

















CLI Presents
Second Film
Festival

This year, the East-West
Center will again sponsor the
Hawaii International Film
Festival, which is scheduled to
take place November 14-20. The
festival, a noncompetitive event,
is being conducted under the
auspices of the Culture Learning
Institute and the East-West
Center Office of Public Affairs. It
is designed to achieve several
objectives: to explore the
potential of film as a catalyst for
promoting dialogue about issues
of social and cultural relevance;
to provide a showcase for Asian
and Pacific films of excellence
and integrity; and to introduce
the Honolulu community to a
range of films — and, through
the films, attitudes and lifestyles
— which are not normally
accessible here.

The festival will be
accompanied by an academic
conference, at which eminent
scholars from many branches of
the humanities will discuss film as
a medium of thought,
communication, and
cross-cultural influence.
Filmmakers and scholars from
throughout Asia, the Pacific, and
the U.S. will attend the festival
and conference.

Another feature of the
festival is a screenplay contest,
the theme of which will be, as last
year, “When Strangers Meet.”
The contest is designed to
encourage writers who set their
scripts in a Hawaiian context.

Direct funding for the
festival is being provided by the
Hawaii Committee for the
Humanities, Support is also being
given by the State Foundation on
Culture and the Arts. Thomas
Jackson, research fellow in the
Culture Learning Institute, is
directing the festival.

Culture and Mental
Health Research
in Micronesia

CLI researchers Donald
Rubinstein and Geoffrey White
have received a grant from the
National Institute of Mental
Health (Section on Minority
Group Mental Health Programs)
to conduct an intensive
ethnographic study of adolescent
suicide in the context of social
change and related mental health
problems in Truk. Under the
grant, Rubinstein will receive a
three-year appointment as a
Research Fellow in CLL. In
addition, the grant provides for
fieldwork and travel expenses,
for the involvement of a local
research assistant, and for
psychiatric and social consultants
to work in the field site.

Truk Atoll is an immense
coral ring, the size and shape of
Oahu, lying in the tropical
western corner of the Pacific
Ocean. The lagoon harbors a
complex of about a hundred
small islands, with a Micronesian
population of about thirty
thousand. This will be the field
site for a three-year CLI project
on adolescent sub-culture and
mental health.

The Trukese, like their
Micronesian neighbors to the east
and west (Marshallese,
Ponapeans, Yapese and
Palauans), have experienced a
postwar transformation of their
social forms and cultural
traditions. American influence
through economic assistance and
development projects has been
powerful, pervasive, and fairly
uniform throughout the
Micronesian islands. However,
separate local cultures have
responded differently. These
responses have been shaped by
the way local Micronesian
cultures perceive change and new
opportunities, by the specific
coping strategies each culture has
created and pursued, and by the
resulting social pressures, cultural
discontinuities, and personal

disruptions that have ensued.

Astonishingly high rates of
adolescent suicide have been one
response to rapid change in some
Trukese and Micronesian
communities. The suicides appear
to be embedded in a set of
emergent social and mental
health problems focussed around
male youth,

The CLI research team will
be collaborating closely with
interested Micronesian
co-researchers, health officials,
and community leaders and
planners. Arrangements are
being made for Fr. Francis Hezel
S.]. to visit the East-West Center
early in 1983 as a Research
Fellow to work with Rubinstein
and White on the first phase of
the fieldwork plan. Hezel is a
long-term resident of Truk and a
prominent scholar of Micronesian
history and social issues.

The CLI project is a
continuation of earlier research
Rubinstein initiated as a
postdoctoral fellow in the U.H.
Department of Anthropology,
before he came to the Fast-West
Center. One research goal of the
CLI project is to produce a data
base and set of social analyses
that Micronesians can utilize
towards youth development
projects and intervention efforts
in the adolescent suicide
epidemic.
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The lonesome sound of a train that ran near her home inspired Elizabeth Cotten to write the song “Freight
Train™ when she was eleven years old. The song is now an American classic, and its creator, Miss Cotten,
was featured in the last Festival of Folk Music, held in March at the Culture Learning Institute. Also
featured in the month-long sevies was Mike Seeger (pictured above playing banjo and panpipes), the Boys
of the Lough, an Irish-Scotch quartet of traditional musicians, and Hawaii's oun Old Pali Highway
Ramblers. The event, part of the Institute’s Performing Aris Sevies, included a seminar on American folk
traditions by Research Associate Richard Brislin. Photos by R. Brislin.

