
16 - .200 - .116 - .383
17 + .033 - .066 - .450
18 - .033 - .066 - .533
19 - .366 - .350 - .683
20 + .200 + .017 - .216
21 - .066 - .216 - .283
22 + .700 + .666 + .583
23 - .133 - .050 - .050
24 + .133 + .250 - .133
25 + .066 + .183 + .266

Average + .074 + .090 - .146
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result is the opposite. It may be related partially to

the historical experiences of World War II among the latter.

As discussed in Chapter II, World War II was the critical

moment of total rejection of their traditional world view.

Figure 3 and Tables 6 and 7 provide additional data

collected from Asian students at the University of Hawaii,

for comparison with that of Asian-American, though the

data do represent a picture of the culture of a highly

atypical group of East Asians. The Asian students who

attend the University of Hawaii are peculiar members of

their societies, highly exposed to western culture in

their education and experiences. General differences in

acceptability of the traditional cultural role among East

Asians (Japanese, Chinese, and Korean) are almost parallel

to that of the Asian-Americans in Hawaii. The parental

generation accepts (+.512), the children's generation

rejects (-.662), and the student's generation also rejects

(-.394). However, the level of student generation rejection

(-.394) is much higher than that of nisei in Hawaii (-.055).

Furthermore, Asians in Asia are more rejecting of their

cultural roles as a whole (-.179) (see Table 6), while Asian

Americans are rather accepting (+.020) (see Table 4). In

my personal observations and encounters, I found that the

Asian students' behavior was more definitely Asian than

that of the nisei. That means there is more "cognitive

dissonance" among Asian students concerning their traditional
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Figure 3. Levels of Acceptability of Asian Culture
by Generation Among East Asians



Table 6

Acceptability of the Asian Culture
by the Generations Among East Asians

113

Parent Student Child
Statements Generation Generation Generation Total

1 + .956 - .067 - .378 + .170
2 + .689 - .422 - .867 - .200
3 - .022 -1.000 -1.000 - .674
4 + .644 - .289 - .644 - .096
5 + .733 + .178 - .378 + .178
6 + .511 - .511 - .689 - .229
7 + .778 + .111 - .422 + .156
8 + .422 - .644 - .822 - .348
9 + .177 - .622 - .755 - .400

10 + .577 - .533 - .755 - .237
11 + .866 + .422 + .111 + .466
12 + .200 - .688 - .688 - .392
13 + .688 - .155 - .466 + .022
14 + .600 - .422 - .866 - .229
15 + .244 - .866 -1.000 - .541
16 + .422 - .688 - .777 - .348
17 + .444 - .466 - .777 - .266
18 + .288 - .511 - .888 - .318
19 + .244 - .755 - .911 - .474
20 + .622 - .311 - .755 - .148
21 + .288 - .688 - .911 - .437
22 + .866 - .066 - .377 + .140
23 + .133 - .888 - .933 - .563
24 + .688 - .088 - .466 + .044
25 + .755 + .111 - .133 + .244

Average + .512 - .394 - .662 - .179



Table 7

Acceptability of the Asian Culture by the East Asians

Statements Japanese Chinese Korean

1 + .244 + .111 + .155
2 - .155 - .333 - .111
3 - .822 - .644 - .555
4 - .199 - .155 - .066
5 - .155 + .466 + .244
6 - .111 - .288 - .288
7 + .111 + .066 + .288
8 - .355 - .511 - .155
9 - .555 - .155 - .444

10 - .486 + .155 - .377
11 + .333 + .866 + .199
12 - .644 - .022 - .511
13 - .422 + .555 - .066
14 - .533 - .155 - .066
15 - .555 - .688 - .377
16 - .466 - .422 - .288
17 - .177 - .200 - .422
18 - .488 - .266 - .422
19 - .600 - .288 - .533
20 - .399 + .111 - .155
21 - .555 - .333 - .422
22 - .066 + .422 + .200
23 - .622 - .688 - .377
24 - .288 + .444 - .022
25 + .088 + .533 + .111

Average - .315 - .057 - .178

114



115

cultural rules as they apply in their contemporary societies.

As a result, in the perception of the Asian students, the

traditional cultural rules are less "acceptable" to their

generation than they are in the perception of the nisei.

Another interpretation may be a confirmation of the popular

saying that local isei Asians are more "conservative

(traditional)" than their generation in horne countries.

Table 7 shows the level of exposure to western culture.

Highly industrialized Japanese reveal the highest rejection

of the Asian culture (-.315), next are the Koreans (-.178),

and least the Chinese (-.057).

Tables 8, 9, 10, and 11 tell us the acceptability of

Western Culture for the various generations among Asian

Americans provides an additional comparison with East-Asians.

The difference in acceptability of Western Culture between

isei (-.418) and nisei (+.477) is more prominent than that

between nisei and sansei (+.794) (see Table 8). From

Figures 4 and 5 we can see the very interesting fact that

Asian-Americans are more accepting of Asian culture than

East Asians in Asia, but Asian-Americans are also more

accepting of Western Culture than are East Asians. This

implies that rejecting Asian culture is not equal to accepting

Western Culture. Figure 6 and Table 12 are levels of accept

ability of Asian Culture by generation among Caucasions

collected from Caucasian students at the University of Hawaii.



Table 8

Acceptability of the Western Culture by the Generations Among Asian-Americans

Statement No.
(Postulates

(Isei)
First
Generation:
Parent

(Nisei)
Second
Generation:
Student

(Sansei)
Third
Generation:
Children Average

26. Men and women are equal

27. Men and women should receive the same
formal education, occupational con
sideration, etc.

28. All human beings are equal.

30. Opinions and wishes of children are
to be taken more seriously than those
of the elderly

31. An individual's most important concern is
his self-interest: self-expression, self
gratification, and independence.

32. Parents should assist but not interfere
with their children, eSPecially when the
youngsters have married or reached majority.

33. The individual has little responsibility
toward his parents and no responsibility
toward other kinsmen.

- .600

- .400

- .033

- .783

- .416

- .416

- .700

+ .516

+ .866

+ .566

+ .333

+ .383

+ .766

- .516

+ .866

+1.000

+ .833

+ .750

+ .766

+1.000

+ .133

+ .260

+ .488

+ .455

+ .100

+ .244

+ .450

- .361

I-'
I-'
0'1



Table 8 (continued) Acceptability of the Western CUlture by the Generations Among Asian-Americans

(Isei) (Nisei) (Sansei)
First Second Third

Statement No. Generation: Generation: Generation:
(Postulates) Parent Student Children Average

34. Selection of a mate is the concern of the
individual partners only, for marriage
is for individual happiness. Parents - .600 + .550 + .866 + .272
should stay out.

35. An individual must decide on his own
career or occupation and advance on + .183 + .833 + .933 + .649
his CMn.

Average - .418 + .477 + .794 + .284

I-'
I-'
~



Table 9

Acceptability of the Western Culture
by the Ethnic Groups Among Asian-Americans

Japanese- Chinese- Korean-
Statements American American American

26 + .316 + .100 + .366

27 + .633 + .383 + .450

28 + .516 + .233 + .616

30 + .166 - .133 + .283

31 + .550 - .166 + .350

32 + .566 + .316 + .466

33 - .083 - .750 - .250

34 + .266 + .033 + .516

35 + .816 + .396 + .716

118

Average + .416 + .046 + .390



Table 10

Acceptability of the Western Culture
by the Generations Among East Asians
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Parent Student Child
statements Generation Generation Generation Total

26 - .333 + .511 +1.000 + .392

27 - .555 + .400 + .911 + .252

28 - .177 + .711 + .844 + .459

30 - .511 - .066 + .466 + .037

31 - .711 + .244 + .533 + .022

32 - .355 + .733 + .933 + .437

33 - .866 - .555 - .022 - .481

34 - .711 + .155 + .755 + .066

35 - .066 + .933 +1.000 + .622

Average - .476 + .341 + .713 + .200



Table 11

Acceptability of the Western Culture
by the East Asians

Statements Japanese Chinese Korean

26 + .200 + .511 + .244

27 + .288 + .488 - .022

28 + .400 + .577 + .377

30 + .022 - .022 - .066

31 + .177 - .066 - .022

32 + .533 + .622 + .155

33 - .288 - .688 - .466

34 + .088 + .133 - .022

35 + .600 + .711 + .555

120

Average + .224 + .252 + .081
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Table 12

Acceptability of Asian Culture
by Generation Among Caucasians

124

Parent Student Children
Statement No. Generation Generation Generation Average

1 + .4 - .4 - .4 - .133
2 - .6 -1.0 -1.0 - .867
3 - .6 -1.0 -1.0 - .867
4 + .2 - .7 - .7 - .400
5 - .5 - .7 - .9 - .700
6 0.0 - .8 -1. 0 - .600
7 + .7 - .5 - .6 - .133
8 - .1 - .7 - .7 - .500
9 - .6 -1.0 - .8 - .800

10 - .6 - • 8 - .8 - .733
11 0.0 - .4 - .6 - .333
12 -1.0 -1.0 -1. 0 -1.000
13 + .2 - .6 - .6 - .333
14 - .8 -1.0 -1.0 - .933
15 -1.0 -1.0 -1. 0 -1.000
16 - .6 -1.0 -1.0 - .866
17 - .8 - .8 - .8 - .800
18 - .5 - .5 - .5 - .500
19 - .9 - .9 - .9 - .900
20 - .6 - .8 - .8 - .733
21 - .8 -1.0 -1.0 - .933
22 + .6 0.0 - .2 +1.133
23 - .6 - .6 - .8 - .666
24 - • 3 - .1 - .1 - .166
25 + .2 - .2 - .4 - .133

Average - .344 - .700 - .768 - .596
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In the following two sections, I will examine the accept

ability of Asian cultural rules by different generations

in detail.

Perception of the "Person" in Family Life

As we have discussed earlier, family relationships

are the main frame of reference in perceiving human relation

ships in the East Asian cultural tradition. Moreover, the

family relationship is primarily based on the father-son

dyad. All the rest of human relationship within and out

side the family are perceived as having more or less of a

"family resemblance" to the father-son dyad, i.e., husband

wife, elder brother-younger brother, son-daughter, oyabun

kobun, ruler-subject, teacher-disciple, employer-employee,

and so. I have concluded that the underlying structure

of the father-son dyad is the yin-yang relationship (B)

which has static as well as dynamic relationships. The

static relationship is summarized as a spatially hierarchical

(S) and a temporally sequential (T) relationship. A

spatial relationship connotes a temporal relationship SeT)

and vice versa T(S). The dynamic relationship is a

dialectical interaction (D) in the dyad which is expressed

as "the oneness of the yin and yang in the infinite harmony."

The Distinctive Feature Analysis of Social Action (Table 3)

shows how the formal rule is applied in the analysis of

several rules of social action amalgamated into their

"precepts" (Goodenough 1970:100). Each social action in the
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precept (implying a dyadic relationship), is applied to a

situational position of one actor in relationship to another

actor in terms of space (upper or low), and/or time (preceder

or succeeder), and prescribes a kind of interaction between

the actors to achieve the "oneness of the yin and yang."

An important point in the analysis is to clarify the under

lying structure. Most social actions expressed in these

"precepts," are in "complementary distribution." This com

plementary distribution expresses a distinctive structure

which is based on the yin and yang principle.

All the statements of the Chinese postulates used in

my interview are also expressions of this underlying

structure. However, some of the statements are explicitly

concerned only with static relationships (upper or lower,

preceder or succeeder), but connote implicitly the dynamic

relationships, understandable as is made clear by the

structure (cultural grammar). Other statements are only

concerned with the dynamic relationship (giving or receiving,

judgment) but in these cases the static relationship is

explicitly denoted. statements 2, 3, 4, 5, and 6 in Table

13 are concerned with the static relationships between men

and women primarily (2,3), and between elder and young men

(4,5,6), but among them, statements 5, 6 are about static

(young or old) as well as dynamic relationships. However,

in my interview I have put more emphasis on checking

vertical (static relationship) perception between young and



Table 13

Perception of Vertical Relation in Family Life

Isei Nisei Sansei
Groups Accept (+) (First (Second (Third

Postulates AA, EA or Generation: Generation: Generation:
Statement # (Chinese) US* Reject (-) Parent) Student) Children)

2 Women are inferior AA + **93.3% (56) 35.0% (21) 3.3% ( 2)
to men - 5.0% ( 3) 58.3% (35) 95.0% (57)

EA + 84.5% (38) 28.9% (13) 6.7% ( 3)
15.6% ( 7) 71.1% (32) 93.3% (42)

US + 20.0% ( 2) 00.0% ( 0) 0.0% ( 0)
80.0% ( 8) 100.0 ( 0) 100.0 (10)

3 Only men need be given AA + 60.0% (36) 13.3% ( 8) 0.0% ( 0)
formal education - 33.3% (20) 86.7% (52) 100.0% (60)

EA + 48.9% (22) 0.0% ( 0) 0.0% ( 0)
51.1% (23) 100.0% (45) 100.0% (45)

US + 20.0 ( 2) 0.0 ( 0) 0.0 ( 0)
80.0 ( 8) 100.0 (10) 100.0 (10)

4. The eldest son has to AA + 93.3 (56) 46.7 (28) 15.0 ( 9)
take the place of the - 6.7 ( 4) 46.7 (28) 80.0 (48)
father if the latter
dies EA + 82.2 (37) 35.6 (16) 17.8 (8)

17.8 ( 8) 64.4 (29) 82.2 (37)

US + 40.0 ( 4) 10.0 ( 1) 10.0 ( 1) .....
60.0 ( 6) 80.0 ( 8) 80.0 ( 8) t\)

.....



Table 13 (continued) Perception of Vertical Relation in Family Life

Isei Nisei Sansei
Groups Accept (+) (First (Second (Third

State- Postulates AA, EA or Generation: Generation: Generation:
ment # (Chinese) US* Reject (-) Parent) Student) Children)

5 Young brothers should AA + 98.3 (59) 78.3 (47) 33.3 (20)
obey and respect - 0.0 ( 0) 20.0 (12) 63.3 (38)
older ones

EA + 86.7 (39) 57.8 (26) 31.1 (14)
13.3 ( 6) 40.0 (18) 68.9 (31)

US + 20.0 ( 2) 10.0 ( 1) 0.0 ( 0)
70.0 ( 7) 80.0 ( 8) 90.0 ( 9)

6 All young men should AA + 96.7 (58) 70.0 (42 33.3 (20)
obey and respect all - 1. 7 ( 1) 21. 7 (13) 60.0 (36)
older men whether
they are kin or EA + 75.6 (34) 24.4 (11) 15.6 ( 7)
not - 24.4 (11) 75.6 (34) 84.4 (38)

US + 50.0 ( 5) 10.0 ( 1) 0.0 ( 0)
50.0 ( 5) 90.0 ( 9) 100.0 (10)

* AA (Asian-Americans; EA (East-Asians); US (Caucasian Americans)

** Total does not equal 100% since "uncertain" and "in between" are excluded.

....
f\)
en
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old. The percentages of acceptance and rejection among

Asian-Americans were paired with that of East-Asians for

additional comparison. Generational differences are con-

sistent for all the statements; isei mostly accept, nisei

accept some and reject others, and sansei mostly reject.

The supplementary comments on each statement collected from

my interviews are as follows:

Statement #2

Women are inferior to men

a. I like that man is head of family. I like to
feel man is superior. However, it is gradually
getting out of it.

b. Men first, women last, they are against the
"lady first" (among isei) •

c. (among isei) In practice "yes," but they (women)
are smart to keep man say so.

d. My 91-year-old mother still insists that "boy
should never carry dishl" "prepare separate food
in a new dish for boy 1"

Statement #3

Only men need be given formal education

a. I disagree with "women's lib." I might be old
fashioned. I understand my parents are strictly
from Japan.

b. "Boy, even my day, not many girls went to school."

c. (among isei) girls no need education, now genera
tion is changed, but many believe that high school
is good enough for girl.

d. My mother sent me to school, but she said always
it "it will bring disaster, if woman know more
than man."
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Statement #4

The eldest son has to take the place of the father if
the latter dies

a. I feel personally they (sansei) have their own
family and friends. In Japanese tradition,
eldest son usually takes care of it, but now
gradually getting away from it.

b. They (sansei) don't want to be with old folk.

c. Even our generation (nisei) don't depend on
any other.

d. My uncle took over the work of my father and
gave education to my sisters and brothers.

e. Eldest son took image of father (among nisei) ;
it's a matter of practicality.

Statement #5

Young brothers should obey and respect older ones

a. Traditionally, I guess "yes." It was used to be,
if you want harmony at home.

b. It was used to be, but not now. I like everybody
to obey. It's nice to obey though.

c. We (nisei) are educated to the old fashion.

d. "It should be" (among sansei) •

e. They (sansei) have to learn respect regardless
of age.

Statement #6

All young men should obey and respect all older men whether
they are kin or not

a. Japanese people like to be obedient; we are born
and raised here in such environment and atmosphere
we learned it.

b. They (sansei) are more educated, so more "should be."
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c. (among sansei) modern way is "older one should
respect younger one." Age can't be index of
dignity any more.

d. I (nisei) never tell my children to call first
name of any elderly, rather "uncle Charlie,"
"aunty Gloria." Then they (sansei) ask me
"who is our real uncle?" My mother insists to
help my brot~all the time. I said "He has
two feet and two hands. We are in Hawaii, not
in Korea."

e. They (sansei) don't care about authority. It
depends on how they are brought up.

statements 10, 11, 12, 13, 14, 15, 16, 17, 18, 19, 20,

and 21 in Table 14 are concerned with dynamic relationships,

such as filial piety (10, 11, 12, 13), marriage (14, 15, 16),

and ancestor worship (17, 18, 19, 20, 21). In my structural

analysis these statements are viewed as expressions of the

"oneness" between an individual and his forebear (including

his ancestors) through filial piety, marriage, and ancestor

worship. The reason I see the "oneness" as characterized

by Asymmetrical exchange may be explained with reference to

the Distinctive Feature Analysis. In fact, complementarity

exists between Hsiao (filial piety) in lower position (as

son) and Jen (love or humanity) in upper position (as father),

and between Pao (to repay) in giving and ~ (to receive

benevolence) in receiving and "sorite" (Bodde 1938:228; Granet

1934:337) are still prevalent in defining people's social

actions.

"Not too long ago," Professor Ma Meng said, "Chinese

children were still taught the art of writing couplets as soon



Table 14

Perception of Asymmetric Exchange in Family Life

Isei Nisei Sansei
Groups Accept (+) (First (Second (Third

State- Postulates AA, EA or Generation: Generation: Generation:
ment # (Chinese) US* Reject (-) Parent) Student) Children)

10 An individual's most important AA + 91. 7% (55) 56.7% (34) 18.3% (11)
duty and responsibility are - 6.7% ( 4) 31. 7% (19) 76.7% (46)
toward his parents, who take
precedence over any other EA + 77.8 (35) 22.2 (10) 11.1 ( 5)
interest, including self- - 20.0 ( 9) 75.6 (34) 86.7 (39)
interest

US + 20.0 ( 2) 10.0 ( 1) 10.0 ( 1)
80.0 ( 8) 90.0 ( 9) 90.0 ( 9)

11 Filial piety is the individual's AA + 93.3 (56) 65.0 (39) 25.0 (15)
way of repaying parents for giving - 5.0 ( 3) 25.0 (15) 68.3 (41)
him life and raising him

EA + 93.3 (42) 71.1 (32) 55 •.6 (25)
6.7 ( 9) 28.9 (13) 44.4 (20)

US + 50.0 ( 5) 30.0 ( 3) 20.0 ( 2)
50.0 ( 5) 70.0 ( 7) 80.0 ( 8)

12 An individual owes everything EA + 60.0 (27) 15.6 ( 7) 15.6 ( 7)
(including his very life) and - 40.0 (18) 84.4 (38) 84.4 (38)
all he achieves to his parents
and ancestors US + 0.0 ( 0) 0.0 ( 0) 0.0 ( 0)

100.0 (10) 100.0 (10) 100.0 (10)

....
w

'"



Table 14 (continued) Perception of Asymmetric Exchange in Family Life

Isei Nisei Sansei
State- Postulates Groups Accept (+) (First (Second (Third
ment # (Chinese) AA,EA or Generation: Generation: Generation:

US* Reject (-) Parent) Student) Children)

13 An individual's conduct AA + 93.3 (56) 75.0 (45) 43.3 (26)
toward his parents is an - 3.3 ( 2) 20.0 (12) 51. 7 (31)
invariable guide to his
worth in general and for EA + 84.4 (38) 42.2 (19) 26.7 (12)
predicting his behavior - 15.6 ( 7) 57.8 (26) 73.3 (33)
toward others

US + 60.0 ( 6) 20.0 ( 2) 20.0 ( 2)
40.0 ( 4) 80.0 ( 8) 80.0 ( 8)

14 An individual must marry AA + 88.3 (53) 33.3 (20) 6.7 ( 4)
and have sons. This is - 11. 7 ( 7) 63.3 (38) 91. 7 (55)
the highest of all filial
duties. EA + 80.0 (36) 28.9 (13) 26.7 (13)

20.0 ( 9) 71.1 (32) 93.3 (42)

US + 10.0 ( 1) 0.0 ( 0) 0.0 ( 0)
90.0 ( 9) 100.0 (10) 100.0 (10)

15 Marriage is the means by AA + 83.3 (50) 16.7 (10) 6.7 ( 4)
which sons continue the - 15.0 ( 9) 80.0 (48) 93.3 (56)
family line. Marriage
should be arranged by EA + 62.2 (28) 6.7 ( 3) 0.0 ( 0)
the parents - 37.8 (17) 93.3 (42) 100.0 (45)

US + 0.0 ( 0) 0.0 ( 0) 0.0 ( 0)
100.0 (10) 100.0 (10) 100.0 (10)

I-'
w
W



Table 14 (continued) Perception of Asytmnetric Exchange in Family Life

Isei Nisei Sansei
Groups Accept (+) (First (Second (Third

State- Postulates AA, EA or Generation: Generation: Generation:
ment # (Chinese) US* Reject (-) Parent) Student) Children)

16 Father must provide for AA + 76.7 (46) 25.0 (15) 10.0 ( 6)
sons, including their - 20.0 (12) 71. 7 (43) 90.0 (54)
sons' wives, and see that
their daughters marry well EA + 71.1 (32) 15.6 ( 7) 11.1 ( 5)

28.9 (13) 84.4 (38) 88.9 (40)

US + 20.0 ( 2) 0.0 ( 0) 0.0 ( 0)
80.0 ( 8) 100.0 (10) 100.0 (10)

17 Ancestral spirits are AA + 78.3 (47) 30.0 (18) 8.3 ( 5)
dependent upon their - 15.0 ( 9) 61. 7 (37) 88.3 (53)
descendants for offerings
and care EA + 71.1 (32) 24.4 (11) 8.9 ( 4)

26.7 (12) 71.1 (32) 86.7 (39)

US + 10.0 ( 0) 10.0 ( 1) 10.0 ( 1)
90.0 ( 9) 90.0 ( 9) 90.0 ( 9)

18 Ancestral spirits will AA + 78.3 (47) 26.7 (16) 3.3 ( 2)
continue to look after - 15.0 ( 9) 65.0 (39) 93.3 (56)
the welfare of their
descendants EA + 64.4 (29) 24.4 (11) 4.4 ( 2)

35.6 (16) 75.6 (34) 93.3 (42)

US + 20.0 ( 2) 20.0 ( 2) 20.0 ( 2)
70.0 ( 7) 70.0 ( 7) 70.0 ( 7)

....
w
ol:lo



Table 14 (continued) Perception of Asymmetric Exchange in Family Life

Isei Nisei Sansei
Groups Accept (+) (First (Second (Third

State- Postulates AA, EA or Generation: Generation: Generation:
ment # (Chinese) US* Reject (-) Parent) Student) Children)

19 The individual's AA + 45.0 (27) 18.3 (11) 5.0 ( 3)
achievements are due to - 38.3 (23) 76.7 (46) 93.3 (56)
the merits of departed
ancestors EA + 62.2 (28) 11.1 ( 5) 4.4 ( 2)

37.8 (17) 86.7 (39) 95.6 (43)

US + 0.0 ( 0) 0.0 ( 0) 0.0 ( 0)
90.0 ( 9) 90.0 ( 9) 90.0 ( 9)

20 The individual should glorify AA + 85.0 (51) 41. 7 (25) 16.7 (10)
his living parents and kinsmen, - 15.0 ( 9) 50.0 (30) 78.3 (47)
as well as ancestors, his
achievements. Parents, kins- EA + 80.0 (36) 33.3 (15) 11.1 ( 5)
men, and ancestors will all - 17.8 ( 8) 64.4 (29) 86.7 (39)
help

US + 20.0 ( 2) 10.0 ( 1) 10.0 ( 1)
80.0 ( 8) 90.0 ( 9) 90.0 ( 9)

21 The condition of the AA + 70.0 (42) 26.7 (16) 10.0 ( 6)
ancestral graveyard and - 20.0 (12) 61. 7 (37) 81. 7 (49)
ancestral home may be
helpful or harmful to the EA + 64.4 (29) 15.6 ( 7) 4.4 ( 2)
individual's chances for - 35.6 (16) 84.4 (38) 95.6 (43)
achievement

US + 10.0 ( 1) 0.0 ( 0) 0.0 ( 0)
90.0 ( 9) 100.0 (10) 100.0 (10)

*AA (Asian-Americans; EA (East-Asians); US (Caucasian Americans)
.....
w
U1
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as they had some idea of the four tones." "A couplet

(tui-lien1;<lJf~ is made of two component parts which are

called the Head and the Tail respectively. The number of

characters of each must be the same but usually implies a

connotation in contrast to the other. Word for word or

phrase for phrase, the Head and the Tail must correspond

in syntactical arrangements." "The initial stage of the

training consisted of such exercises as setting single

each other 'antithetically,' like 'heaven'

'earth' (1;~) 'mountain' (,),\) against

d ,. ( '/f) . , '(j~,k"~,.an r1ver i e\ aga1nst sea I~'

words against

(t-) against

'stream (",

After this, the pupil would go on to devising suitable

matches .. to two-character phrases like pairing 'white teeth'

(-6%.~ ) with 'red lips' (~~ ) and coupling 'nine

classics' (1UA~) with' three histories' (pL ).
Soon the pupil advanced to combinations of three characters.

Phrases like 'three-foot sword' (~)(.~II ) would be

placed side by side with I five carloads of books' (~*~ )~
'sing old songs' (~~ \~) with 'distill new wines'

(~MJfJ~ ) and so on. with more and more practice,

the pupil finally graduated to five-character, seven

character, and even more complicated combinations" (Ma Meng

1969:ix-x). Learning the rules of social actions might be

comparable to the above process. The coupling principle

underlies the structure of both the couplets and social
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action. As a result, ignoring the structural principle

in the analysis of Japanese personality (Fischer and

Yoshida 1970), Japanese psychology (Caudill 1970), and

Confucian personality (Wright 1962), brought only contra-

dictions, a piecemeal picture, and a mechanical anatomy.

Furthermore, the way in which precepts (naming) are linked

with social action (actuality) depends solely on the actor

himself; it depends on the degree of his cultivation

(chiao Jt~) and on his capacity. The understanding of these

statements by the actor and his capacity to couple them with

their "actualisation" in behavior is limited only by the

depth of his insights and his capacities and ideally could

be infinitely open. The depth of understanding and the width

of coupling make up the prime criteria of "princeship"

(1£~~L and kingly way (~L). Following are

supplementary comments on each statement.

Statement #10

An individual's most important duty and responsibility are
toward his parents, which take precedence over any other
interest, including self-interest

a. We (nisei) are in between, but among our children
it is faded away.

b. We don't expect our children (to accept this)
but our parents expected us to. We work toward
more independence.

c. Nowadays people concerned with children more
than with parents.

d. I (nisei) cannot depend on parent. We are more
individualistic.
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e. My mother is always cautious about our impression
to others. For example, about yardwork, when my
husband rests, my mother asks him to do yardwork.
She said "If I am one of your family members, I
have to say what I see (it is necessary)!" and
she continued "you can't be like this (resting)
in Korea!" Then I talk back "I'm not in Korea!"
My mother also said all the time "How dirty it
looks like in the eyes of others!" I said "Don't
mind other's feeling!" The way of her life is
quite different from ours. Always my mother
"push us to do quickly."

f. We taught them (children) respect elderly parents,
but they think they come first. To my son, his
wife and children are first rather than his
parents.

Statement #11

Filial piety is the individual's way of repaying parents
for giving him life and raising him.

a. If they (isei) give education, they ask children
to repay them financially. We (nisei) are more
"broadminded." I cannot expect the return.

b. Parents are used to it, especially older days.
I like it, but I don't think children do.

c. Children (generation) ask "Why do you born me?
I was not asked to be born. You had your good
time!"

d. We do still feel responsibility but not so
strong like my parents.

e. They (isei) took it for granted. Now govern
ment supports elderly.

f. We didn't ask parents to be born. Why should
we repay?

Statement #12

An individual owes everything (including his very life)
and all he achieves to his parents and ancestors on
father's side
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a. I like to give a credit to our parents. We
learn to help each other. I like to keep the
beautiful custom and appreciate the wonderful
tradition. I learned to be humble, not to be
proud, learned to serve, not to steal.

b. Our generation, not so much, though we are
indoctrinated by our parents and Japanese
language school.

c. Present generation (sansei) converted into
Western.

d. Respect but not "owes."

Statement: #13

An individual's conduct toward his parents is an invariable
guide to his worth in general and for predicting his be
havior toward others

a. Parent says always "If you ignore parent, you
know nothing."

b. Everything "self-centered." depends on individual
efforts only.

Statement #14

An individual must marry and have sons. This is the highest
of all filial duties

a. This is a typical Oriental trait, isn't it? My
father said someone should carry the family name.

b. (among nisei) woman would say "yes."

c. Sons? Rather "healthy children."

d. They (nisei) don't care son or daughter.

e. My friends are some Chinese and some caucasians.
Depends on which group he belongs.

f. My mother always said "Get married and should
have sons."
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Statement #15

Marriage is the means by which sons continue the family
line. Marriage should be arranged by the parents

a. My parents never object to my choice. Not
anymore in my generation.

b. Our generation would say "strongly no."

c. No such institution (arranging marriage)
exists nowadays.

d. (among isei) mostly match-making, but still
some (among nisei).

Statement #16

Father must provide for sons, including their sons' wives,
and see that their daughters marry well

a. I don't think they (parents) are so strict about
that; now out of picture among our generation.

b. Naturally so. We are parents.

c. (among isei) Mostly picture bride; it was match
making.

Statement #17

Ancestral spirits are dependent upon their descendants for
offerings and care

a. My mother did believe so and I do. In a sense
we offer our hearts.

b. Coming Saturday (Ching ming) our family is going
to offering.

c. I cannot visualize ancestral spirit, but more
meaningful to grandmother.

d. It's a yearly pilgrimage.

Statement #18

Ancestral spirits will continue to look after the welfare
of their descendants
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a. We are in between, still carry "nice custom."

b. "Look after? They (ancestors) cannot do anything.
If they would do, they did it when they were
alive. "

c. Certain festival every one and 15th day of month
in Chinese calendar. I don't think anybody knows
the exact processes of ceremony. They say Chinese
in Hawaii is more old-fashioned. No more in China.
And also, within last five years there were big
changes, before they didn't want to be any part of
Chinese; they are proud of not using chopstick,
but now like to use it, want to know more about
China.

d. The funniest thing is what my parent always did.

e. Hard to believe. I cannot see and cannot say.

Statement #19

The individual's achievements are due to the merits of
departed ancestors

a. I don't know. They (isei) never stress that
point.

b. They (parent) might doubt it too!

c. Samurai's day is OK, not here and now.

d. (among nisei) Anybody owes to anybody, but among
younger generation, more individualized.

Statement #20

The individual should glorify his living parents and
kinsmen, as well as ancestors, by his achievements.
Parents, kinsmen, and ancestors will all help.

a. We (nisei) are in between. Some follow, some not.
Our children think differently.

b. You have to fight by yourself, you cannot believe
in the spirit.

c. I don't know about it, I do day-to-day work,
not for sake of getting name.
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Statement #21

The condition of the ancestral graveyard and ancestral
home may be helpful or harmful to the individual's
chances for achievement

a. I'm baptized Christian, my husband is Buddhist,
my father passed away recently. I'm just obliged
to respect the woodtablet (marked name in wood)
at least one year, I'm the oldest in the family.

b. My father went back to Japan to take care of
graveyard of ancestor.

c. Every summer I went to Japan to see ancestor
graveyard (in Yamakuchi-gen).

d. We are so removed from our tradition, and we are
Christian. We don't practice Ching-ming.

e. We go to the cemetery on memorial day for my
father-in-law asked my husband to memorize the
day every year.

f. I just go there and see Ching-ming.

g. My mother believes in Ching-ming. The reasons
I go to Ching-ming are (1) I respect my mother's
belief and feeling; (2) it is not sad event, but
joyous event, especially to collateral gathering;
(3) lots of food, not cheap kind, good banquet.

h. My husband's parent left in a "written in a will"
to spend $20 a year every Ching-ming.

i. My mother always said so.

j. We are old-fashioned. Our children don't believe
it. They seldom accompany us to go to the grave
yard.

k. We never talked about it with my parent. Partly
due to language barrier.

Tables 15 and 16 indicate acceptability of Western cul-

ture, as contrasted to the above discussion of Asian culture.

Table 15 is a counterpart of Table 13 and Table 16 is a

counterpart of Table 14 in my analytical scheme. The



Table 15

Perception of Horizontal Relation in Family Life

Isei Nisei Sansei
Groups Accept (+) (First (Second (Third

State- Postulates AA,EA or Generation: Generation: Generation:
ment # (United States) US* Reject (-) Parent) (Student) Children)

26 Men and women are AA + 18.3% (11) 73.3% (44) 93.3% (56)
equal - 78.3% (47) 21. 7% (13) 6.7% ( 4)

EA + 22.2 (10) 75.6 (34) 100.0 (45)
77.8 (35) 24.4 (11) 0.0 ( 0)

US + 70.0 ( 7) 100.0
30.0 ( 3)

27 Men and women should AA + 28.3 (17) 91. 7 (55) 100.0 (60)
receive the same formal - 68.3 (41) 5.0 ( 3) 0.0 ( 0)
education, occupational
considerations, etc. EA + 22.2 (10) 68.9 (31) 95.6 (43)

77.8 (35) 28.9 (13) 4.4 ( 2)

US + 70.0 ( 7) 100.0 (10) 100.0 (10)
30.0 ( 3) 0.0 ( 0) 0.0 ( 0)

28 All human beings AA + 46.7 (28) 78.3 (47) 91. 7 (55)
are equal - 50.0 (30) 21. 7 (13) 8.3 ( 5)

EA + 40.0 (18) 84.4 (38 91.1 (41)
57.8 (26) 13.3 ( 6) 6.7 ( 3)

US + 70.0 ( 7) 90.0 ( 9) 90.0 ( 9) ....
oI:lo

30.0 ( 3) 10.0 ( 1) 10.0 ( 1) w



Table 15 (continued) Perception of Horizontal Relation in Family Life

Isei Nisei Sansei
Groups Accept (+) (First (Second (Third

State- Postulates AA, EA or Generation: Generation: Generation:
ment # (United States US* Reject (-) Parent) (Student Children)

30 Opinions and wishes of AA + 11. 7 ( 7) 65.0 (39) 86.7 (52)
children are to be - 88.3 (53) 31. 7 (19) 11. 7 ( 7)
taken more seriously
than those of the EA + 24.4 (11) 46.7 (21) 73.3 (33)
elderly - 75.6 (34) 53.3 (24) 26.7 (12)

US + 0.0 ( 0) 20.0 ( 2) 30.0 ( 3)
100.0 (10) 80.0 ( 8) 70.0 ( 7)

*AA (Asian-Americans); EA (East-Asians); US (Caucasian Americans)

I-'
.c:.
.c:.



Table 16

Perception of Symmetric Exchange in Family Life

Isei Nisei Sansei
Groups Accept (+) (First (Second (Third

State- Postulates AA, EA or Generation: Generation: Generation:
ment # (United States) US* Reject (-) Parent) Student) Children)

31 An individual's most AA + 28.3% (17) 66.7% (40) 88.3% (53)
important concern is - 70.0% (42) 28.3% (17) 11.7% ( 7)
his self-interest:
self-expression, EA + 13.3 ( 6) 60.0 (27) 75.6 (34)
self-gratification, - 84.4 1:38) 35.6 (15) 22.2 (10)
and independence

US + 10.0 ( 1) 40.0 ( 4) 40.0 ( 4)
90.0 ( 9) 50.0 ( 5) 50.0 ( 5)

32 Parents should assist AA + 26.7 (16 88.3 (53) 100.0 (60)
but not interfere with - 68.3 (41) 11. 7 ( 7) 0.0 ( 0)
their children, especially
when the youngsters have EA + 31.1 (14) 84.4 (38) 95.6 (43)
married or reached - 66.7 (30) 11.1 ( 5) 2.2 ( 1)
majority

US + 80.0 ( 8) 90.0 ( 9) 90.0 ( 9)
20.0 ( 2) 10.0 ( 1) 10.0 ( 1)

33 The individual has AA + 15.0 ( 9) 18.3 (11) 53.3 (32)
little responsibility - 85.0 (51) 70.0 (42) 40.0 (34)
toward his parents and
no responsibility toward EA + 6.7 ( 3) 22.2 (10) 48.9 (22)
other kinsmen - 93.3 (42) 77.8 (35) 51.1 (23)

US + 20.0 ( 2) 50.0 ( 5) 50.0 ( 5) ....
80.0 ( 8) 40.0 ( 4) 40.0 ( 4) ol:>-

lJ1



Table 16 (continued) Perception of Symmetric Exchange in Family Life

Isei Nisei Sansei
Groups Accept (+) (First (Second (Third

State- Postulates AA, EA or Generation: Generation: Generation:
ment # (United States) US* Reject (-) Parent) Student) Children)

34 Selection of a mate AA + 18.3 (11) 76.7 (46) 93.3 (56)
is the concern of the - 78.3 (47) 21.3 (13) 6.7 ( 4)
individual partners
only, for marriage is AE + 13.3 ( 6) 55.6 (25) 86.7 (39)
for individual - 84.4 (38) 40.0 (18) 11.1 ( 1)
happiness. Parents
should stay out US + 60.0 ( 6) 90.0 ( 9) 90.0 ( 9)

40.0 ( 4) 10.0 ( 1) 10.0 ( 1)

35 An individual must AA + 58.3 (35) 90.0 (54) 96.7 (58)
decide on his own - 40.0 (24) 6.7 ( 4) 3.3 ( 2)
career or occupation
and advance on his EA + 46.7 (21) 95.6 (43) 100.0 (45)
own - 53.3 (24) 2.2 ( 1) 0.0 ( 0)

US + 90.0 ( 9) 90.0 ( 9) 90.0 ( 9)
10.0 ( 1) 10.0 ( 1) 10.0 ( 1)

* AA (Asian-Americans); EA (East-Asians); US (Caucasian Americans)

....
os:=.
0\



147

supplementary comments provide many interesting points

which follow.

statement #26

Men and women are equal

a. In former days, man is a king; nowadays "mina"
(all) equal.

b. Among Caucasian associates, men and women are
equal, they talk about same subject. Among
Orientals they are not to intermingle in con
versation. Women ar~ not welcome to participate
in men's conversation. If women joined to men's
conversation, men change their subject to accom
modate women.

Statement #27

Men and women should receive the same formal education,
occupational consideration, etc.

a. More education for boys, but depends on what
kind of parent one has.

Statement #28

All human beings are equal

a. When isei came over here, they were not equal
in plantation.

b. Born equal, but not treated equally in practice.
By race (especially haole) they are privileged
in my office (in city and county), managerial
level are all haole, lack of haole in working
level.

c. Still some racism among our generation (nisei).
Koreans look down on Black and others to Korean.
I would like to help eliminate "paternalistic
and missionaristic" attitudes.

d. In a democratic society, why do we have prejudice?
I'm must be equal only in opportunity, not equal
in discrimination.
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e. Our generation has been prejudiced racially.
We still look down on Black (Filipino, Puerto
Rican, and Negro); we are brought up in
plantation, where white look down on all
Orientals.

f. This statement is only philosophizing, not
reality.