Mailing List Update

In the interests of accuracy
and economy, periodically we
update our mailing list. For that
purpose we have enclosed a
mailing list update card in this
issue of CLI Report. In order to
continue receiving our
publications, you must fill out
and return the card. Unless you
do so, your name will
automatically be removed from
our mailing list. Please fill out the
address section with any
corrections required in the blanks
provided on the card. If you are
receiving duplicate copies, please
indicate on the card and return
only one.

We have also included a
section on CLI-related interest.
By filling out this section you will
help us to identify your interests
so that we can better serve your
needs.

Thank you for your help.
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By Geoffrey M. White

While philosophers have long
speculated about the nature of
the self and of self-consciousness,
these notions remain as uncertain
as they are important for the
social sciences. Relatively little
attention has been paid to the
mundane reality of persons and
selves as talked about in everyday
life. This article briefly describes
some of the ways persons and
selves are formulated as
meaningful and “purpose-ful”
cultural constructs in a
Melanesian society. Close
examination of cultural
understandings about social
experience in a society quite
different from contemporary
American society provokes some
rethinking of basic assumptions
in social science.

Person, Self and Culture

A continuing dilemma of
cross-cultural research is, “How
can one construct a valid
representation of other peoples’
interpretations of their personal
and cultural lives?” Ethnographic
researchers are therefore ever on
the lookout for constructs,
principles and processes which
offer a point of entry into cultural
systems which will do the least
damage to their natural fabric of
meaning. The notion of the self
is one such alluring point of
entry. Despite attempts in
behaviorist and quasi-biological
theories of behavior to exclude
such constructs from scientific
discourse, the capacity of the
individual for self-perception and
self-understanding, as a social
agent with an identity in relation
to others, is a major organizing
force in personal and social

experience. This capacity was
described aptly by G.H. Mead
(1913) who attributed the
emergence of the self to the
ability of individuals to act as
both subject and object, two
perspectives denoted by the
pronouns “I” and “me.”

Many writers have used the
terms “self” and “person”
interchangeably. In this paper,
the notion of self is used
somewhat more narrowly to refer
to the reflexive process of
self-representation and of
presentation of self to others,
Cultural concepts of “person,” on
the other hand, are taken to refer
notions about social actors who
behave within the context of a
moral universe or community
(Redfield 1953). Concepts of self
and person are essentially
cultural or symbolic constructions
which people use to interpret and
talk about social experience.
Viewed in this way, it is possible
to investigate the ways concepts
of self or person are defined and
manipulated within a particular
body of cultural knowledge.
Despite the potential fruitfulness
of comparative research on
cultural conceptions of the self,
only in recent years have there
been a growing number of
studies building on the pioneer
work by Leenhardt (1979),
Hallowell (1967), and others.
Recent studies by Selby (1974),
Straus (1977), Rosaldo (1980),
and Shweder and Bourne (1982),
indicate the range of variation in
cultural definitions of the person
and the insight which may be
gained by studying such
definitions in the broader context
of ethnopsychology. These
studies echo a much-quoted
observation by Clifford Geertz
that,

The Westerner's conception of
the person as a bounded, unique,
more or less integrated
motivational and cognitive
universe, a dynamic center of
awareness, emotion, judgment,
and action organized into a
distinctive whole and set
contrastively against both other
such wholes and against a social
and natural background is,
however incorrigible it may seem
to us, a rather peculiar idea
within the context of the world’s
cultures (1974:31).

It was only in the process of
carrying out cross-cultural
research and in attempting to
digest a variety of ethnographic
materials collected in a
Melanesian society that I began to
see how much my own implicit
concepts of the person had
influenced and constrained my
interpretation of a rather
different kind of cultural
knowledge about persons and
social behavior. American
ethnopsychology is largely based
on the premise that the person is
an autonomous individual who,
out of interactions with other
individuals, selectively distills an
image of himself contained in
memory as a repository of life
experiences. In line with this
common-sense imagery, our
scientific theories of the
individual also draw heavily upon
ideas about the self as an
important determinant of
behavior. The large numbers of
theoretical constructs formed by
hyphenating the word “self,” such
as “self-concept,” “self-identity,”
“self-esteem,” “self-actualization,”
and “self-motivation” could all be
cited as examples of concern with
this inward-looking form of
self-representation as a dimension
of social experience.