Statement #30

Opinions and wishes of children are to be taken more
seriously than those of the elderly

a. Parent asks kids only listen to elderly.
Nowadays parents have to listen, mutual
communication is necessary.

b. They (isei) didn't listen to young. Always
ask "stay out!"

c. Children should always be in back place,
their opinions are not heard.

d. I heard (from my parent) "You don't know nothing,"
or "keep quietI"

e. Parent would like to retain authority.

f. Regardless of good or bad, we (nisei) taught
our kids to "speak out."

Statement #31

An individual's most important concern is his self-interest:
self-expression, self-gratification, and independence

a. If "self-interest" in the statement is meant as
"selfish like," people strongly disagree. Any
way, parent prefers to go all together.

b. "Jibun bagari detdewa ikenaiyo" (you can't live
alone).

c. You can't be too much about self-interest. Life
is give and take.
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d. They (isei) concerned much with others:
neighbors, help each other in illness,
funeral, marriage, but our generations are
more self-centered.

e. Parents are not "self-interested" but concerned
what their parents expected of them.

f. It's rather a matter of maturity. My son-in-law
comes from a very authoritarian family; he
wouldn't ask something though he desperately
wants it. In a sense, it's false pride.

g. Western crisis comes from detachment from others.

h. Family still comes first (among nisei) •

i. They (isei) rather follow their leaders.

Statement #32

Parents should assist but not interfere with their
children, especially when the youngsters have married or
reached majority

a. Let them (sansei) do what they want.

b. Still we (nisei) are prejudiced to interfere.

c. "Do this and do that" is their (isei) habit.

d. I'm not supposed to interfere but worry about
them.

e. With any decision, I still first consult my
parent.

f. (Among nisei) It was once, but not any more.

g. Parent still tells what to do.

h. Parent always emphasized "do right thing, eat
right food, behave in a right marmer!"

Statement #33

The individual has little responsibility toward his parents
and no responsibility toward other kinsmen
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a. My generation have some responsibility to keep
them (parents) happy. My children do so as I
did.

b. They (nisei and sansei) are busy to look after
their own problems.

c. Still we expect it to our kids, especially when
we are ill.

d. Those who have Oriental blood inside are very
unhappy with such idea. Westerners are more
animal like. (Animals are more individualistic.)

statement #34

Selection of mate is the concern of the individual partners
only, for marriage is for individual happiness. Parents
should stay out.

a. Well you know older day! No sense to scold
them (sansei).

b. They (isei) are sort of dictating.

statement #35

An individual must decide on his own career or occupation
and advance on his own

a. Parent should encourage to some extent.

b. As being a father, I should give advice.

c. I say "select for you toward establishment."

d. Still ask guiding decision; not free decision
without pressure.

e. My parents didn't say anything about my career,
but they respect teacher, doctor, lawyer, business
man highly, felt some expectation.

f. We could advise, when they are young and unaware
what is what.

In the following section, I want to show the structure

revealed in other than family relationships. Table 17
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concerns the static relationships, and Table 18 concerns

the dynamic relationships. Each table will be supplemented

with similar additional comments, as follows.

Statement #1

Age means wisdom and deserves respect

a. Before the war, people were more polite and
respected elderly. As war advanced, so many out
side soldiers came. There were drastic changes.
Young generation asked more independence and
freedom.

b. They (sansei) don't care (age), and only
revolutionary.

c. It is our heritage, children don't care about
parents. There are more troubles between 2nd and
3rd generations. When they grow older, they
will realize their heritage.

d. (among nisei) More tie with old folk. (among
sansei) Age means nothing to them. When we
(nisei) went to school, there were no PTAs.
When teachers spanked us, our parents scolded
us too because parents believed we didn't behave
well in school. To our parents, anyone who is
older is better one. Young one should listen to
older one. Nowadays, you cannot touch student;
if you do, he will sue you. Teachers have a whole
set of new values. Whole picture changed during
last several decades.

Statement #7

Those who work with their brain are superior to those
who work with their hands

a. I don't think that way, but my parent felt that
way about positions of teachers and lawyers.

b. My mother wanted me to be a teacher. She said "go
to school, be a somebody!"

c. More education means more superior.

d. People respect professional.



Table 17

Perception of Vertical Relation in Social Life

Isei Nisei Sansei
Groups Accept (+) (First (Second (l:'hird

State- Postulates AA, EA or Generation: Generation: Generation:
ment # (Chinese) US* Reject (-) Parent) Student) Children)

1 Age means wisdom and AA + 100.0% (60) 78.3% (47) 36.7% (22)
deserves respect - 0.0% ( 0) 15.0% ( 9) 56.7% (34)

EA + 97.8 (44) 46.7 (21) 31.1 (14)
2.2 ( 1) 53.3 (24) 68.9 (31)

US + 70.0 ( 7) 30.0 ( 3) 30.0 ( 3)
30.0 ( 3) 70.0 ( 7) 70.0 ( 7)

7 Those who work with their AA + 85.0 (51) 46.7 (28) 31. 7 (19)
brain are superior to - 13.3 ( 8) 48.3 (29) 61. 7 (37)
those who work with their
hands EA + 88.9 (40) 55.6 (25) 28.9 (13)

11.1 ( 5) 44.4 (20) 71.1 (32)

US + 80.0 ( 8) 20.0 ( 2) 20.0 ( 2)
10.0 ( 1) 70.0 ( 7) 80.0 ( 8)

8 Political rulers are AA + 78.3 (47 26.7 (16) 10.0 ( 6)
superior to their - 15.0 ( 9) 65.0 (39) 86.7 (52)
subjects

EA + 71.0 (32) 17.8 ( 8) 8.9 ( 4)
28.9 (13) 82.2 (37) 91.1 (41)

US + 40.0 ( 4) 10.0 ( 1) 10.0 ( 1) I-'
01

50.0 ( 5) 80.0 ( 8) 80.0 ( 8) N



Table 17 (continued) Perception of Vertical Relation in Social Life

Isei Nisei Sansei
Groups Accept (+) (First (Second (Third

State- Postulates AA, EA or Generation: Generation: Generation:
ment # (Chinese ) US* Reject (-) Parent) Student) Children)

9 Gods and ghosts, just AA + 60.0 (36) 20.0 (12) 5.0 ( 3)
as rulers and their - 1. 7 ( 1) 55.0 (33) 71.7 (43)
officials, exist in
a hierarchy EA + 57.8 (26) 17.8 ( 8) 11.1 (39)

40.0 (18) 80.0 (36) 86.7 (39)

US + 20.0 ( 2) 0.0 ( 0) 10.0 ( 1)
80.0 ( 8) 100.0 (10) 90.0 ( 9)

*AA (Asian-Americans); EA (East-Asians); US (Caucasian Americans)

....
U1
W



Table 18

Perception of Asymmetric Exchange in Social Life

Isei Nisei Sansei
Groups Accept (+) (First (Second (Third

State- Postulates AA, EA or Generation: Generation: Generation:
ment # (Chinese) US* Reject (-) Parent) Student) Children)

22 Loyalty to ruler, AA + 100.0% (60) 86.7% (52) 53.3% (32)
teacher, employer, - 0.0% ( 0) 10.0% ( 6) 38.3% (23)
and other superiors
is good EA + 93.3 (42) 53.3 (24) 31.1 (14)

6.7 ( 3) 46.7 (21) 68.9 (31)

US + 80.0 ( 8) 50.0 ( 5) 40.0 ( 4)
20.0 ( 2) 50.0 ( 5) 60.0 ( 6)

23 The ways of the past AA + 73.3 (44) 33.3 (20) 18.3 (11)
were golden. The - 18.3 (11) 53.3 (32) 76.7 (46)
individual should follow
the example of his EA + 55.6 (25) 4.4 ( 2) 2.2 ( 1)
illustrious ancestors - 42.2 (19) 93.3 (42) 95.6 (43)

US + 20.0 ( 2) 20.0 ( 2) 10.0 ( 1)
80.0 ( 8) 80.0 ( 8) 90.0 ( 9)

24 Reciprocity is the AA + 83.3 (50) 51. 7 (31) 20.0 (12)
invariable law which - 11. 7 ( 7) 43.3 (26) 75.0 (45)
operates among all
gods, men, and things EA + 84.4 (38) 44.4 (20) 26.7 (12)

15.6 ( 7) 53.3 (24) 73.3 (33)

US + 30.0 ( 3) 40.0 ( 4) 40.0 ( 4) ....
U1

60.0 ( 6) 50.0 ( 5) 50.0 ( 5) ~



Table 18 (continued) Perception of Asymmetric Exchange in Social Life

Isei Nisei Sansei
Groups Accept (+) (First (Second (Third

State- Postulates AA, EA or Generation: Generation: Generation:
ment # (Chinese) US* Reject (-) Parent) Student) Children)

25 Those who are AA + 88.3 (53) 55.0 (33) 23.3 (14)
meritorious will be - 11. 7 ( 7) 40.0 (24) 63.3 (38)
rewarded in return
with good. Those who EA + 86.7 (39) 53.3 (24) 42.2 (19)
are undutiful, bad, or - 11.1 ( 5) 42.2 (19) 55.6 (25)
evil will be punished
accordingly with bad US + 60.0 ( 6) 40.0 ( 4) 30.0 ( 3)

40.0 ( 4) 60.0 ( 6) 70.0 ( 7)

*AA (Asian-Americans); EA (East Asians); US (Caucasian Americans)

I-'
U1
U1
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e. We (nisei) live in very materialistic society.
Money governs everything. Hands provide more
money.

f. They want to be somebody and don't want to
be a laborer.

Statement #8

Political rulers are superior to their subjects

a. Even in democratic society, they choose a
better one.

b. My mother always said that we must obey them
(politicians) •

c. I was 35 years old when my parents were alive.
There were very few political things to do.

d. There are too many troubles with politicians.

e. More more better than us.

f. Nowadays, political rulers are subject to people.

g. They (isei) believed it, but I don't believe
that way.

Statement #9

Gods and ghosts, just as rulers and their officials,
exist in a hierarchy

a. I suppose it in Japan, but I wonder here.

b. Many Chinese Christians go to Taoist temple.
My sister-in-law is Catholic but goes to ask
Taoist priest (Kwanyin in Vyniard Bd), whether
she can do this and that on certain days.

c. Only "one God" to me, Christian. My mother is
Taoist, she goes down there only on special
occasions, in deciding the date of marriage,
and moving. I and my wife, who is haole, don't
believe the system, but go along for parents.
Chinse are very pragmatic, church is super
market, when you are hungry, you will go there,
whether you need it or not.
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Statement #22

Loyalty to ruler, teacher, and other superiors is good

a. Though all our parents had hardship in plantation.

b. They (sansei) should not be so, since time is
changing.

c. They (sansei) don't care loyalty, only egoistic.
Just only for money and money.

d. I tell them (sansei) and teach them.

e. Loyalty is no more ruler. If they are great,
why not (be loyal).

f. Depends on the individual. What kind of person
ruler is.

g. Kids hardly listen to teachers.

h. Dr. Rhee (Korean leader in Hawaii) is like my
father. We worked under him for ten years. He
is man of love and everything. He always said
"Don't forget your country, do everything
with your heart. II

i. They (employer) didn't deserve respect; it
depends on employer. Job is only job.

Statement #23

The ways of the past were golden. The individual should
follow the example of his illustrious ancestors

a. My generation, not all of them would say "yes ,"
but my children's generation don't know about
anything Japanese.. They are so Americanized.

b. I wouldn't say "yes " for them (isei) but
they may be.

c. Not blindly "yes " for them (sansei).

d. To our parent, past was not golden, rather
great suffering in Hawaii.

Statement # 24

Reciprocity is the invariable law which operates among all
gods, men, and things
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a. Caucasians are not so obliged and inclined to
reciprocate. I know other's expectation, it's
partly parental influence. When I go to a
Chinese party with empty hands, it is the most
bad taste. A bag of oranges or a box of candies
should be prepared.

b. Compared to Caucasian, it is more distinct
among Chinese.

c. It's rather hypocritical.

d. It's a law of nature.

statement #25

Those who are meritorious will be rewarded in return with
good. Those who are undutiful, bad, or evil will be
punished accordingly with bad

a. It's confusing one to me.

b. They (nisei and sansei) want to avoid getting
involved.

c. Pretty much ruler of life.

d. It is according to the Bible.

Summary

In this chapter I have tried to demonstrate to what

extent Asian cultural rules are acceptable to the Asian-

Americans in Hawaii. HSu's postulates are used to get

empirical evidence of the acceptability. The acceptance

of Hsu's postulates (statements) by three successive

generations among the Asian-Americans were judged by nisei

who have experience of the two cultures: Asian culture

through their parents (isei) and Western culture through

their own educational and social experiences. For additional
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comparison, acceptabilities of the postulates by East

Asian (East Asian students at the university of Hawaii) and

haole (Caucasian students at the University of Hawaii)

were provided. Generational differences in acceptability

of all the statements are consistent among Asian-Americans

in Hawaii: isei mostly accept, nisei accept some and

reject others, and sansei mostly reject. Supplementary

comments on each statement by nisei will give the reader

a better insight into understanding the statistical data of

the acceptabilities presented in this chapter.



CHAPTER V

TRANSFORMATION OF THE CULTURE IN THE WEST

Process of Transformation

I have so far described to what extent the ideal

traditional cultural rules amalgamated into precepts are

acceptable to Asian-Americans in Hawaii. The statistical

results of acceptability of each statement were accompanied

with supplementary notes from my interview. As noticed

earlier, isei are more accepting of all the statements on

the average, nisei are in between, and sansei mostly reject.

However, there are parallel lines of acceptabilities of

each statement among three generations (Table 4). If a

statement is highly acceptable among isei, the statement

is also relatively more acceptable among nisei, and is less

rejected among sansei. On the other hand, if a statement

is less acceptable isei, it tends to be rather rejected (or

least acceptable) among nisei, and is rejected extremely

among sansei. The judgment of this acceptability of each

statement for the three generations is given solely from

the point of view of the nisei. Therefore, the three lines

represent the perceptions of nisei as a whole. In addition,

average total scores of the three generations' acceptance

(+.020) are very close to those of nisei (-.057) (see

Table 5). Out of 25 statements of Asian cultural precepts,

9 statements are more or less acceptable ones to nisei, such

as:



S #1 Age means wisdom and deserves respect.
(+.633)

S #5 Young brothers should obey and respect older
ones. (+.583)

S #6 All young men should obey and respect all
older men whether they are kin or not.
(+.483)

S #10 An individual's most important duty and
responsibility are toward his parents, which
take precedence over any other interest,
including self-interest. (+.250)

S #11 Filial piety is the individual's way of
repaying parents for giving him life and
raising him. (+.400)

S #13 An individual's conduct toward his parents
is an invariable guide to his worth in general
and for predicting his behavior toward others.
(+.550)

S #22 Loyalty to ruler, teacher, employer, and other
superior is good. (+.766)

S #24 Reciprocity is the invariable law which
operates among all gods, men, and things.
(+.083)

S #25 Those who are meritorious will be rewarded
in return with good. Those who are undutiful,
bad, or evil will be punished accordingly with
bad. (+.150)

The rest of them (19 statements) are rejected among

nisei, of these 3 statements are relatively strongly

rejected, such as:

S #3 Only men need to be given formal education.
(-.733)

S #15 Marriage is the means by which sons continue
the family line. Marriage should be arranged
by the parents. (-.633)

S #19 The individual's achievements are due to
merits of departed ancestors. (-.583)

161
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The above three statements, strongly rejected by the

nisei, might be the most conflicting ones with western

values, such as sexual equality (Women's Liberation), and

individual choice and merit. In a similar way, the above

acceptable statements are likely to be more tolerable and/or

familiar ones among nisei within this Hawaiian cultural

context. It does not mean that they represent the typical

Asian cultural rules. If we examine more carefully the

acceptability of the rules to isei and sansei in Table 5,

the nisei tell us more clearly what are the typical Asian

rules and what are the ones which most conflict with

western values. The most highly acceptable statements

(points over +.800) among isei and the most unacceptable

statements (points below -.800) among sansei might indicate

both the typical and the severely challenged Asian cultural

rules. These two categories are the following:

The typical Asian rules (among isei)

S #1 Age means wisdom and deserves respect. (+1.000)

S #2 Women are inferior to men. (+.833)

S #4 The eldest son has to take the place of the
father if the latter dies. (+.866)

S #5 Young brother should obey and respect older
ones. (+.983)

S #6 All young men should obey and respect all
older men whether they are kin or not. (+.950)

S #10 An individual's most important duty and
responsibility are toward his parents, which
take precedence over any other interest,
including self-interest. (+.850)
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S #11 Filial piety is the individual's way of
repaying parents for giving him life and rais
ing him. (+.883)

S #13 An individual's conduct toward his parents is
an invariable guide to his worth in general
and for predicting his behavior toward others.
(+.900)

The severely challenged Asian rules (among sansei)

S #2 Women are inferior to men. (-.916)

S #3 Only men need be given formal education.
(-1.000)

S #12 An individual owes everything (including his
very life) and all he achieves to his parents
and ancestors on the father's side. (-.850)

S #14 An individual must marry and have sons. This
is the highest of all filial duties. (-.850)

S #15 Marriage is the means by which sons continue
the family line. Marriage should be arranged
by the parents. (-.866)

S #16 Fathers must provide for sons, including their
sons' wives, and see that their daughters
marry well. (-.800)

S #17 Ancestral spirits are dependent upon their
descendants for offerings and care. (-.800)

S #18 Ancestral spirits will continue to look
after the welfare of their descendants. (-.9PO)

S #19 The individual's achievements are due to
the merits of departed ancestors. (-.883)

The typical Asian culture of isei observed by nisei,

is centered around a hierarchical perception of human

relations (between man and woman, and elderly and young), and

asymmetric exchange (filial piety) between father and son.

By the same token, the hierarchical perception between man

and woman, the "oneness" between an individual and his
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forebear, expressed by "owe," "provide," "continue family

line (by marriage and having sons)," and "offer to, and

benefit by merit, from the ancestors," all these seem to

be severely challenged by sansei. In judging the accept

ability of Asian culture for other than their own generation,

the nisei clearly reveal their relation to both cultures.

Whether they accept -those precepts or not in their present

lives, it can be inferred that the typical Asian culture

was the one most emphasized by their parents during their

own early socialization, and it was the "appropriate" one

in their parents' cognitive niche. Likewise, the severely

challenged statements assumed to hold for sansei seem to be

the most "unappropriate" ones for Asian culture in the

present Hawaiian setting according to the nisei's judgment.

As a whole, the answers from the nisei for the three

generations provide us not only with the distinctive

characteristics of both cultures as highlighted by the

contact situation, but also with the process of trans

formation of Asian culture in the new cultural context. In

judging each statement for the three successive generations,

the nisei suggests to us "In which generation a statement

begins to be rejected (or until which generation a statement

continues to be acceptable)." Some statements were already

rejected by isei, and some were acceptable even by sansei.

I have classified two patterns of changing processes in the
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acceptance of each statement. One pattern is where the

change occurs between isei and nisei, and the other pattern

is where the change occurs between nisei and sansei. In

the following, I will call the former P2 (Pattern 2) and

the latter, P3 (Pattern 3). P2 includes changes between

isei and nisei, as well as changes among isei, and P3

includes changes between nisei and sansei, as well as no

change even among sansei. The ranges of each Pattern of

changing process are as follows:

Ranges of Patterns in Answers to Each Statement

Isei Nisei Sansei
(Parent (Your own (Chi ldren ' s

Pattern generation) generation) generation)

P2 no no no

II in-between no no

II in-between in-between no

II yes no no

II yes no in-between*

II yes no yes*

P3 yes in-between no

II yes in-between in-between

II yes in-between yes*

II yes yes no

II yes yes in-between

II yes yes yes

*One would expect these answers to be IIno ll but I noticed
during my interview that they agreed in a different sense
(western sense).
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Table 19 shows us which pattern is in the majority

for each statement. For example, in statement #1, 89.5%

of Japanese-American nisei say "Age means wisdom and

deserves respect" is more or less accepted by their gener

ation, and may be accepted or rejected by the following

generation. That means the change occurs predominantly

between nisei and sansei; 10.5% of nisei say the statement

had already been partly rejected and partly accepted, but

is mostly rejected by their generation. That means the

change occurs predominantly between isei and nisei. In

Table 19, I have entered only the numbers for the majority

pattern for each statement in order to simplify the table.

Because each Asian-American group (Japanese-American,

Chinese-American, and Korean-American) consists only of a

sample of 20, the result of the total of Asian-Americans

has more statistical significance in this pattern analysis.

Table 20 shows the same analysis applied to data collected

from Asian students at the University of Hawaii.

Table 21 is a summary of Tables 19 and 20, in which

is shown the number of statements belonging to each pattern.

Comparison between these two groups (Table 21) shows that

among Asian-Americans, slightly over half of their responses

fit into the P2 pattern. By contrast, among East-Asians as

reflected by the students' opinions, P2 is three times more

common than P3• As discussed in an earlier chapter, students

from East-Asia might perceive the existence of quite drastic
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Table 19

Pattern Analysis of the Asian Culture Among Asian-Americans*

Total
Japanese Chinese- Korean- Asian-American (60)
American (20) American (20) American (20)
P2 P3 P2 P3 P2 P3 P2 P3

Statement % % % % % % % %

1 89.5 85 80 85
2 55 60 60 58
3 79 80 100 86
4 (50) (50) 60 (50) (50) 53
5 90 85 65 80
6 90 85 60 78
7 55 63 65 51
8 52 70 70 65
9 (50) (50) 61 78 62

10 75 80 (50) (50) 69
11 80 95 56 74
12 67 68 78 60
13 89 70 83 81
14 75 55 60 63
15 95 80 65 80
16 73 55 84 71
17 53 60 82 62
18 60 55 88 66
19 62 68 94 75
20 65 (50) (50) 68 51
21 55 68 76 67
22 95 90 85 90
23 55 52 53 54
24 60 65 61 55
25 (50) (50) 65 65 65

P2 = Pattern changed predominantly in
Second Generation.

P3 = Pattern changed predonLinant1y in
Third Generation.

*The percentage for the minority pattern has not been entered
so that the predominant pattern can more clearly be seen.



Table 20

Pattern Analysis of the Asian Culture Among East Asians*
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Japanese (15) Chinese (15) Korean (15) East Asian (45)

Statement P2 P3 P2 P3 P2 P3 P2 P3
% % % % % % % %

1 53 67 53 53
2 67 87 60 71
3 100 100 100 100
4 73 67 53 64
5 67 73 73 60
6 60 80 87 76
7 53 53 60 56
8 80 87 80 82
9 87 67 92 82

10 93 53 93 77
11 67 93 53 71
12 93 60 100 84
13 87 80 67 57
14 93 60 60 71
15 93 100 87 93
16 93 73 87 84
17 57 73 87 73
18 79 73 80 77
19 93 73 93 87
20 86 60 73 66
21 87 80 87 84
22 73 73 60 53
23 93 100 93 95
24 73 73 60 53
25 57 80 53 57

P2 = Pattern changed predominantly in
Second Generation.

P3 = Pattern changed predominantly in
Third Generation.

*The percentage for the minority pattern has not been entered so
that the predominant pattern can more clearly be seen.
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Pattem Analysis of Process of Change of the Asian Culture
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Vertical Asymmetric Total
Ethnic Perception Exchange

Asians Group Pattem (S.1-S.9) (S .10-S. 25) (S.1-S.25)

Japanese- P2 44% ( 4) 53% ( 8.5) 50% (12.5)
American P3 56% ( 5) 47% ( 7.5) 50% (12.5)

Chinese- P2 44% ( 4) 59% ( 9.5) 54% (13.5)
American P3 56% ( 5) 41% ( 6.5) 46% (11.5)

Asian-
lImerican

Korean- P2 61% (5.5) 78% (12.5) 72% (18
American P3 39% (3.5) 22% ( 3.5) 28% ( 7

P2 44% ( 4) 63% (10 ) 56% (14 )
Total P3 56% ( 5) 37% ( 6 ) 44% (11 )

-----------------------------------------------------------------------
Japanese P2 78% ( 7) 94% (15 88% (22

P3 22% ( 2) 6% ( 1 12% ( 3

Chinese P2 78% ( 7) 56% ( 9) 64% (16 )
P3 22% ( 2) 44% ( 7) 36% ( 9 )

East-
Asian

Korean P2 67% 6) 87% (14) 80% (20 )
P3 33% 3) 13% ( 2) 20% ( 5 )

P2 78% ( 7) 81% (13) 76% (19 )
Total P3 22% ( 2) 19% ( 3) 24% ( 6 )

P2 = Pattern changed predominantly in second generation

P3 = Pattern changed predominantly in third generation
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changes in their home countries, though most Asians living

in underprivileged and rural areas, it seems to me, are

probably still following traditional rules in their daily

lives. In addition, the patterns were cross-tabulated

according to two kinds of statements: those on static

relationship (Statements #1-#9) and those on dynamic relation

ship (Statements #10-#25). As discussed in the last

chapter, the static relationships in Asian culture are con

cerned with the vertical perception of dyadic relationships,

and dynamic relationships are more about interactions

(asymmetric exchanges) between the vertical dyads. By con

trast, it can be said that in Western culture the dyad is

more horizontal, and interactions between the dyadic partners

are rather more symmetrical exchanges. The pattern analysis

of the changing process of change reveals a very important

tendency in the transformation of the traditional cognitive

structure of Asian culture. Among all Asian-Americans, 5

(56%) out of 9 statements on vertical perceptions belong to

P3' while 10 (63%) out ~f 16 statements on Asymmetric ex

change belong to P2• Such a phenomenon (predominances of P3

in static relationships and of P2 in dynamic relationships)

is observed also among Japanese-Americans and Chinese

Americans, but not among Korean-Americans. The pattern

among Korean-Americans is also consistent with that among

East-Asians in general, that is, predominance of P2 in

Vertical perception as well as in Asymmetric Exchange. As
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noticed in the previous chapters, Korean-Americans were too

small a group to build their own ethnic boundaries, and the

peculiar situation of the Asian students might present a

more exaggerated picture of the drastic changes. The small

number of Korean-Americans in Hawaii may explain the rebellion

against Traditional Asian Culture. On the other hand, the

fact that the Asian students rebel against Asian Culture may

be explained by their deeper involvement in and therefore

greater sense of oppression by these values.

In order to check such a process of change again, the

acceptability of Asian Culture by each generation was cross

tabulated by vertical perception and Asymmetric Exchange

(Table 22). The result is a very convincing one. With no

exception, the Vertical perception (static relationship) is

more acceptable than the Asymmetric Exchange (dynamic

relationship) in all generations among both Asian-Americans

and East-Asians. For example, among isei, Vertical per

ception (+.7644) is accepted more than Asymmetric Exchange

(+.6795), and among sansei, the former (-.5626) is less

rejected than the latter (-.6101). This sort of analysis

by ethnic groups (Table 23), not by generations, also

exhibits a similar pattern with certain variations. These

variations to some extent in themselves seem to be an

indication of the unbiased nature of the data and of the

ability of the questionnaires to pick up subtle differences

among the various groups. Among Korean-Americans and Chinese
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Acceptability of the Asian Culture by Generations
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Asymmetric Total
Perception Exchange

Ethnic Groups Generation (5.1-5.9) (5.10-5.25) (5.1-5.25)

lsei + .7644 + .6795 + .7100
(First

Asian-Americans Generation:
(Japanese- Parent)
American I Chinese~

American, & Nisei - .0017 - .0863 - .0558
Korean- (Second
American Generation:

Self)

Sansei - .5626 - .6101 - .5930
(Third
Generation:
Child)

Total + .0647 - .0055 + .0197

Parent + .5431 + .4953 + .5125
Generation

East Asians
(Japanese, Student - .3628 - .4120 - .3943
Chinese, Generation

& (Self)
Korean)

Child - .6616 - .6620 - .6618
Generation

Total - .1603 - .1898 - .1792
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Acceptability of the Asian Culture by Ethnic Groups

173

Vertical Asymmetric Total
Ethnic Groups Perception Exchange

(S.1-S.9) (S.10-S.25) (S.1-5.25)

Japanese-American + .1241 + .0452 + .0736

Chinese-American + .1110 + .0782 + .0900

Korean-American - .1608 - .1371 - .1456

Average

Japanese

Chinese

Korean

Average

+ .0647

- .2218

- .1603

- .1035

- .1603

- .0055

- .3675

- .0015

- .2205

- .1898

+ .0197

- .3150

- .0567

- .1784

- .1792
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in Table 23 there are variations which show that the Vertical

perception is rather less acceptable than is the Asymmetric

Exchange.

From the above discussion of the transformation process

of Asian culture, we can tentatively conclude that the

dynamic relationship in Asian culture is deleted earlier than

the static relationship. Put in another way, if the dynamic

relationship in the cognitive map is more closely related

to the behavioral level than is the static relationship,

then this implies that the change in Asian-Americans is more

at the behavioral level than at the level of core values. On

the other hand, if the static relationship in the cognitive

map is more related to core values, this implies that Asian-

Americans remain more "Asian" in terms of these basic values.

More specifically, in terms of generation, we can say

hypothetically that the transformation of the dynamic

relationship occurs in nisei, while the transformation of the

static relationship occurs in sansei. Table 24 shows us the

hypothetical process of the transformation of Asian Culture

in the West. My formula rule of East-Asian culture,

B (8 (Tl{ D is simplified as B !V)A. and by contrast the

(T (S»)
structure of Western culture can be formalized as B fHJ S,

(although actually the individual not the dyad is important

in Western culture). Thus, it cannot be denied that the

description of the Western cultural rule as B [HJ S is an



Table 24

Process of Transformation
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Generations

First
Generation

Second
Generation

Third
Generation

(Fourth
Generation)

The Structure The Structure
of East-Asian Organization of Western
Culture (Actuali- CUlture

(rule) zation) (rule)
Historical
Event

Plantation

World War II
(and Union
Uprising)

Statehood

B:
V:
H:

!inary set (dyadic relation)
!er~ical relatio~ ) Static Relationship
~or~zontal relat~on )

A: ~ymmetric Exchange )
S: 2)'mmetric Exchange )

Dynamic Relationship
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Asian biased view of Western culture. Nevertheless, for

the sake of the analysis, contrasting the two cultures in

terms of dyadic relations and their interaction, gives us

an easy description of the hypothetical process.

During the plantation period, isei seldom had oppor

tunity to interact with haoles on the basis of Western

culture. Because of ethnic stratification, language barriers,

and the paternalistic plantation system, isei with a few

exceptions lived in their own cognitive niche, an ethnic

camp in which their world was governed exclusively by Asian

culture. On the other hand, the nisei is exposed to two

cultures directly and indirectly. Nisei learned two cultures

from actualizations of both the Asian culture of their

parents (including various social groups and institutions,

peer groups and teachers in public school, and many different

kinds of western information and behavior). In addition,

the experience of the event of World War II was the most

crucial one for the transformation of the culture among

nisei. From the above empirical analysis, the cognitive

inB fV ) S

((H») (A)

which V (Vertical perception· in Asi.an culture) is accompanied

structure of nisei can be described as

by H (Horizontal perception in Western culture) as an option.

A (Asymmetric exchange in Western culture) is replaced by S

(Symmetric exchange in Asian culture), although the former
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is retained as an option. In fact, being bilingual, nisei

might switch their cultural rules according to the inter-

action situation. For example, their behavior would vary

depending on whether their parent or their peers were involved.

Among sansei, A is almost completely deleted, while V is

still understood as optional B{H Is. An implication of

(V»)
this model will be discussed further in the following section.

An additional analysis of acceptability of Western

culture in terms of Horizontal perception and ~mmetric

exchange (See Tables 25 and 26) compels us to reconsider

the above process of transformation. In deleting aspects

of Asian culture, the dynamic relationship goes first, and

static relationship next. On the other hand, in the

accepting of Western culture, the static relationship seems

to come first, and the dynamic relationship next. In the

confrontation of Asian and American culture the conflict

is more severe on the behavioral level since sanctions

positive and negative normally are applied only in response

to behavior not to belief. Thus, the confrontation will have

a more marked effect on the dynamic relationship. The

static relationship, which is more concerned with belief

than with action, is not put under as extreme pressure.

However, they were encouraged to add the Western (Horizontal
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Acceptability of the Western Culture by Generations
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Horizontal Symmetric Total
Perception Exchange

Ethnic Groups Generation (S. 26-S. 30) (S. 31-S. 35) (S. 26-S •35)

First - .4540 - .3898 - .4183
Generation

Asian-Americans (Parent)
(Japanese-
American, Chinese- Second + .5702 + .4032 + .4774
American, & Generation
Korean-American) (Self)

Third + .8622 + .7396 + .7941
Generation
(Child

Total + .3257 + .2508 + .2841

Parent - .3940 - .5418 - .4761
Generation

East-Asian
(Japanese, Student + .3890 + .3020 + .3406
Chinese, Generation
& Korean) (Self)

Child + .8052 + .6398 + .7133
Generation

Total + .2850 + .1332 + .2000



Table 26

Acceptability of the Western Culture by Ethnic Groups
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Horizontal symmetric Total
Perception Exchange

Ethnic Groups (S.26-S.30) (S.31-S.35) (S. 26-S. 35)

Japanese-American + .4077 + .4230 + .4162

Chinese-American + .1457 - .0342 + .0457

Korean-American + .4287 + .3596 + .3903

Average

Japanese

Chinese

Korean

Average

+ .3257

+ .2275

+ .3885

+ .1332

+ .2850

+ .2508

+ .2220

+ .1424

+ .0400

+ .1332

+ .2841

+ .2244

+ .2517

+ .0814

+ .2000
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perceptions) to the Asian Vertical perception as an option,

through their experience in American schools, etc. This

is merely a possible explanation. Or it may be the case

that the deletion of A occurs at the same time as the

deletion of V in Asian culture among nisei. Because the

distinction between static and dynamic relationships is

purely an arbitrary one, the two might be an integrated

and indivisible whole. Therefore, disturbance in the

dynamic relationships might parallel disturbance in static

relationships in the cognitive schemata. However, the process

of accepting western culture is beyond the scope of this

paper. Finally I would like to add the result of the Smallest

Space Analysis of the Pattern of transformation of Asian

Culture (Figures 7, 8, 9a and 9b). As concluded in the

early part of this section, this Smallest Space Analysis

also reconfirmed that those statements about the dynamic

relationships are clearly divided into two groups of P2

and P3 , and those statements about the static relationships

tend to cluster more around P3 than around P2. That means,

Pattern 2 is more prominent among dynamic relationships,

and Pattern 3 among static relationships. (See Appendix

for additional data of the Smallest Space Analysis.)
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Figure 7. Transformation of Asian Culture.
Space Analysis 2-dimensions.
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Figure 8. Transformation of Asian Culture.
Smallest space analysis 3-dirnensions.
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Figure 9a. Photograph of 2-dimensiona1 model.
Smallest space analysis.
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Figure 9b. Photograph of 3-dimensional model.
Smallest space analysis.
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A Model of System of Transformation

In the preceding section, I have tried to suggest an

analytical explanation of the process of transformation of

Asian Culture in the West, based on empirical data. To

some extent, the discussion was a purely analytical one so

that a total picture of the transformation is missing.

Furthermore, it lacks an explanation of how such trans

formation is possible. Many studies of social change are

mainly concerned with comparing a stage against another stage

in a time sequence of socioeconomic and political develop

ment. But what makes change, is in fact located between

the two stages. How to link the two stages is more important

than what is the difference between them for an explanation

of the process of change. Here, I would like to suggest

that something linking the two stages is an historical

event. Understanding of an historical event may tell how

one stage evolves into another stage.

As Hughes points out, a generation has "common ex

periences" (1958:18). Such common experiences may come

from experience of the same event. In Chapter II, I have

suggested that each generation of isei, nisei, and sansei

has their own unique historical event. The Plantation,

World War II, and Statehood are the pivotal events for each

generation. As all generations are overlapping, all historical

events may be overlapping within one generation. However,

the significance of an event to a generation may be totally
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different, depending upon at which point in the generation's

cycle the event is experienced. For example, the experience

of World War II happened during the relatively older age

for isei, during the younger age for nisei, and during infancy

or childhood for sansei. When I interviewed people, I asked

"When were the traditional ways of life critically examined

and transformed during your life time?" Most of their

answers were "during and after World War II." That means,

the experience of the war is the critical moment for "life-

world" (Lebens-welt) of nisei. The following are some

excerpts from my field notes of answers about the above

question.

a. During the War, it was "hysteric period." We
were prejudiced to after the Pearl Harbor. No
place to work. "No two persons" allowed to go
"registration." They didn't trust us. It was
very unhappy during the War. Stigma of Japanese:
"old Jap!"

b. War gave assurance second generation just as good
as other American. Importance of Pacific became
magnified after the War.

c. During the War. More contact with outside world,
primarily in political, economic spheres. With
result of World War II, Hawaii became more broad
minded type of society. Not too happy during
the War.

d. During the War. War forced Oriental to identify
themselves and asked "who am I?" We began to
think about "yellow skin." Not too happy these
days. We are so afraid and do nothing about our
children. We are in "Present shock" not "future
shock." One of my friends, high school counselor,
retired in her early fifties. She was so scared
about kids in the high school, she couldn't stand
it. Their son went to Vietnam and was killed.
They are now in "shut life out," even stopped
going to church.
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e. Before the War, ethnic status can be identified
by economic status. Haole took all and never
gave, only exploited. People were concerned only
with surviving. World War II is like "water
shed." Bring all different people together,
influx of different young caucasians. Parent
suffered, but in some sense, enjoyed greater self
fulfillment. Now opportunity is less and less.

f. During the War, economic gain. Chinese made great
strides ahead, gained land, because haole wanted
to sell land. Power began to come under control
of Oriental. Shift in economic power and cultural
upheaval.

g. During the World War II. Women began to work and
to make money and get more security. As they
became breadwinner, they became more independent,
met other men, and lead to more divorce. Up to
second generation, middle name was in Chinese,
but now all gone.

h. During the War. More Americanized, switch language.
Traditional funeral (white shroud, incense, paper
money), New Year celebration (Red paper money, offer
tea to parent, calIon relatives, exchange gifts,
paying debt before New Year's day, Chinese pudding-
Kau--) are all gone. In a sense, gone with the
generation. During the War, later service of funeral
was prohibited because of black out. Lack of incense
and paper money (which were imported before), less
elaborate, more simplified. Family tie gone.

i. Before the War. Life was very slow, but secure
life, safer and relaxed. During World War II,
entirely different life. Faster life, children
more frustrated, less content. Now we have good
government but bad environment.

j. During World War II. We were exposed to American
elements. Before the War, we were trained to look
up to them. After, we found out that some of them
are stupid as well as smart. We realized we are
as good as they are. Before, no manager's position
to an Oriental. During the War, all Orientals were
regarded as enemy. Discrimination in housing,
employment. Before we did not intermingle with
haole, and we could not be involved in politics.
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k. More change after Statehood. During the War,
Chinese were not concerned as Japanese. We could
go along as usual. We miss old life. Oriental
were "happy go lucky." They are no-problem they
are "law-abiding." During the War, union people,
the protester, came in and created dissent.
Nowadays, Hippy life came in. The Hawaiian ways
of life are gone.

1. Old generation gone with old tradition. During
the War, many traditional customs changed. In
funeral, watching coffin through night is "no
more." Black out made hours of watching short.
In order to compensate debt, debtor sold his
daughter to creditor, up to the War. Everything
changed because of expediency and conditions,
increase of intermarriage. Before the War, there
were certain limits to Oriental. After the war,
economic change, inflow of Mainland capital.

m. During the War. The War opened up our thinking.
Islanders were trapped, but as military men they
traveled allover the world, Italy and Greece.
Before the War, haole was respected above average.
Now we look down on some haole because of their
mannerism and "talk 'n talk." We respect individually
not for nationality. In fact, when we were young
our parents taught us "respect white people; be
humble to them!"

n. Drastic change during the War.

1. Close of language school led to stop learning
process of old culture.

2. All parents began to work. Close tie among
family members no longer existed. Children were
thrown to day care center. Man went to War front.
Mother went to pineapple plant.

3. It was impossible to import Chinese cultural
stuffs. Canton and Hong Kong were under Japanese
regime. No more Chinese movies, rather complete
void situation, separate from China. During the
War, everybody is supposed to be "American."