(Continued on page 10)
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As common-sensical as this
view of the person as a “bounded
- motivational and cognitive
universe” (Geertz 1974:31) may
seem to modern social science, it

embodies cultural assumptions
which amplify the importance of
self-representation beyond that
found in many non-Western
cultures. From my work in
Melanesia, I have begun to sketch
the outline of a contrasting view
of social experience in which
self-representation, although
important, plays a much less
prominent role in social and
psychological experience. My
description begins with a look at
some of the cultural
understandings about persons
which distinguish them from
other forces in the behavioral
environment of a Pacific Islands
society.

Setting

The ethnographic material
discussed here derives from a

year and a half of fieldwork on
the island of Santa Isabel in the
Solomon Islands during 1975 and
1976, sponsored by the Social
Science Research Council and the
Wenner-Gren Foundation for
Anthropolical Research. Santa
Isabel is one of the largest (about
150 miles long and 30 miles wide)
and least densely populated
islands in the Solomons
archipelago. There are now well
over 10,000 people on the island
who make up four distinct
language groups. The material
presented here is derived from
work among the largest language
group who speak the “bush
language” or cheke holo, and
particularly the dialect referred
to here as A’ara.

A’ara speakers continue to be
occupied primarily as subsistence
gardeners growing a variety of
root crops, with some recent
involvement with various cash
crops such as copra. In the
nineteenth century before
extensive contact with westerners,
local social organization was
firmly based in kinship relations
and the political leadership of
chiefs (funei) or “big men” who

acted as leaders and
representatives of their followers
in such collective activities as
feasting, raiding, and the
propitiation of ancestral spirits.
After a dramatic period of
raiding and headhunting in the
Solomons during the 1800s, the
combined influences of
missionaries, colonial officers,
and a strong internal desire for
peace led to the cessation of open
raiding at the turn of the century
(White 1979). This period was
accompanied by the beginning of
rapid and widespread conversion
to Christianity, a process which
was essentially complete by 1920.

Personhood: A Melanesian View

Persons and Pronouns

The intimate linking of self
and other in A’ara social ideology
is reflected in the use of personal
pronouns. Several relevant
features may be noted. To begin
with, A’ara, like many
Austronesian languages, makes a
distinction in its first-person
plural pronouns which is absent
from English. There are separate
pronouns for the “we” which

£

June 1 - July 15, 1983

The Culture Learning
Institute of the East-West Center
announces a seminar for
educators on the varieties and
functions of English when it is
used by people of different
nations as a means of
communication.

Topics:

* Varieties of English and the
differences between EIL and
other functions of English

¢+ Teacher training and material
development for EIL

= The use of native and
non-native literature for EIL

* Cultural factors influencing
communication patterns

* Needed research

Participants:

Native and non-native speakers
of English who train classroom
teachers, write materials, or
develop language policy.

Staff:

An international team of
instructors with particular interest
and experience in cross-cultural
interaction.

Cost:

US$1,000, which covers
registration, housing, health
insurance, and seminar materials.
(Each participant is responsible
for roundtrip airfare to
Honolulu.)

Applications:
For information and application
form, write:

The Director

Culture Learning Institute
Fast-West Center

1777 East-West Road
Honolulu, Hawaii 96848
U.S.A.
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includes the listener (lehati: “you
and I") and the “we” which does
not (ghehati: “we (but not you)”).

Once one becomes
accustomed to using these
pronouns in Isabel society, where
almost everyone is interrelated by
multiple ties of kinship,
residence, and other allegiances,
it is apparent how much more
awkward and difficult social
speech would be without this
distinction, which can be used to
simultaneously signify the
relation of the speaker to
listeners and to particular social
groupings. Although I have no
hard data on the topic, it is my
impression that A’ara speakers
make much greater use of the
plural first-person pronouns than
the singular first-person pronoun
in ordinary conversation. In
other words, the agents of A’ara
speech and social action are more
often expressed as social
collectivities than as individuals.

This distinction between
inclusive and exclusive pronouns
is made among possessive
pronouns as well as among
subject and object forms. As in
many Austronesian languages,
there are two possessive case
forms which distinguish between
possessions which are alienable
and those which are not (i.e.
those which are in some way part
of oneself throughout life). So,
for example, “my knife” is nogu
naflahi iara, whereas “my hand” is
khame gu tara. Among those
objects which are marked in this
way as inalienable are: body
parts, food, and consanguinal kin
relations. Some nouns may be
appropriately affixed with either
type of pronoun. These include
in-law kin relations, and one’s
house and land. There are,
however, many exceptions to this
rule and the meaning of the
distinction, if any, is far from
clear.