,

4. No immigration is allowed. Before the War,
frequent visit to ancestral village in China made
constant close tie. During the War, we didn't
see them. Gap of a few years of no contact created
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big social distance. Some relatives were killed
in the Chinese Army, and some died of old age.

5. Prior to the War, Chinese were petty merchants.
Because of the War, Chinese made tremendous amount
of money. Caucasians were afraid of the fact that
the Japanese may take over Hawaii after Pearl
Harbor. Local Japanese cannot afford, and Japa
nese assets were confiscated. Caucasians were
dumping their property to Chinese.

6. War gave Oriental valuable opportunity to
advance education. Before the War, they cannot
go to prestigious school. It was so costly they
cannot afford it. Military G-I Bill was great
help. When they came back from service, they
began to compete with Caucasian. Oriental realized
"I am as good as everybody. Oriental were inferior
simply because of lack of education."

7. Now we have more voice in government, no
feeling to control our destiny by others, if any,
direct control from Washington, D.C.

o. During the War. It gave Chinese opportunity to
explore business adventure, and provided more
mobility, opened up new world. They forget past
totally, accepted white's language. English was
trade language. My father didn't speak in Chinese
at home.

p. During the War. Before the War, closer family
tie. More gathering on all different holidays
and visiting other islands. During v7ar, "Curfew,
we couldn't stay other place during night, and
could not observe Chinese custom. More American
ized. II

q. After Statehood, more Americanized. More conscious
of national scale (not narrow local) in business
and politics. Small business cannot survive unless
joining with big store. School curriculum is
nationwide standard one, and more up to date.
Influx of haole, more Christian, more land developers.
First generation says: "You don't know what a
rough time we had. You should learn from us. II

Second generation are narrow-minded and identify
only with American. Third generation are in
cultural poverty. They want to revive their
Asian tradition.
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r. During the War. When my friend went to Yale, she
said she was very shocked to see haole shoeshine.
She couldn't imagine menial job among Caucasian,
while she was in Hawaii.

s. During the War. Island community brought in many
different people from outside, and learned a lot
from them. We don't know our parent country.
No kinship tie. In some way, parents' way of
life hampered our attempt to adjust to this society.
Parents try to keep old country ways so that they
established a little Korea and lived in it. Off
spring should go out of the town. I would say
there was confusion. European learns English
quickly. Oriental has no need to learn, as he is
lifing in a small Korea. Sometimes offspring
married within the community.

I gave my boy a Korean name so that he should
retain something Korean. It is a mark of rebelling
to Caucasian society. I remember two incidents.
(1) around 1940, a Caucasian killed two Orientals
and injured several while driving. Very little
was said of it in the newspaper. If it had
happened to an Oriental, how would it be? (2) When
I was a high school junior, I went to the plantation
with a haole friend to work. My haole friend was
called to the manager. He said "We don't want to
see white doing labor work." Next day he became a
"supervisor."

The experience of the War was the turning point to

East Asian-Americans. Especially, the experience among

Japanese-Americans gave us more vividly the significance of

the historical event. The impact of the event on this

Hawaiian society is not a matter of anyone ethnic group, but

of a total transformation of the total Hawaiian setting.

The drastic shift of social context caused by the War did not

permit the maintenance of the conventional 4efinition of

the situation in any of the social encounters among Asian-

Americans. Definitions of situations based on both trad-

itional Asian cultural rule and new Western cultural rule
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were set side by side on trial, testing the validity of

each definition in this new opportunity situation, created

by the historical event. As far as Japanese-Americans are

concerned, the traditional cognitive niche was totally

altered at least for a while, and they were forced to abandon

their traditional ethnic identity during the war period.

Furthermore, language schools, temples, newspapers, and

various social organizations which had reinforced their

traditional cognitive rules within their cognitive niche, were

forced to cease functioning by Martial Law. As a result,

"the traditional definitions were rejected as contrary to

American ideals and standards of behavior" (Kimura 1943:23).

An alteration of definition of the situation is an

alteration of "life-world." As discussed in Chapter II,

the "life-world" of isei was mostly governed by the Asian

cultural defintion, that of nisei by both Asian and Western

cultural definitions, and that of sansei, mostly by Western

cultural definition. Figure 10 shows us the "life-world" of

three generations through the historical experiences in

Hawaii. I have already summarized and discussed such ex-

periences in the following four postulates (Chapter II, in

detail) •

1. Early East Asian immigrants (Japanese, Chinese,
and Korean) built their own communities which
permitted their traditional world view to
operate without modification.
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2. The paternalism of the plantation system
reinforced their traditional world view as
it allowed maximum exploitation of the
labor forces.

3. The Second World War and Unionism accelerated
the severe modification of their traditional
world view.

4. With Hawaiian Statehood, some of the East
Asian-Americans confronted some confusion in
their self-identity; ambivalence between
being Asian and American.

In Figure 10, by "life-space" is meant the physical and

social "reality," in which an individual is living, and by

"life-world" is meant the representation of "reality" in the

mind of the individual. Both of them are closely inter-

related. The individual's "life-space" is the foundation for

the construction of his "life-world," and yet his "life-world"

also provides an outline for creating his "life-space." It

may be said that both "life-space" and'1ife-world" stand

metaphorically as objective and subjective worlds in their

dialectical relationship. In an individual's life, his

"life-space" is perceived through and enacted in terms of

his "life-world." The individual's subjective representation

of the world consists, in a sense, of his experiences of his

former "life-space," as well as of his picture for enacting

in his current "life-space." Incidentally, Stebbins helps

us to make this point clear. He says "When activated (by

some situational stimuli or cue in the present "life-space"),

these products of past experience (the subjective "life-world")
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(or as Stebbins calls them, 'predisposition,' or as

Campbell (1963) calls them 'acquired behavioral pre

dispositions') impinge upon our awareness, equip us with

a specific view of the world, and guide behavior in the

immediate present (confronted life-space)" (Stebbins 1969:

434). The new experience of his physical and mental

enacting in the current "life-space" results again in the

introduction of a new definition of situation (new informa

tion) of present "life-space" into his cognitive world.

As there are no two persons who are exactly the same

in their experiences, and in physical inheritance and

maturation, there would be an infinite number of "life

worlds" among human beings. However, we can assume, at

least, a limited number of "life-worlds" for several

reasons. First, human beings are born with a limited

capacity to enact, physically and mentally. Secondly, he

is born of other persons (parents) and has to live with

others (members of the family, community, and society),

motivationally and cognitively, throughout his life. The

former provides for only a certain limited range of enaction,

through which different persons meet each other in mutually

understandable ways. In turn, the social events (inter

action) enacted, participated in, and shared by them, would

impose a certain limited range of experiences on them,

resulting in sharable common "life-worlds." Furthermore,

if the magnitude of an event is critical and extraordinary,
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the nature of experiencing such an event would provide more

a common and sharable picture of the "life-space" (outer

world) to a greater number of people for the construction

of their "life-worlds." This results in a "collective

representation." The major historical events such as the

move to the plantations, World War II, the beginning of

unionism, and the coming of Statehood shown in Figure 10

are events of such critical and extraordinary magnitude

that each of them is indispensable to an understanding of

"life-worlds" of each generation: isei, nisei, and sansei.

To some extent, each event has contributed in switching

cultural definitions from Asian to Western along the

different segments of "life-space." If one looks at the

pre-immigration "life-space" in Figure 10, individual,

family, community, and society are coherently governed by

the Asian cultural definitions. When isei immigrated to

Hawaii, they built their own communities in which their

traditional definitions were validated and reinforced.

Moreover, the paternalism of the plantation system, en

circling the community (ethnic camp) as is shown in the

diagram, had fortified the traditional cognitive niche for

the Asian immigrants (isei). In other words, the paternal

istic plantation system had helped the Asian not only to

build a replica of their traditional villages in Hawaii,

but also blinded them to acknowledging the western cultural

definitions prevalent outside their community segment, by
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blocking their participation in the wider "life-space."

During this period in Hawaii, there were few occasions for

validation of the Western cultural definitions among Asian

Americans, except those being provided as "personal

definition" (Stebbins 1969:434). The outbreak of World War

II and the subsequent unio~ uprising provided the most

critical events to nisei, in which the traditional cognitive

niche was totally disturbed, the paternalism of plantation

system was severely challenged and dispelled, the wider

"life-space" of Mainland America came into existence in

Hawaiian settings, and finally the Western cultural defini

tions became major "cultural definition" (Stebbins 1969:434),

with some exception in the sphere of family life. In a

way, the Demonstration of Americanism by the nisei just

after the outbreak of the War might have penetrated to the

point of switching to new cultural definition even in family

life. These definitions had been acquired as "personal

definition" from the time of their experience in public

school during the plantation period. Ideally, it is very

likely that a total switch of cultural definition from

Asian to West~rn in all segments of "life-space" was

accomplished by becoming first class citizens of America with

Hawaiian Statehood.

The above description of the "life-space" as it moves

along with the historical events is purely an analytical

device for an understanding of the "life-world" of Asian

Americans. The "life-worlds" of isei (51; Schemata 1) ,
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nisei A (52), nisei B (53)' sansei A (53)' and sansei B

(54) in Figure 10 are some of the typical sets of "life

worlds" among contemporary Asian-Americans in Hawaii. Each

set of "life-world" can be understood by a corresponding

range of "life-space" in the Figure. In other words, even

now in the post-5tatehood "life-space," some isei are

living with the old isei "life-world" (51) constructed

during the plantation period (El : Event 1), while other

isei might be living with sansei "life-world" A (53) in the

urban setting (Honolulu). 50me of the nisei's "life-world"

is 52 constructed by the experiences on the plantations

(El) and World War II and unionism (E2), while other nisei

are living in 53, with "amnesia" (Neisser 1962) of 51'

though they have lived during and experienced El. Between

the isei "life-world" (51) and sansei "life-world" (53 and

54)' there is no common sharable point which allows mutual

understanding and communication between them. In other

words, some "life-worlds" are "compatible"-with each other

because they partially share common experience of the same

event, and others are "incompatible" by lack of such

sharing (Neisser 1962:62). The former cases are those

between 51 and 52, and 52' and 53' and 54' and the latter

cases are between 51 and 53' 51 and 54' and 52 and 54·

Among my interviewees (nisei), some said a drastic change

in the way of thinking occurred between isei and nisei, and

some others said, between nisei and sansei. These responses
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may indicate which of the sets of "life-worlds" the nisei

have. Those who have nisei "life-world" B (S3) might see

a drastic change between isei and nisei, due to a lack of

common ground of "life-world" between Sl and S3. And

those who have nisei "life-world" A (S2) might see the

change occurring between nisei and sansei, due to incom

patibility between S2 and S4. In the first section of this

chapter, I have suggested two patterns of change in the

acceptance of each statement. P2 is when the change occurs

between isei and nisei, and P3 is when the change occurs

between nisei and sansei. At this point in the discussion,

I would like to remind the reader that these two patterns

of transformation could be related to the above mentioned

two sets of "life-world" among nisei. Those who have S2

type schemata tend to see more P3, pattern of change, and

those who have S3 prefer to see more P2 in their acceptance

of the statements about Asian cultural precepts.

Though the sansei's "life-world" is, in many ways,

totally divorced from the isei's, sansei cannot identify

themselves with haoles. Thus, Ethnic Studies at the Uni

versity of Hawaii is for them the search for an identity

as Asians. Ironically, the search for Asian identity, at

least to me, reflects the very American ideal of the search

for an individuality as an Asian. Asians are not so vocal

as the militant sansei in Ethnic Studies. Moreover, a

Western framework for understanding Asians provides only
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negative pictures for their search for identity such as

"fear of power, insecurity, obedience, cliquishness, and

an inability to make forceful decisions" (Kitano 1969:108).

A total schematic shift from Asian to Western does not

allow for sansei to understand the Asian culture. The

incompatibility of schemata between the two cultures led

some Asian-Americans to confront confusion in their self

identity; ambivalence between being Asian and American.

Therefore, though "the values and strategies of Asian

Americans are continuing to evolve" further away from

those of Asians in this western (Hawaiian) cultural context,

an important question, as Young seriously pointed out, is

left to be answered in future: "Toward what are we (sansei)

assimilating?" (Young 1972:239-240).

Now let us turn to the problem raised at the beginning

of this section: how does one stage evolve into another

stage? In this cognitive study of the transformation of

the traditional Asian world view, the problem can be re

phrased as follows: What is a possible mechanism of trans

formation of a cognitive structure into another? How was

a cultural definition replaced by another through the

three generations? How did each generation build its "life

space" and "life-world" successively? Based on the above

discussions in Figure 10, another figure (Figure 11) may

be useful for our analysis of these problems.
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Though Figure 11 seems to be quite complicated, there

is only a simple hypothetical cognitive process within one

generation, reproduced three times in successive chains.

More exactly, one generation in the figure is not a whole

generation at all, but ~ person in the generation. Let

us begin to examine the hypothetical cognitive process

within one person in a generation drawn in Figure 12. The

cognitive process (Figure 12) consists of two stages: the

young stage and the mature stage. The young stage is con

cerned with how a man with his physical Machine and mental

§.elf (IMlISll), process physical and social "Reality"

(IRll) which was revealed by ~vent (E l ) , into P~rceived

!!eality (~0 )with the cultural definition provided by

!xternal Dramatizer (~) which is also necessitated and

made available by the Event (El). In the next mature stage,

the man

Reality

) is living, with the Perceived

), processed in the young stage, of which

Earadigm constitutes the main frame of reference in under

standing and enacting Reality, and with an rnternalized

Dramatizer (~) which was the External Dramatizer in

the young stage, transmitted into the mind of the man in

this mature stage. Let us proceed into the next generation

(G2). With this generation (G2) , I am going to explain how

the parents' cognitive structure is transferred into the

nisei's cognitive structure with Figure 13. This figure
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represents a connection between the isei's mature stage

and the nisei's young stage.

Symbolizing a man by ~ comes from Bronowski's

"The Identity of Man" (1966).

Man is a machine by birth but a self by experience.
And the special character of the self lies in its
experience not of nature but of others. A man
enters the lives of other men more directly than
he can enter nature, because he recognizes his own
thoughts and feelings in them; he learns to make
theirs his own, and to find in himself a deeper self
that has the features of all humanity. The knowledge
of self does not teach him to act but to be; it
steeps him in the human predicament of life; it makes
him one with all the creatures. (Bronowski 1966:
106-107)

In Figure 13, IM21 is reproduced by(Ml \. IS21is socialized

by ~~ which functions as ev to 152]. Thus the

"Reality" which nisei confronted was partly understood by

interpretation of ~. Though the nisei was living in

Hawaii IR21, interpretation of that Hawaiian setting by

S could be a picture of the Japanese setting ([ R~ ) ,

because~ c.annot interpret Hawaii in terms other

than his O\~ IPRl~. Of course, the nisei was partly

living in a replica of a Japanese village, reflected as

~. Therefore, ~ was constructed by the mixture

( IPRi[ R2\) of Hawaii IR21 and Japan \PRl \. As the nisei was

growing, his "life-space" was not confined to his family

and community governed by Asian Cultural rules. He began

to confront many different kinds of "life-space" in public

school where different cultural definitions were available,

and different pictures of "life-world" were delivered by
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haole teachers (~) in a different means of communica

tion, that. is to say, in English. Aside from public

school, the new "life-world" was available through various

~ such as peer groups, church, mass media, and trans

portation and so on. Nevertheless, the most critical

event to nisei was World War II and unionism. As already

examined, the "life-space" and "life-world" brought by the

War were a total transition from one social world to

another social world. In social reality, closing the

foreign language schools (Japanese, Chinese, and Korean) ,

Buddhist temples and various social organizations

(especially Japanese), the influx of mainlanders, the intro-

duction of curfew, military bases, the disappearance of

Asian things from the street, the breaking of any connection

with horne villages in Japan, China, and Korea, new oppor

tunities of various kinds, and the subsequent union uprising,

all were a new "life-world" introduced into the nisei's

"life-space" <§]>. With the war, the nature of S was

changed from Asian to Western; Japanese language school

teachers, Buddhist priests, and Japanese community leaders

who had been advocating and dramatizing their traditional

cultural definition, ceased to function; the campaign of

Americans of Japanese Ancestry (AJA) Emergency Service

Committee to encourage the speaking of English, formation

of the AJA Varsity Victory Volunteers, the 100th Battalion,

and the 442nd Regimental Combat Team, forced nisei to build
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new !PR2] which were sharply divorced from the !PR1]of

isei. However, it cannot be denied that some of the

IPR1[P l ] were transmitted into the !PR2!P21. In a similar

way, 1PR81 is trans formed into the ~R~ P31 of sansei

through 3 and~ with the advent of E3 (Statehood).

These transformation processes can be comparable to

"paradigmatic process" (Kuhn 1962, Wallace 1972). As

discussed earlier, each generation is living not only in

a different "life-space" but also in a different "life

world." And also each generation is transforming their

"life-space" and "life-world" in the face of each con-

fronted event or "extreme situation" (Tiryakian 1968:84).

The young stage of each generation is the period of con-

structing their "paradigm" ("life-world") through which

their'reality" ("life-space") is perceived and enacted,

and the mature stage is the stage of routinizing their life

through the "paradigm" constructed. Thus, it is very

likely that the young stage is the period of "extraordinary

science (scientific revolution)" and the mature stage, that

of "normal science" (Kuhn 1962). In this paper, I have no

intention of discussing my model along with that of Kuhn

and Wallace in detail. Instead, the clarification of some

additional implications underlying my model would be worth

while in the following discussions.

Figure 14 is a simplified form of the System of

Transformation (from Figure 11). In this figure, we can
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see more vividly a possible mechanism of transformation

of one cognitive structure into another as the living

process of isei, nisei, and sansei mediates each of their

"life-space" and "life-world." Each generation deals with

the ~ which is a part of the "life-space" through their

E::EJ with the help of @ derived from the "life-world."

Each generation then transforms these ~ and ~ with

their rn and @. Then they return their transformed

information through 0 to the "life-world" and also

actualize (PR I in the "life-space." The transformation

process in each event can again be detailed in Figure 15.

Readers can notice what I am doing in Figure 15. This

is my answer to what Roger Brown suggested to the

ethnoscientist almost a decade ago, saying it is necessary

"to nail together the template and the transformer" (Brown

1964:252) (see Chapter I and Figures 1,2, and 3). It may

also remind the reader of what Levi-Strauss meant by

saying that man is mediator between nature and culture. It

may be what Tung Chung-shu meant in saying that "a universe

without man would be an incomplete universe; indeed, it

would not be a universe at all. This means that man is the

dialectically synthesizing point in the yin and the yang"

(see Chapter III). It may also indicate what Piaget means

by dynamic equilibrium through assimilation and accommodation.

In any case, the "double-binding" nature of the yin and yang
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idea may be a useful tool in understanding living man. My

model of the system of transformation originated from dis-

cussions of generational transformation, but it has an

implication, applicable within one generation. Each event

seems to be a crisis situation in which a man has to make

a decision (action) in his social life. Such a decision

(action) is based on both his past experience and other

information from other persons or materials (audio-visual)

(@). Once he actualizes the decision in his "life-space"

his experience of this action provides important templates

for following action (transformation). This is much the

same as Bateson's interpretation of human interaction~ "A'
s

behavior is both a response to B's previous behavior and a

stimulus to B's future behavior" (Bateson 1942:78). In

addition this analysis argues that every man's action is

both a result of his previous action and a beginning for his

future action. If this is so, then the nature of one's

every action is the most important determinant of the

following actions. Cognitive1y speaking, the experience

of every action is the basis for one's ever "emerging"

schemata. Man is evolving, physically and mentally, during

his life time. Therefore, man as "evolving schemata" is

endlessly confronting events.

Summary

In the previous chapter, the acceptability of HSU's

statements to the three successive generations among



211

Asian-Americans was presented. This chapter focused on

understanding how the statements lose appropriateness for

each succeeding generation in the Hawaiian (western) con

text. Transformation of the Asian cognitive system was

discussed in terms of my formal structure. An important

finding of this study is that the transformation of the

dynamic relationship in the formal structure comes first,

and the transformation of the static relationship later.

This may imply that behavioral modification precedes and

provides the foundation for the transformation of static

values. The transformation of dynamic relationships is

the signal of the paradigmatic shift from the "oneness"

to a western frame of reference. If this is true then

the significance to the people of the static vertical

relationship has changed from one implying Asymmetric

(complementary) reciprocity and "oneness." Instead of

implying Asymmetric reciprocity, it is perhaps seen in a

Western framework of a power hierarchy in which the essential

element is the degree of contract the superior has over

the inferior not the obligations they have to each other.

In order to explain the process of transformation of

Asian culture in Hawaii, an analytical model was suggested.

A pivotal point of the model is an importance of event. The

three successive generations of Asian-Americans in Hawaii

have respectively experienced unique historical events.

Each historical event provides a critical moment of
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transformation of world views. For example, plantation

for isei, World War II and unionism for nisei, and post

war experiences for sansei. Based on the yin-yang idea,

this model of a system of transformation would be a way

of nailing together the template and the transformation.

The template emerges out of a transformation and provides

the starting point for further transformation. If life

is characterized fundamentally by evolvingness, the human

mind must also lie subject to this process. The creation

of templates is a way of cognitively organizing the ex

periences which are in fact constantly in a state of flux.

Template creation is thus a self-organizing function of the

mind. Cognitively speaking, the role of external dramatizer

(~) in the model could be a switchboard for informational

flow filtering and giving meaning to on-going proces of

living. This model suggests a solution to certain problems

inherent in the analysis of cognitive processes. It was

derived initially from the East Asian traditional (philosoph

ical) view of the universe. Each philosophical tradition

blinds us to some things and gives insight to others. By

examining cognition i.n the light of a different (non-

Western.} tradition, I hope to have clarified the universally

applicable process of the human mind.



CHAPTER VI

CONCLUSION

This is not the explanation but only ~ explanation of

the culture of East Asians. My explanation of the world

view is one possible explanation based on a coherent point

of view (Lowther 1962). Thus, the above explanation is

more "analytical intelligibility" (Scho1te 1966:1196).

Following Levi-strausg's approach, I try to show how the

Chinese mind "differentiates empirical reality into con

stituent units," how "these units are organized into systems

of reciprocal relations," and how "these systems enunciate

rules to goven their possible combinations" (quoted in

Scho1te 1966:1193). "There is hardly a people on the face

of the earth (other than Chinese), in fact, which has

tried more consistently to look for balance and harmony in

the universe, and hence has striven more zealously to

reduce all phenomena under sets of orderly, all-inclusive

schemata" (Bodde 1939:200, italics added).

If we assume that "structures of the (Chinese) mind are

unconscious and generic, universal and invariable" (Scho1te

1966:1193), the above structure (Asian culture) may still

have power for Asians in generating their behavior and may

therefore be of use in checking the acceptability of this

behavior. In the process of modernization, Nakane sees that
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"Japan imported many western cultural elements, but these

were and are always partial and segmentary and are never

in the form of an operating system. It is like a language

with its basic indigenous structure or grammar which has

accumulated a heavy overlay of borrowed vocabulary: while

the outlook of Japanese society has suffered drastic

changes over the past hundred years, the basic social grammar

has hardly been affected" (1970:149). Befu also warns that

"Facile comparison with the West, and the ready assumption

that Japanese kinship is changing in the Western direction,

will not increase our understanding" (1970:119). In this

study, I have tried to show that the grammar underlying

Chinese philosophy forms the basis of traditional Asian

societies, and how the transformation of the grammar took

place in the western (Hawaiian) context.

The modern western ideology, according to one view,

is based on "the individualistic universe" in which "the

configuration of values is atomized in the sense that it

centers on the individual man, but also in that it. seemingly

juxtaposes autonomous realms: along with religion or

philosophy, we find, for example, politics, economics, and

••• art" (Dumont 1970:32 italics added). While this

"individualistic universe" and the tendency to juxtapose

autonomous realms is not the only configuration in the

Western world still the tendency does influence many

scientists as is apparent in the fact that western scholars
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must continually state that the various realms are in

fact merely conceptual abstractions which artificially

separate what are actually unitary phenomena. The

westerner's cognitive framework leads him to make analytical

abstractions which he must then strive to reassemble in a

final synthesis. The Eastern scholar has the synthesis in

the form of a "oneness in infinite harmony" as the basis

of all examination. The ideal of "scholar-bureaucrat" in

traditional Asian society was to achieve the "oneness"

between the existentialistic poet and the socio-communal

administrator. In his mind, there was no distinction

between philosophy and art, or politics and economics. The

above two sets are indispensable for the scholar to mature

inwardly, and for the bureaucrat to manage social re-

sponsibilities outwardly. Dumont sees "modern society as

separated from traditional societies in general (i.e.,

complex societies of any description except the modern) by

a mental revolution which I call the individualistic

revolution" (italics added). And he continues:

This revolution is economically characterized by a
displacement of the main value stress from society
as a whole (holism) to the human individual taken
as an embodiment of humanity at large (individualism).
In the first case the main value emphasis and reference
is on order, tradition, orientation of each particular
human being to the ends prescribed for the society.
In the second, the main reference is to the attributes,
claims or welfare of each individual human being
irrespective of his place in society. In the first
case man is considered essentially as a social being,
deriving his very humanity from the society as a whole
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(universitas) of which he is a part~ in-~he second
each man as an individuum of the species is a sub
stance existing by itself (by the will of God to
begin with), and there is a tendency to reduce, to
obscure or to suppress the social aspect of his
nature; society becomes an association, a "partner
ship," if a burden and a non-human fact. This
revolution did not take place in one day nor one
century. (Dumont 1970:32)

This "individualistic revolution" is comparable to the

"scientific revolution" as a paradigmatic shift in Kuhn's

term (Kuhn 1962). And Dumont attributed this mental

revolution and its "exceptional development" to a several

significant intellectual "dramatizer" such as Locke, Hobbes,

rousseau, and others (Dumont 1965). Fung also says:

A very important feature of modern western history
has been the consciousness by the ego of itself.
Once it has consciousness of itself, the world
immediately becomes separated into two: the ego and
the non-ego, or what is subjective and what is
objective. From this division arises the problem of
how the subjective ego can have knowledge of the
objective non-ego•••• In Chinese thought, however,
there has been no clear consciousness by the ego of
itself, and so there has been equally little attention
paid to the division between the ego and the non-ego.
(Fung 1952: 3)

In this study, I have tried to demonstrate the paradigmatic

difference between isei and sansei of Asian-American in

Hawaii which reflects the two cultures of East and West.

In fact, the differences between isei and sansei are not

only in the cognitive aspect, but also in the affective

aspect. While the strong "individualistic" view of sansei

reflects the cognitive aspect of Western culture, the very

"vocal" and "outspokenness" of sansei in the eye of the
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nisei reflect the affective aspect of the culture. My

discussion was confined mainly to the cognitive aspect.

Since the Asian cognitive system sees that any

categorization is created by man, it laboriously seeks

"the oneness in infinite harmony" between "the to-be

categorized" and "the already-categorized." In other words,

it wants to synthesize "the to-be-categorized" (actuality)

and "the already-categorized" (named). The best way of

synthesizing was for the individual to participate himself

in the naming (the categorized) with "sincerity." That is,

by continually "transforming" (actualizing) the template

(which is both the name and the thing named, i.e., the thing

categorized), he tries to complete "the oneness" in himself,

where he becomes the true mediator between nature and

culture. "Role playing and self-identification (trans

formation) with model examplars (template) was in the

blood of the Chinese scholar class" (Twitchett 1962:35).

This is not "la Pensee Levi-Straussienne" (Leach 1965:776),

but "La Pensee Chinoise" (Granet 1934) which brings to

the outside observers "the uneasy feeling of watching a

conjuring performance, and ends with the conviction that

none of the (ancient) Chinese (naturalists) can have been

nearly so clear in their own minds about their own system"

(Needham 1956:217).

A Korean scholar in his traditional society paid more

attention to "naming" than "actuality." He believed that



218

"naming" creates "actuality," while "actuality" modifies

"naming." In any case, as a scholar, a father, and a prince,

he was very cautious in dealing with "naming" for several

reasons. Once "naming" about reality--social or natural--

is given by a scholar, or father, his students or his family

members will assume an existence of the reality in their

perceptions. Next, he also worried, since there are so

many people with different levels of maturity, that a

"naming" could be easily misunderstood by them in communi

cation, and could lead them to disturb a balance in nature

and society. Finally, he believed sincerely that his

"naming" at the given moment reflected only his understanding

of the universe at his age, and that his aging would bring

new rather more mature understanding of reality later on.

Thus, in order to handle the "naming" properly, he devoted

himself to "cultivating" his mind which is thought to be

the base of "naming." In his ideology, "cultivation" of

mind means knowing how to "name" properly, how to communicate

the "naming" in each situation, and how to accept the

modification of the "naming" with his maturation by aging.

In fact, the "cultivation" of mind is a main core of

Confucian teachings shared by East Asians in general.

Finally, we cannot ignore the fact that the recent

experience of the East Asians under the impact of the

western world since the end of the Opium War (1842) has

helped to severely modify their paradigmatic cognitive
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structure. The western individualism (template) stimulated

the anti-Confucian movement (transformation) in the early

Republic of China in which under the leadership of Hu Shih,

Chinese intellectuals attacked filial piety, Confucian

loyalty, and demanded "greater individual (italics added)

freedom and a strong modern nation-state" (Chow 1960:309).

As discussed above, the same phenomena were repeated among

the nisei in Hawaii after World War II, attacking filial

piety, Confucian loyalty and demanding greater individual

freedom. Similar phenomena are happening in Korea with the

influx of the American-trained scholars in the social

sciences whose "cognitive schemata" are incompatible with

that of the native Koreans (Neisser 1962). Cultural

change "in competence (level)" (King 1969:15) among

intellectual leaders seems to be both the most crucial

barrier and the most vital innovation for a new unknown

"transformation" of their cultural tradition. Nevertheless,

the East Asian people under their own leaderships are

trying to integrate their own societies in their own way.

For Chinese, the western ideology became a part of their

template to transform their society. For Japanese the

western technology also became a part of their template to

transform their techniques to compete with the western

dominated world market. The cultural revolution in China

is one of the greatest events in Chinese history as well

as world history. This will eventually provide a great

template for new transformations in years to come.



APPENDIX I

QUESTIONNAIRE

UNIVERSITY OF HAWAII

Department of Anthropology

February 20, 1972

Dear Respondents,

I am engaged in a study of changing world v.~ \)WS among East

Asians in Hawaii. This research is being conducted for my Ph.D.

dissertation in the Department of Anthropology, University of Hawaii.

The tr~ditiona1 world view of the East Asians has been transformed

to a great extent by different historical experiences among different

generations. I would like to know whether the traditional way of

life is acceptable to different generations in these days.

I would sincerely appreciate your completing this questionnaire

and returning it in the enclosed self-addressed and stamped envelope

as soon as possible. If you have any questions, please contact me

at the Department of Anthropology or call me at 732-7933. Thank you

very much.

Sincerely yours.

Kang, Shin-pyo
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The following statements exemplify the typical ways of life of East
Asians and Westerners. I would like to leann something about your
opinions regarding the acceptability of the statements to different
generations: your parental generation, your own generation, and the
next (children) generation. I am not here concerned with the accept
ability to you, but with the acceptability in general to the gener
ations in your opinion.

1. Age means wisdom and deserves respect.

Your parental genera
tion would agree with
the statement

No_, _
Yes---------

Your generation other
than you would agree
with the statement

No---------Yes---------

Your next (children)
generation would agree
with the statement

No
Ye-s--------

2. Women are inferior to men.

Your parental genera- Your generation agree Your children gener-
tion agree tion agree
No No No
Yes Yes Yes

3. Only men need be given formal education.

Your parent Your generation Your children
No No No
yes Yes Yes

4. The eldest son has to take the place of the father if the latter
dies.

Your parent Your generation Your children
No No No
Yes Yes Yes

5. Younger brothers should obey and respect older ones.

Your parent
No _
Yes

Your generation
No---Yes

Your children
No---Yes

6. All young men should obey and respect all older men whether they
are kin or not.

Your parent
No _
Yes

Your generation
No. _
Yes

Your children
No---Yes



222

7. Those who work with their brain are superior to those
who work with their hands.

Your parents
No---Yes

Your generation
No---Yes

Your children
No _

Yes-
8. Political rulers are superior to their subjects.

Your parent
No _

Yes

Your generation
No _

Yes

Your children
No---Yes

9. Gods and ghosts, just as rulers and their officials, exist in
a hierarchy.

Your parent
No---Yes-

Your generation
No _

Yes-
Your children
No _

Yes

10. An individual's most important duty and responsibility are
toward his parents, which take precedence over any other
interest, including self interest.

Your pa~ent

No _

Yes

Your generation

No _

Yes-

Your children

No---Yes

11. Filial piety is the individual's way of repaying parents for
giving him life and raising him.

Your parent
No _

Yes

Your generation
No _

Yes

Your children
No---Yes

12. An individual owes everything (including his very life) and
all he achieves to his parents and ancestors on the father's side.

Your parent
No _

Yes

Your generation
No--Yes

Your children
No---Yes

13. An individual's conduct toward his parents is an invariable
guide to his worth in general and for predicting his behavior
toward others.

Your parent
No _

Yes

Your generation
No---Yes

Your children
No---Yes



14. An individual must marry and have sons. This is the highest of
all filial duties.
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Your parent
No---Yes

Your generation
No---Yes

Your children
No---Yes

15. Marriage is the means by which sons continue the family line.
Marriage should be arranged by the parents.

Your parent
No _
Yes

Your generation
No _
Yes

Your children
No _
Yes-

16. Fathers must provide for sons, including their sons' wives and
see that their daughters marry well.

Your parent
No _
Yes

Your generation
No _
Yes

Your children
No---Yes

17. Ancestral spirits are dependent upon their descendants for
offerings and care.

Your parent
No---Yes

Your generation
No---Yes-

Your children
No---Yes

18. Ancestral spirits will continue to look after the welfare of
their descendants.

Your parent
No _
Yes

Your generation
No
Ye-s---

Your children
No---Yes

19. The individual's achievements are due to the merits of
departed ancestors.

Your parent
No _
Yes-

Your generation
No
Ye-s--

Your children
No _
Yes

20. The individual should glorify his living parents and kinsmen,
as well as ancestors, by his achievements. Parents, kinsmen,
and ancestors will all help.

Your parent
No---Yes_

Your generation
No---Yes

Your children
No _
Yes



21. The condition of the ancestral graveyard and ancestral home
may be helpful or harmful to the individual' s chances for
achievement.
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Your parent
No _
Yes

Your generation
No _
Yes

Your children
No _
Yes

22. Loyalty to ruler, teacher, employer, and other superiors is
good.

Your parent
No _
Yes

Your generation
No
Ye-s--

Your children
No
Ye-s--

23. The ways of the past were golden. The individual should
foll~rl the example of his illustrious ancestors.

Your parent
No _
Yes

Your genera.tion
No _
Yes-

Your children
No---Yes

24. Reciprocity is the invariable law which operates among all
gods, men, and things.

Your parent
No---Yes-

Your generation
No---Yes

Your children
No---Yes

25. Those who are meritorious will be rewarded in return with good.
Those who are undutiful, bad, or evil will be punished
accordingly with bad.

Your parent
No---Yes-

You:t" generation
No _
Yes

Your children
No _
Yes

26. Men and women are equal

Your parent
No---Yes

Your generation
No---Yes

Your children
No _
Yes

27. Men and women should receive the same formal education,
occupational consideration, etc.

Your parent
No---Yes

Your generation
No---Yes

Your children
No---Yes



28. All human beings are equal.
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Your. parent
No _

Yes-
Your generation
No---Yes

Your children
No _

Yes-
29. Youth is good, and old age is sad.

Your parent
No---Yes

Your generation
No---Yes

Your children
No _

Yes

30. Opinions and wishes of children are to be taken more seriously
than those of the elderly.

Your parent
No---Yes

Your generation
No---Yes

Your children
No _

Yes

31. An individual's most important concern is his self-interest:
self-expression, self-gratification, and independence.

Your parent
No _

Yes-
Your generation
No _

Yes

Your children
No _

Yes

32. Parents should assist but not interfere with their children,
especially when the youngsters have married or reached
majority.

Your parent
No---Yes-

Your generation
No---Yes

Your children
No _

Yes_

33. The individual has little responsibility toward his parents and
no responsibility toward other kinsmen.

Your parent
No---Yes-

Your generation
No---Yes

Your children
No _

Yes

34. Selection of a mate is the concern of the individual partners
only, for marriage is for individual happiness. Parents should
stay out.

Your parent
No _

Yes-
Your generation
No _

Yes

Your children
No, _

Yes_



35. An individual must decide on his own career or occupation and
advance on his own.
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Your parent
No---Yes

Personal Background

Your generation
No _
Yes

Your children
No. _
Yes

1. Sex: Male Female

2. Age:

3. Nationality:

4. Birthplace:

5. Place raised and educated:

6. Religion:

7. Occupation of your father:

8. Occupation of your mother:

9. Your occupation:

10. How long a resident of U.S.A.:



APPENDIX II.

SUPPLEMENTARY COMMENTS ON EACH STATEMENT

In this Appendix excerpts from interviews are given.

The responses to each statement are listed under that

statement with the informant identified as JA, CA or KA

indicating Japanese-American, Chinese-American, Korean

American. The code number of each informant follows this

letter code. The letter code expresses the informant's

opinion of how each generation would respond to the state

ment. Y is yes, N is no and B is between. The first

letter is how the informant believes Isei would respond,

the second refers to Nisei and the third to Sansei.
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Perception of Vertical Relation in Family Life

Statement #2

Women are inferior to men

JA-l YYN (Yes in isei, Yes in Nisei, No in Sansei)
I like that man is~ead of family. I like to feel
man is superior. However, it is gradually getting
out of it.

JA-6 NNN
I would say women are built differently.

JA-8 YNN
Even my mother would say strong "yes."

JA-lS YYN
Men first, women last, they are against the "lady
firs-e' (among isei).

CA-4 YNN
(among isei) In practice "yes," but they (women)
are smart to keep man say so.

CA-6 YYN
Grandmother was more "strong woman."

CA-8 YNN
(among isei) Different kind of role was taken by
women. They (isei) never say "yes" but the way
they treat women was "yes!"

CA-14 YNN
Traditionally women's role was subservient to men

KA-9 YYY
Still husband is "bread-winner, II so he should be
head of family.

KA-ll YBN (Yes in Isei, ~ in Between in Nisei, ~ No in
Sanser)
My 91-year-old mother still insists that "boy should
never carry dish!" "prepare separate food in a new
dish for boy!"
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Statement #3

Only men need be given formal education

YNN
I disagree
fashioned.
from Japan.

JA-l
with "women's lib." I might be old

I understand my parents are strictly

JA-9 YYN
"Boy, even my day, not many girls went to school."

JA-lO YNN
(among isei) they believe son should be more educated.

JA-ll YNN
(among isei) "only boy." they said "go to school and
get good mark!"

JA-l5 NNN
(among isei) girls no need education, now generation
is changed, but many believe that high school is
good enough for girl.

CA-4 NNN
When I was young, girls were not allowed to go to
medical school.

KA-I NNN
My parents said if husband get sick, woman should
be bread-winner. Women need education too.

KA-17 NNN
My mother sent me to school, but she said always it
"it will bring disaster, if woman know more than
man. "

Statement #4

The eldest son has to take the place of the father if the
latter dies

JA-I YYN
I feel personally they (sansei) have their own family
and friends. In Japanese tradition, eldest son
usually takes care of it, but now gradually getting
away from it.

JA-9 YYN
They (sansei) don't want to be with old folk.



JA-17 YNN
Even our generation (nisei) don't depend on any
other.

CA-I YBN
My uncle took over the work of my father and gave
education to my sisters and brother.

CA-6 YYBN (No in fourth generation)
Role of elder brother is diminishing quickly among
our generation (sansei).

CA-II NNN
Even parent were changed.

CA-17 YBNN
Eldest son took image of father (among nisei) ;
it's a matter of practicality.

Statement #5

Young brothers should obey and respect older ones

JA-I YNN
Traditionally, I guess "yes." It was used to be,
if you want hannony at horne.

JA-3 YYY
It was used to be, but not now. I like everybody
to obey. It's nice to obey though.

JA-6 YYY
"It should be" (among sansei)

JA-II YYN
We (nisei) are educated to the old fashion.

JA-15 YYN
Not necessarily "obey," they (sansei) talk more
about "right"

JA-16 YYN
They (sansei) are entirely different.

CA-I YNN
It depends on leadership of brother.

KA-17 YYY
They (sansei) have to learn respect regardless
of age.
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Statement #6

All young men should obey and respect all older men whether
they are kin or not

JA-l YYN
Japanese people like to be obedient; we are born and
raised here in such environment and atmosphere we
learned it.

JA-6 YYY
They (sansei) are more educated, so more "should be."

JA-8 YYN
They (sansei) don't care about authority. It depends
on how they are brought up.

JA-ll YNN
No question on "respect," but doubt on "obey."

JA-14 YYN
(among sansei) modern way is "older one should respect
younger one." Age can't be index of dignity any more.

CA-6 YYBN
(among nisei) "yes," respect age per see

KA-ll YYN
I (nisei) never tell my children to call first name
of any elderly, rather "uncle Charlie," flaunty
Gloria." Then they (sansei) ask me "who is our real
uncle?" My mother insists to help my brother aIr
the time. I said "He has two feet and two hands.
We are in Hawaii, not in Korea.

Perception of ASymmetric Exchange in Family Life

Statement #10

An individual's most important duty and responsibility
are toward his parents, which take precedence over any
other interest, including self-interest.

JA-l YBN
We (nisei) are in between, but among our children
it is faded away.
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JA-3 YYY
Hard to answer for our children, but would say "yes"
for them, if the last part ("which take precedence
over any other interest, including self-interest")
is omitted.

JA-13 YYN
We don't expect our children (to accept this) but our
parents expected us to. We work toward more in
dependence.

JA-lS NNN
(among isei) once they married, they changed. I
(nisei) think my first duty is to my family.

CA-13 YYNN
(among sansei) Wife is equally important as parents.

CA-17 YNNN
Nowadays people concerned with children more than
with parents.

KA-7 YNN
I (nisei) cannot depend on parent. We are more
individualistic.

KA-ll YBN
My mother is always cautious about our impression to
others. For example, about yardwork, when my husband
rests, my mother asks him to do yardwork. She said
"If I am one of your family members, I have to say
what I see (it is necessary)!" and she continued
"you can't be like this (resting leisurely) in Korea!"
Then I talk back "I'm not in Korea!" My mother also
said all the time "How dirty it looks like in the eyes
of others!" I said "Don't mind other's feeling!"
The way of her life is quite different from ours.
Always my mother "push us to do quickly."

KA-17 YYN
We taught them (children) respect elderly parents,
but they think they corne first. To my son, his
wife and children are first rather than his parents.

Statement #11

Filial piety is the individual's way of repaying parents
for giving him life and raising him.
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JA-l YNN
If they (isei) give education, they ask children to
repay them financially. We (nisei) are more "broad
minded." I cannot expect the return.

JA-3 YYN
Parents are used to it, especially older days.
I like it, but I don't think children do.

JA-8 YYN
Children (generation) ask "Why do you born me? I
was not asked to be born. You had your good time!"

JA-l4 YYN
It is hard to understand it (filial piety) in
English.

CA-S YYN
(To isei) it is given without thought. To myself.
I don't believe it, but give special consideration.

CA-6 YYYY
Basically, Chinese family system is disappearing.

CA-7 YBN
We do still feel responsibility but not so strong
like my parents.

CA-ll YBN
It's beginning to change ( among nisei).

KA-l NNN
They (isei) didn't expect anything from us.

KA-4 YYN
They (children: sansei) are radically different.

KA-7 YNN
My parent supposed to pay no obligation.

KA-9 NNN
They (isei) took it for granted. Now government
supports elderly.

KA-lO NNN
We didn't ask parents to be born. Why should
we repay?

KA-lS DDD (Don't know in Isei, Don't know in Nisei, Don't know
In Sansei)

Not familiar. My understanding of it is concerned
only with "respect elderly."



234

Statement #12

An individual owes everything (including his very life) and
all he achieves to his parents and ancestors on father's
side.

JA-l YYN
I like to give a credit to our parents. We learn
to help each other. I like to keep the beautiful
custom and appreciate the wonderful tradition. I
learned to be humble, not to be proud, learned to
serve, not to steal.

JA-3 DND
I don't know even for my parents.

JA-4 YYY
Not necessarily "on the father's side." (inter
viewer's notes: in the follwoing interview, I
omitted "on the father's side" from the statement,
but it is another point)

JA-6 YYN
Our generation, not so much, though we are in
doctrinated by our parents and Japanese language
school.

JA-ll YYN
(Interviewer's note: This interviewee suggested
that "owe" in this statement better be replaced by
"thank." I think this also makes sense in a way.)

JA-20 YYN
Present generation (sansei) converted into Western.

CA-lO YNN
Respect but not "owes."

Statement #13

An individual's conduct toward his parents is an invariable
guide to hi~ worth in general and for predicting his behavior
toward others.

KA-l YYY
Parent says always "If you ignore parent, you know
nothing."

KA-7 DDD
Everything "self-centered." depends on individual
efforts only.
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Statement #14

An individual must marry and have sons. This is the highest
of all filial duties.

JA-l YNN
This is a typical Oriental trait, isn't it? My
father said someone should carry the family name.

JA-9 YNN
Not necessarily "have son."

JA-ll YYN
Not particularly "sons."

JA-14 YNN
(among nisei) women would say "yes."

JA-16 YNN
Sons? Rather "healthy children."

CA-8 YNN
They (nisei) don't care son or daughter.

CA-14 YYNN
Son doesn't make any difference.

CA-17 YYBB
My friends are some Chinese and some caucasians.
Depends on which group he belongs.

KA-ll YYN
My mother always said "Get married and should
have sons."

Statement #15

Marriage is the ~~ans by which sons continue the family
line. Marriage should be arranged by the parents

JA-l BNN
My parents never object to my choice. Not anymore
in my generation.

JA-3 YNN
Our generation would say "strongly no."
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JA-S YNN
(Interviewer's note: Because continuation of family
and arrangement of marriage seem to be two different
ones to most nisei, I omitted the last part (Marriage
should be arranged by the parents) from this state
ment, if it caused any confusion in answering.)

CA-S YNN
No such institution (arranging marriage) exists
nowadays.

CA-7 YNN
(among isei) mostly match-making, but still some
(among nisei) •

Statement #16

Father must provide for sons, including their sons' wives,
and see that their daughters marry well

JA-l DNN
I don't think they (parents) are so strict about that;
now out of picture among our generation.

JA-6 YYY
Naturally so. We are parents.

CA-10 YNN
(among isei) Mostly picture bride; it was match
making.

KA-l YNN
~~ parents complained that my brother hesitated
about "getting married."

Statement #17

Ancestral spirits are dependent upon their descendants
for offerings and care.

JA-S YYY
Even among sansei. Yes!

JA-6 YYN
My mother did believe so and I do. In a sense we
offer our hearts.
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JA-20 YBN
You folks (social scientists) have funny kind of
question!
(Interviewer's note: To me, his face and behavior
is very Oriental except talking (each other) in
English. Very strange to hear that it is "funny
kind of question" which is unquestionable to those
who have same face and same behavior as him in Asia.)

CA-l YYN
Coming Saturday (Ching ming) our family is going to
offering.

CA-6 YYNN
I cannot visualize ancestral spirit, but more
meaningful to grandmother.

CA-24 YYYY
It's a yearly pilgrimage.

KA-8 NNN
They (isei) lost their confidence.

KA-12 DNN
We do give flowers, but don't know.

Statement #18

Ancestral spirits will continue to look after the welfare
of their descendants

JA-l YNN
We are in between, still carry "nice custom."

JA-5 YNN
"Look after? They (ancestors) cannot do anything.
If they would do, they did it when they were alive."

CA-7 YYYN
Certain festival everyone and 15th day of month in
Chinese calendar. I don't think anybody knows the
exact processes of ceremony. They say Chinese in
Hawaii is more old-fashioned. No more in China.
And also, within last five years there were big
changes, before they didn't want to be any part of
Chinese; they are proud of not using chopstick, but
now like to use it, want to know more about China.

CA-12 YNN
The funniest thing is what my parent always did.
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KA-7 NNN
Hard to believe. I cannot see and cannot say.

KA-7 NNN
My mother never talked to me about ancestor.

KA-ll NNN
No ancestor worship.

Statement #19

The individual's achievements are due to the merits of
departed ancestors

JA-l DNN
I don't know. They (isei) never stress that point.

JA-13 NNN
They (parent) might doubt it too!

JA-20 NNN
Samurai's day is OK, not here and now.

CA-ll NNN
More or less on their ways (among nisei and sansei).

CA-20 YNNN
(among nisei) Anybody owes to anybody, but among
younger generation, more individualized.

Statement #20

The individual should glorify his living parents and kins
men, as well as ancestors, by his achievements. Parents,
kins~en, and ancestors will all help.

JA-6 YYY
Even our children's generation. I guess so.

JA-13 NNN
My parents emphasized "do each own work! II

CA-IO YYN
We (nisei) are in between. Some follow, some not.
Our children think differently.

KA-I YNN
You have to fight by yourself, you cannot believe in
the spirit.
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KA-ll NNN
I don't know about it, I do day-to-day work, not
for sake of getting name.

Statement #21

The condition of the ancestral graveyard and ancestral
home may be helpful or harmful to the individual's
chances for achievement

JA-l YNN
I'm baptized Christian, my husband is Buddhist, my
father passed away recently. I'm just obliged to
respect the woodtablet (marked name in wo~d) at
least one year, I'm the oldest in the family.

JA-2 DDD
I don't know anything. My husband doesn't know when
is the death date of his father.

JA-S YNN
My father went back to Japan to take care of
graveyard of ancestor.

JA-9 YYN
Every summer I went to Japan to see ancestor
graveyard (in Yamakuchi-gen) •

JA-20 NNN
Only in Kauai where my ancestral graveyard is.

CA-l YNN
We are so removed from our tradition, and we are
Christian. We don't practice Ching-mingo

CA-4 YNN
We go to the cemetery on memorial day for my father
in-law asked my husband to memorize the day every
year.

CA-12 YNN
I just go there and see Ching-mingo

CA-17 YBNN
My mother believes in Ching-mingo The reasons I go
to Ching-ming are (1) I respect my mother's belief
and feeling; (2) it is not sad event, but joyous
event, especially to collateral gathering; (3) lots
of food, not cheap kind, good banquet.
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CA-19 BNN
My husband's parent left in a "written in a will"
to spend $20 a year every Ching-mingo

KA-7 DOD
Depends on what type of the ancestor is. (Inter
viewer's note: I was shocked to hear that there are
i:tldividualities among ancestors in the eye of nisei.
To my knowledge, ancestors areal generous, though
they were different characters in this world.)

KA-9 DOD
Not concerned much. Koreans are most "liberal."
Not so much indoctrinated. (Interviewer's note:
The influence of Dr. Sung-man Rhee was prominent
in dispelling the tradition.)

KA-ll YNN
My mother always said so.

KA-l7 TIN
We are old-fashioned. Our children don't believe
it. They seldom accompany us to go to the graveyard.

KA-20 NNN
We never talked about it with my parent. Partly due
to language barrier.

Perception of Horizontal Relation in Family Life

Statement #26

Men and women are equal

JA-3 NYY
In former days, man is a king; nowadays "mina" (all)
equal.

CA-l8 NNNY
Among Caucasian associates, men and women are equal,
they talk about same subject. Among Orientals they
are not to intermingle in conversation. Women are
not welcome to participate in men's conversation. If
women joined to men's conversation, men change their
subject to accommodate women.
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Statement #27

Men and women should receive the same formal education,
occupational consideration, etc.

JA-l YYY
More education for boys, but depends on what kind
of parent one has.

Statement #28

All human beings are equal

(Interviewer's note: In many cases, this statement was
accepted for all generations. Even though it stands against
above statements, many interviewees see it as a "precept" in
this culture, not questioning at all. I noticed some sort
of "code-switching" among nisei when they confronted this
statement. )

JA-12 NYY
When isei came over here, they were not equal in
plantation.

CA-3 NNY
Born equal, but not treated equally in practice.
By race (especially haole) they are privileged in
my office (in city and county), managerial level are
all haole, lack of haole in working level.

KA-2 YNY
Still some racism among our generation '(nisei) •
Koreans look down on Black and others to Korean.
I would like to help eliminate "paternalistic and.
missionaristic" attitudes.

KA-7 NNY
In a democratic society, why do we have prejudice?
I'm must be equal only in opportunity, not equal
in discrimination.

KA-14 NNY
Our generation has been prejudiced racially. We
still look down on Black (Filipino, Puerto Rican,
and Negro); we are brought up in plantation, where
white look down on all Orientals.

KA-15 NYY
This statement is only philosophizing, not reality.
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Statement #30

Opinions and wishes of children are to be taken more
seriously than those of the elderly

JA-l DYY
Parent asks kids only listen to elderly. Nowadays
parents have to listen, mutual communication is
necessary.

JA-S YYY
They (isei) didn't listen to young. Always ask
"stay out!"

JA-8 NYY
Children should always be in back place, their
opinions are not heard.

JA-ll NYY
I heard (from my parent) "You don't know nothing,"
or "keep quiet!"

CA-8 NYY
Parent would like to retain authority.

KA-17 NYY
Regardless of good or bad, we (nisei) taught our
kids to "speak out."

Perception of Symmetric Exchange in Family Life

Statement #31

An individual's most important concern is his self-interest:
self-expression, self-gratification, and independence

JA-6 NYY
If "self-interest" in the statement is meant as
"selfish like," people strongly disagree. Anyway,
parent prefers to go all together.

JA-7 NNN
"Jibun bagari detdewa ikenaiyo" (you can't live alone).

JA-10 Refuse to answer at all.
You can't be too much about self-interest. Life is
give and take.
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JA-II YYY
But no disregard other's part.

JA-13 NYY
They (isei) concerned much with others: neighbors,
help each other in illness, funeral, marriage, but
our generations are more self-centered.

JA-14 NNN
Life with others is very important.

JA-15 NYY
I don't like "self-interest," but rather prefer to
say "assert oneself." Self-expression, self
gratification, and independence are too far.

JA-17 NYY
Parents are not "self-interested," but concerned what
their parents expected of them.

CA-4 NNN
It's rather a matter of maturity. My son-in-law
comes from a very authoritarian family~ he wouldn't
ask something though he desperately wants it. In
a sense, it's false pride.

CA-6 NNNY
western crisis comes from detachment from others.

CA-IO NYY
They (isei) rather follow their leaders.

CA-II NBY
They (isei) are also independent, but not strictly
along the line of self-interest.

CA-12 NNYY
Family still comes first (among nisei).

Statement #32

Parents should assist but not interfere with their children,
especially when the youngsters have married or reached
majority

(Interviewer's note: Use of yes and no in Asian languages
is quite opposite to that in English. I had real difficulty
in judging which yes ~s which. Finally, I set up "yes"
means agreeing with the statement, and "no" means disagreeing.)
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JA-ll YNN
Let them (sansei) do what they want.

JA-13 YYN
Still we (nisei) are prejudiced to interfere.

JA-17 YNN
"Do this and do that" is their (isei) habit.

JA-18 YYN
I'm not supposed to interfere but worry about them.

CA-l YYNN
with any decision, I still first consult my parent.

CA-2 YBN
(Among nisei) It was once, but not any more.

CA-4 YNN
Parent always emphasized "do right thing, eat right
food, behave in a right manner! II

CA-8 YNN
Once married, they (nisei) moved out from parent.
No chance to interfere.

KA-4 BNN
Parent still tells what to do.

Statement #33

The individual has little responsibility toward his
parents and no responsibility toward other kinsmen

JA-l YYY
My generation have some responsibility to keep them
(parents) happy. My children do so as I did.

JA-10 DYY
They (nisei and sansei) are busy to look after their
own problems.

JA-16 NNN
Still we expect x to our kids, especially when we
are ill.

JA-20 NNN
Those who have Oriental blood inside are very unhappy
with such idea. Westerners are more animal like.
(Animals are more individualistic.)
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CA-I NNNY
More rational nowadays.

CA-14 NNNY
In Oriental society, "no." In fact, my friends are
all ninety percent Orientals.

KA-15 NNN
Immigrant groups are mostly extended family.

Statei."lent #34

Selection of mate is the concern of the individual partners
only, for marriage is for individual happiness. Parents
should stay out

JA-II NYY
Well you know older day! No sense to scold them
(sansei) •

CA-12 NYY
They (isei) are sort of dictating.

Statement #35

An individual must decide on his own career or occupation
and advance on his own.

JA-I NNN
Parent should encourage to some extent.

JA-IO NBY
As being a father, I should give advice.

CA-2 NYY
I say "select for you toward establishment."

CA-7 NNYY
Still ask guiding decision; not free decision without
pressure.

CA-8 NYY
My parents didn't say anything about my career, but
they respect teacher, doctor, lawyer, businessman
highly, felt some expectation.

KA-IO YYY
We could advise, when they are young and unaware
what is what.
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Perception of Vertical Relation in Social Life

Statement #1

Age means wisdom and deserves respect

JA-l YYN
Before the war, people were more polite and respected
elderly. As war advanced, so many outside soldiers
came. There were drastic changes. Young generation
asked more independence and freedom.

JA-8 YYN
They (sansei) don't care (age), and only revolutionary.

JA-10 YNN
World is changing rapidly. I have sons and daughter
but don't expect them to respect me.

JA-12 YYN
It is our heritage, children don't care about
parents. There are more troubles between 2nd and 3rd
generations than between 1st and 2nd generations.
When they grow older, they will realize their heritage.

JA-13 YYY
I teach them (sansei).

JA-15 YYN
They (children) don't trust older people. They are
skeptical about wisdom of ~ged. Young one doesn't
respect teacher and elderly.

CA-17 YYBN
Age means wider experiences.

KA-7 YNN
(among nisei) Age doesn't make any difference; equal
understanding is more important.

KA-ll YYN
(among nisei) More tie with old folk. (among sansei)
Age means nothing to them. When we (nisei) went to
school, there were no PTAs. When teachers spanked
us, our parents scolded us too because parents believed
we didn't behave well in school. To our parents,
anyone who is older is better one. YOlmg one should
listen to older one. Nowadays, you cannot touch
student; if you do, he will sue you. Teachers have
a whole set of new values. Whole picture changed
during last several decades.
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Statement #7

Those who work with their brain are superior to those who
work with their hands

JA-I YNN
I don't think that way, but my parent felt that way
about positions of teachers and lawyers.

JA-6 NNN
Each individual is gifted differently.

JA-8 YYY
My mother wanted me to be a teacher. She said II go
to school, be a somebodyl 11

JA-IO YYY
More education means more superior.

JA-13 YNN
People respect professional.

JA-14 YNN
We (nisei) live in very materialistic society. Money
governs everything. Hands provide more money.

CA-17 YYNN
Superior to what? There is greater appreciation of
skillfulness of hands--athletics, artist.

KA-l YYY
They want to be somebody and don't want to be a
laborer.

KA-7 NNN
Not right to any generations. Hand and brain go
together.

KA-20 YNY
Nowadays (among sansei) society needs more brains.

Statement #8

Political rulers are superior to their subjects

JA-3 DDD
I have never come across this point.
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JA-9
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YYY
Even in democratic society, they choose a better one.

YNN
My mother always said that we must obey them
(politicians).

JA-IO DNN
I was 35 years old when my parents were alive. There
were very few political things to do.

JA-13 YNN
"No" among our generation, since we elect them
(politicians) •

JA-16 YYN
It is really hard to think what they (children)
are thinking about it.

CA-7 YNN
There are too many troubles with politicians.

CA-II NNN
More more better than us.

CA-17 YYNN
Nowadays, political rulers are subject to people.

KA-I YNN
They (isei) believed it, but I don't believe that way.

KA-II YNN
My mother was always follower to Dr. Sungrnan Rhee,
a patriotic leader of independence movement.

Statement #9

Gods and ghosts, just as rulers and their officials, exist
in a "hierarchy

JA-I YNN
I suppose it in Japan, but I wonder here.

JA-II DDD
(Interviewer's note: Even though he is old enough
to know it, he insisted "Don't know." Is it due to
incompatibility of two cultural schemata, resulting
amnesia of the Asian perspective?)

JA-14 Refuse answer
Say "that's superstition!"
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JA-18 YYN
They (sansei) are so different, it scares me. My
oldest son is like me, but my youngest son is now a
freshman at college, his outlook is totally different.
When I need help, I go to Nuanu shoto-zen (it cut
a tie from Japan, before the war). I believe Shinto
concerns more present, Buddhism more about after
death. (Interviewer's note: When I met her a few
days later, she corrected the last point."

JA-20 YNN
They (sansei) have no religion.

CA-4 YBB
Many Chinese Christians go to Taoist temple. My
sister-in-law is Catholic but goes to ask Taoist
priest (Kwanyin in Vyniard Bd), whether she can do
this and that on certain days.

CA-6 YYN
Only "one God" to me, Christian. My mother is
Taoist, she goes down there only on special occasions,
in deciding the date of marriage, and moving. I and
my wife, who is haole, don't believe the system, but
go along for parents. Chinese are ve~y pragmatic,
church is supermarket, when you are hungry, you will
go there, whether you need it or not.

CA-10 DND
I'm not familiar at all.

CA-ll YNN
I don't know what they would say. They have their
gods.

KA-l DNN
I can't answer for them (isei).

KA-17 Not familiar
Go soon as they came to United States they believed
in one God.

Perception of Asymmetric Exchange in Social Life

Statement #22

Loyalty to ruler, teacher, employer, and other superiors
is good
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JA-2 YYY
Though all our parents had hardship in plantation.

JA-IO YYN
They (sansei) should not be so, since time is
changing.

JA-12 TIN
They (sansei) don't care loyalty, only egoistic.
Just only for money and money.

JA-13 YYY
I tell them (sansei) and teach them.

JA-20 YNN
Loyalty is no more rule. If they are great, why
not (be loyal).

CA-17 YYYB
Loyalty is not accepting everything.

KA-I YNN
Depends on the individual. What kind of person
ruler is.

KA-8 YYN
Kids hardly listen to teachers.

KA-18 YYY
Dr. Rhee is like my father.
for ten years. He is man of
He always said "Don't forget
thing with your heart."

We worked under him
love and everything.
your country, do every-

KA-20 YBN
They (employer) didn't deserve respect; it depends
on employer. Job is only job.

Statement #23

The ways of the past were golden. The individual should
follow the example of his illustrious ancestors

JA-I YYN
My g·eneration, not all of them would say "yes," but
my children's generation don't know about anything
Japanese. They are so Americanized.
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JA-10 YNN
I wouldn't say "yes" for them (isei) but they may be.

CA-3 YYY
Not blindly "yes" for them (sansei).

CA-17 YBNN
To our parent, past was not golden, rather great
suffering in Hawaii.

KA-1 YNN
All is past. It is now modern time.

KA-6 DNN
More own assertion (among our generation); not
follow any.

Statement #24

Reciprocity is the invariable law which operates among
all gods, men, and things.

JA-4 YYY
It's a guess work.

JA-11 YYN
No, unless they (sansei) learn it. In fact, they
seldom learn it.

JA-17 YYN
Even though we tell them (sansei) they say "no."

JA-20 YNN
People don't think "gods," only one god, Christ.

CA-1 YYNN
Believe in form not content, for example, never
visit without something.

CA-17 YYNN
Caucasians are not so obliged and inclined to
reciprocate. I know other's expectation, it's
partly parental influence. When I go to a Chinese
party with empty hands, it is the most bad taste.
A bag of oranges or a box of candies should be
prepared.

CA-18 YYYN
Compared to Caucasian, it is more distinct among
Chinese.
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KA-l NNN
It's rather hypocritical.

KA-7 NNN
It's a law of nature.

Statement #25

Those who are meritorious will be rewarded in return with
good. Those who are undutiful, bad, or evil will be
punished accordingly with bad.

JA-4 NNN
It's confusing one to me.

JA-20 YNN
They (nisei and sansei) want to avoid getting involved.

CA-l7 YBBN
Pretty much rule of life.

KA-l8 YYY
It is also according to the Bible.



APPENDIX III

THE SMALLEST SPACE ANALYSIS (ASIAN-AMERICANS)

A. Original Coefficients

Column 1 2 3 4 5 6 7 8 9 10 11 12 13 14 15 16 17

Row 1 0.0
2 -0.12 0.0
3 -0.08 0.04 0.0
4 0.06 0.04 0.40 0.0
5 -0.11 0.21 0.13 0.04 0.0
6 0.24 -0.09 0.27 0.33 0.16 0.0
7 -0.12 -0.01 0.18 -0.11 0.06 0.21 0.0
8 0.09 -0.24 0.04 0.04 -0.08 0.09 0.14 0.0
9 0.15 -0.04 0.35 0.02 0.24 0.33 0.40 0.26 0.0

10 0.47 -0.09 0.27 0.17 0.48 0.62 0.04 0.09 0.33 0.0
11 0.19 -0.46 0.16 -0.07 -0.10 0.33 0.19 0.02 0.07 0.60 0.0
12 -0.09 0.01 -0.18 -0.04 0.22 0.46 0.05 0.32 0.34 0.30 0.04 0.0 .
13 0.24 0.09 0.27 0.17 0.48 0.62 0.21 0.26 0.50 0.62 0.07 0.46 0.0
14 -0.03 0.35 -0.25 -0.21 -0.02 0.21 0.02 0.35 0.21 -0.12 -0.37 0.57 0.21 0.0
15 -0.24 0.26 -0.05 0.0 -0.16 -0.05 -0.21 -0.09 0.17 -0.05 -0.07 0.21 0.14 0.29 0.0
16 -0.26 -0.04 -0.03 0.31 0.24 0.33 -0.04 -0.04 -0.02 0.17 0.07 0.50 0.17 0.06 0.17
17 -0.03 0.05 0.13 0.23 -0.02 0.54 0.31 0.50 0.35 0.21 0.09 0.57 0.37 0.44 0.12
18 -0.03 -0.10 -0.06 0.08 -0.02 0.54 0.16 0.50 0.50 0.21 0.09 0.72 0.37 0.57 0.29
19 0.09 -0.09 0.04 0.04 -0.08 0.43 0.45 0.53 0.26 0.26 0.47 0.26 0.35 -0.09 0.26
20 -0.35 -0.11 0.21 0.13 0.04 0.33 0.63 0.19 0.31 0.0 0.17 0.40 0.17 0.23 0.0
21 -0.12 -0.09 0.04 0.04 -0.08 0.43 0.14 0.69 0.26 0.09 0.02 0.47 0.26 0.50 0.09
22 -0.11 -0.08 0.13 0.04 -0.08 0.16 0.06 -0.08 -0.04 -0.16 -0.10 0.22 -0.16 -0.02 -0.48
23 -0.17 -0.35 -0.13 0.21 0.02 0.29 0.13 0.39 0.23 0.12 0.14 0.60 0.12 0.29 0.21
24 0.09 -0.01 0.38 0.34 0.06 0.55 0.25 0.14 0.40 0.21 -0.04 0.20 0.55 0.16 0.13
25 0.12 -0.07 0.15 0.26 0.08 0.26 -0.14 0.09 0.04 0.09 -0.02 -0.01 0.26 0.10 0.09

0.0
0.35 0.0
0.35 0.86
0.80 0.80
0.31 0.66
0.!1 0.80
0.24 -0.02
0.52 0.44
0.40 0.46
0.19 0.10



A. Original Coefficients (continued)

Column 18 19 20 21 22 23 24 25

Row 18 0.0 0.0
19 0.65 0.0
20 0.52 0.65 0.0
21 0.80 0.69 0.49 0.0
22 -0.02 -0.08 0.04 -0.08 0.0
23 0.58 0.39 0.50 0.39 0.02 0.0
24 0.46 0.29 0.34 0.29 0.06 0.13 0.0
25 0.10 -0.07 0.11 0.09 -0.21 0.05 0.47 0.0
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B. Guttman-Lingoes' Smallest Space Coordinates for M =
1 (Semi-Strong Monotonicity) •
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Dimension

Variable
1
2
3
.4
5
6
7
8
9

10
11
12
13
14
15
16
17
18
19
20
21
22
23
24
25

-100.000
100.000
-55.170

25.206
49.430

-12.488
-45.191
-28.896
-17.223
-28.797
-69.309

8.935
7.550

55.760
80.047
26.017
-2.996
-0.970

-19.204
-5.249
-3.392

-92.127
0.962
4.658

40.517

1

96.713
103.286

51. 883
28.493
52.717
9.201

41.905
25.609
13.936
25.510
66.022
12.221
10.837
59.046
83.334
29.304

0.291
2.316

15.917
1.962
0.106

88.841
4.249
7.945

43.804

Guttman-Lingoes' Coefficient of Alienation = 0.47719
in 17 iterations. Kruska1's stress = 0.42773



C. Guttman-Lingoes' Smallest Space Coordinates for M = 2
(Semi-Strong Monotonicity) •
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Dimension 1 2

Variable
1 -100.000 52.891 110.583
2 100.000 -54.028 117.465
3 -64.780 -37.183 83.195
4 -53.135 63.213 75.942
5 22.262 -69.337 83.315
6 -21. 091 9.989 23.741
7 -14.823 -50.998 64.999
8 14.866 72.338 61. 943
9 -13.494 -14.436 30.625

10 -58.081 -10.831 60.687
11 -88.695 -2.187 92.328
12 40.955 14.578 38.474
13 -16.437 19.890 20.749
14 78.017 33.315 78.480
15 91.804 74.864 109.352
16 44.785 -16.039 50.450
17 19.883 20.180 19.290
18 26.843 32.926 32.277
19 16.452 29.156 22.347
20 21.018 -4.240 24.312
21 26.304 47.748 43.210
22 -7.188 -100.000 112.051
23 45.977 52.285 59.459
24 -13.600 19.352 17.945
25 -23.942 89.405 82.184

Guttman-Lingoes' Coefficient of Alienation = 0.28929
in 100 iterations. Kruska1's Stress = 0.25851



D. Derived Coefficients

Column 1 2 3 4 5 6 7 8 9 10 11 12 13 14 15 16 11

Row 1 0.0
2 2.27 0.0
3 0.97 1.66 0.0
4 0.48 1.93 1.01 0.0
5 1. 73 0.79 0.93 1.52 0.0
6 0.90 1.37 0.64 0.62 0.90 0.0
7 1.34 1.15 0.52 1.20 0.41 0.61 0.0
8 1.17 1.52 1.35 0.69 1.42 0.72 1.27 0.0
9 1.10 1.20 0.56 0.87 0.66 0.26 0.37 0.91 0.0

10 0.59 1. 71 0.48 0.53 1.14 0.37 0.75 0.95 0.51 0.0
11 0.56 1.96 0.42 0.74 1.30 0.69 0.89 1.28 0.76 0.33 0.0
12 1.46 0.91 1.18 1.06 0.86 0.62 0.86 0.63 0.62 0.99 1.33 0.0
13 0.90 1.38 0.75 0.57 0.97 0.11 0.71 0.61 0.34 0.43 0.76 0.58 0.0
14 1. 79 0.90 1.59 1.35 1.17 1.02 1.25 0.74 •• 03 1.38 1. 70 0.42 0.95 0.0
15 1.93 1.29 1.93 1.45 1.60 1.30 1.65 0.7? 1.38 1.63 1.96 0.79 1.21 0.44 0.0
16 1.60 0.67 1.12 1.26 0.58 0.71 0.69 0.93 0.58 1.06 1.34 0.31 0.71 0.59 1.02 0.0
17 1.24 1.09 1.02 0.85 0.90 0.42 0.79 0.52 0.48 0.79 1.11 0.22 0.36 0.60 0.90 0.44 0.0
18 1.28 1.14 1.15 0.86 1.02 0.53 0.94 0.41 0.62 0.88 1.21 0.23 0.45 0.51 0.77 0.52 0.15
19 1.19 1.18 1.05 0.77 0.99 0.42 0.86 0.43 0.53 0.53 0.77 1.10 0.29 0.34 0.62 0.88 0.10
20 1.34 0.93 0.92 1.00 0.65 0.44 0.59 0.77 0.36 0.81 1.10 0.27 0.45 0.68 1.06 0.27 0.24
21 1.26 1.26 1.25 0.81 1.17 0.61 1.07 0.27 0.74 0.92 1.25 0.36 0.51 0.54 0.71 0.66 0.28
22 1.79 1.17 0.85 1. 70 0.43 1.11 0.50 1.74 0.86 1.22 1.27 1.24 1.20 1.58 2.01 0.99 1.23
23 1.46 1.19 1.42 1.00 1.24 0.79 1.20 0.37 0.89 1.12 1.45 0.38 0.70 0.37 0.51 0.68 0.41
24 0.93 1.35 0.76 0.59 0.96 0.12 0.70 0.60 0.34 0.45 0.78 0.55 0.03 0.93 1.19 0.68 0.33
25 0.84 1.90 1.33 0.39 1.65 0.79 1.41 0.42 1.04 0.86 1.12 0.99 0.70 1.16 1.17 1.26 0.82
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D. D~rived Coefficients (continued)

Column 18 19 20 21 22 23 24 25

Row 18 0.0
19 0.11 0.0
20 0.38 0.34 0.0
21 0.15 0.21 0.52 0.0
22 1.37 1.31 1.00 1.51 0.0
23 0.27 0.38 0.62 0.20 1.61 0.0
24 0.43 0.32 0.42 0.49 1.20 0.68 0.0
25 0.76 0.73 1.04 0.65 1.90 0.79 0.11 0.0
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E. Guttman-Lingoes' Smallest Space Coordinates for M =
3 (Semi-Strong Monotonicity).
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Dimension 1 2 3
------------------------------------------------------------
Variable

1 -80.554 -70.170 -99.728 116.461
2 100.000 -87.623 -26.365 122.246
3 -44.086 -72.010 11.699 87.194
4 1.615 -100.000 -34.326 83.990
5 25.139 -78.554 28.182 93.516
6 -23.213 -23.157 -38.250 25.720
7 -41. 470 34.681 15.163 84.655
8 -16.205 35.498 -93.940 78.650
9 -31. 391 -11.045 -15.010 40.007

10 -63.335 -50.577 -43.461 73.703
11 -100.000 -1. 324 -34.060 102.602
12 42.881 24.354 -34.607 57.911
13 -11.629 -46.021 -56.569 37.989
14 62.812 19.309 -80.079 82.744
15 89.383 -32.733 -94.893 106.428
16 59.260 -9.176 5.4B5 72.185
17 10.518 13.885 -49.538 33.607
18 13.207 17.239 -59.494 41.729
19 -20.096 37.875 -51.326 59.776
20 0.513 38.685 -12.696 60.005
21 6.751 33.179 -75.305 62.458
22 21.186 1.179 79.381 119.526
23 28.935 47.412 -37.592 69.154
24 11. 543 -43.829 -41.497 29.837
25 '13.134 -83.300 -100.000 92.710

Guttman-Lingoes' Coefficient of Alienation = 0.17516
in 97 iterations. Kruska1's Stress = 0.15990



F. Derived Coefficients

-
Column 1 2 3 4 5 6 7 8 9 10 11 12 13 14 15 16 17

Row 1 0.0
2 1.96 G.O
3 1.17 1.50 0.0
4 1.09 0.99 0.71 0.0
5 1.66 0.93 0.71 0.70 0.0
6 0.96 1.40 0.73 0.81 0.99 0.0
7 1.60 1.92 1.07 1.50 1.32 0.81 0.0
8 1.24 1.82 1.53 1.49 1.72 0.81 1.12 0.0
9 1.14 1.53 0.68 0.97 0.98 0.27 0.56 0.93 0.0

10 0.62 1.68 0.62 0.82 1.17 0.49 1.06 1.10 0.58 0.0
11 0.97 2.18 1.01 1.42 1.60 0.80 0.85 1.09 0.72 0.62 0.0
12 1.69 1.26 1.38 1. 31 1.22 0.81 0.98 0.84 0.85 1.30 1.45 0.0
13 0.85 1. 23 0.80 0.60 0.98 0.32 1.12 0.90 0.58 0.54 1.02 0.92 0.0
14 1. 70 1.25 1.68 1.42 1.51 1.05 1.42 0.82 1.18 1.49 1. 70 0.50 1.02 0.0
15 1.74 0.88 1.75 1.26 1.46 1.26 1.84 1.26 1.46 1.62 2.01 0.95 1.09 0.60 0.0
16 1.85 0.94 1.21 1.15 0.81 0.94 1.10 1.33 0.93 1.38 1.64 0.55 1.01 0.90 1.07 0.0
17 1.34 1.37 1.19 1.15 1.22 0.51 0.86 0.56 0.60 0.98 1.13 0.37 0.64 0.61 1.02 0.77 0.0
18 1.34 1.40 1.28 1.20 1.30 0.58 0.94 0.49 0.69 1.04 1.18 0.39 0.68 0.54 0.98 0.84 0.11
19 1.33 1. 75 1.29 1.41 1.48 0.62 0.70 0.43 0.62 0.99 0.91 0.67 0.84 0.90 1.37 1.08 0.39
20 1.61 1.61 1.22 1.40 1.27 0.71 0.51 0.83 0.59 1.14 1.10 0.50 0.96 0.94 1.41 0.78 0.46
21 1.37 1.60 1.46 1.39 1. 53 0.74 1.03 0.30 0.84 1.14 1.20 0.55 0.83 0.58 1.07 1.05 0.32
22 2.18 1.59 1.19 1.53 0.95 1.28 0.96 1.81 1.09 1.58 1.66 1.18 1.48 1.66 1.90 0.84 1.30
23 1. 72 1.53 1.48 1. 50 1.42 0.88 0.89 0.73 0.87 1.35 1.38 0.27 1.04 0.61 1.16 0.77 0.40
24 1.1~ 1.00 0.82 0.57 0.79 0.41 1.10 0.99 0.60 0.75 1.20 0.75 0.28 0.90 0.95 0.75 0.58
25 0.95 1.14 1.26 0.69 1.29 0.94 1. 74 1.23 1.20 1.01 1.54 1.29 0.62 1.16 0.92 1.37 1.10

""0\
o



F. Derived Coefficients (continued)

Column 18 19 20 21 22 23 24 25

Row 18 0.0
19 0.40 0.0
20 0.53 0.44 0.0
21 0.23 0.36 0.63 0.0
22 1.40 1.42 1.02 1.59 0.0
23 0.40 0.52 0.39 0.46 1.26 0.0
24 0.64 0.88 0.88 0.84 1.29 0.93 0.0
25 1.08 1. 35 1.51 1.19 1.98 1.46 0.71 0.0

l\)

0'\
f-l



G. Guttman-r·ingoes' Smallest Space Coordinates for M = 4 (semi-strong monotonicity) •

Dimension 1 2 3 4
--------------------------------------------------------------------------------------------------------

Variable

1 -100.000 -1. 553 100.000 -18.566 115.967
2 14.343 -100.000 5.914 -86.245 122.015
3 -95.615 -22.981 -21.198 -26.402 89.820
4 -56.915 -44.596 -12.868 29.858 88.300
5 -51.147 -49.713 0.460 -100.000 96.070
6 -43.968 10.787 10.445 -19.439 29.385
7 -28.443 56.767 -18.080 -83.516 87.469
8 12.927 50.703 72.066 -22.923 79.922
9 -35.947 18.370 59.164 -41.287 49.883

10 -83.039 2.460 40.352 -49.517 71.806
11 -92.685 69.242 18.925 -14.101 101.609
12 32.357 4.833 8.364 -40.364 53.489
13 -37.032 -19.647 42.995 -54.796 46.357
14 57.728 -10.525 44.479 -50.414 84.703
15 48.846 -68.666 54.791 -0.675 107.089
16 10.642 -20.507 -33.595 6.448 71.583
17 7.970 23.336 19.379 -29.953 34.682
18 18.751 20.219 33.101 -17.372 45.608
19 ,0.272 55.435 24.183 -38.147 58.800
20 5.349 44.910 -16.087 -32.939 60.676
21 28.259 37.662 42.098 -25.849 64.062
22 -23.371 6.579 -100.000 -12.896 119.137
23 29.267 32.843 5.183 13.536 71.611
24 -31.141 -23.401 16.724 0.335 39.128
25 -39.839 -59.064 55.570 23.167 89.676

Guttman-Lingoes' Coefficient of Alienation = 0.13335 in 100 iterations.
~~skal's Stress = 0.12093.

N
0\
N
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