A’ara perceptions of the
body and of food as symbols of
the self are apparent in beliefs
about magic and sorcery which
view personal organic material
(such as fingernails, hair or

excrement), as well as
partially-eaten portions of food,
as the raw materials for use in
sorcery designed to harm the
person from whom they derive.
These beliefs result in a certain
amount of vigilance in guarding
against attacks on the self. In the
past, it was also believed that the
body leavings (hair, fingernails,
or tecth) of powerful deceased
leaders provided a link with their
spirits and supernatural power. If
a chief had been renowned for
his physical prowess, then
possession of bits of hair or
fingernails kept in a small basket
could provide its owner with
enhanced physical abilities such
as running or fighting. In the
A’ara view, then, organic matter
is not regarded as separate from
the self when detached from the
body. On the contrary, such
material may become all the more
significant as a mode of sorcery
attack or contact with spirits.

Persons, Spirits and Supernatural
Power

As a lexical category, the
A’ara concept of person obtains
its meaning through the
opposition of the term “person”
(naikno) with another, equally
complex term which designates
“spirit” (na’itu). There are many
varieties of spirits in the A’ara
supernatural world and they tend
to share the properties of being
either invisible or difficult to see,
unpredictable, and unconstrained
by moral rules. Among the
various kinds of spirits
recognized are ancestral spirits
and forest spirits. Prior to the
advent of Christianity, the spirits
of deceased ancestors were the
focus of religious rituals designed
to invoke their assistance in
worldly affairs. In addition, forest
spirits and other, more
ephemeral forces may intrude
unexpectedly into daily life,
usually with unpleasant
consequences, such as illness or
death. Much of A’ara selfhood is
concerned with controlling and
regulating such unwanted and
dangerous intrusions. In contrast

with the behavior of spirits,
persons are seen as social actors
who are responsible for
more-or-less predictable actions.

In the A’ara world, social
actors perceive themselves to be
in constant proximity to unseen
supernatural forces. The forces
and actions which traverse the
boundaries of the person are
fraught with both power and
danger. The ability to channel
spiritual power to one’s purposes
is the greatest single source of
effectiveness and social influence,
The person who possesses or
controls diffuse spiritual powers
(rather than simply having access
to particular, localized spirits), is
regarded as a person of “mana”
(nolagh).

The A’ara concept of person,
then, is constructed out of its
opposition with spirits, which may
behave like social actors, but
which are outside the domain of
moral constraints. Furthermore,
the primary characteristic of
spirits, their supernatural power,
also differentiates particular
categories of person such as the
oppositions of chief/common
person and man/woman. These
oppositions are each based on a
difference in access to the
supernatural domain and in
socio-political potency. Despite
the fact that the society is highly
egalitarian (free of pronounced
formal social stratification), and
that women play important roles
in political decision-making, both
chiefs and men are associated in
A’ara views with greater personal
power and social strength. These
themes of strength and mana
have an important role in
perceptions of persons generally
and in the formation of chiefly
identity.

A’ara Person Descriptions

As is common in many
languages and cultures, A’ara
speakers will at times characterize
themselves and others by
reference to behavioral traits or
to various types of person which
represent shared behavioral

(Continued on page 12)
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images. I studied the conceptual
organization of these sorts of
cultural understandings of the
person through a lexical study of
vocabulary used to describe
people. My aim was to discover
some of the principles of the folk
theory of personality through the
local language for personality.
After about a year of language
study, I accumulated a large
number of terms and phrases
which could be used to describe
people — person descriptors.
Through consultation with
informants, I proceeded to
reduce this corpus to a set of 37
words and phrases by eliminating
obvious redundancies and archaic
terms (see White 1978). In order
to explore some of the more
general semantic properties of
these words, I asked a sample of
25 informants to make judgments
of similarity among the words
and phrases by sorting them into
piles of similar words. I then
analyzed the cognitive structuring
of informants’ perceptions of the
terms with multidimensional
scaling. This technique produces
a spatial “map” of similarities
among the terms, reflecting
conceptual dimensions of
meaning which informants used
to sort the words into piles.

This mapping of A’ara terms
for describing people shows that
two basic conceptual dimensions
account for much of their
cognitive organization. I have
interpreted these dimensions as
reflections of the themes
SOLIDARITY vs. CONFLICT and
DOMINANCE vs, SUBMISSION.
After examining in detail the
meanings of the vernacular terms
represented in this way, I came to
the unexpected conclusion that
the A’ara folk theory of
personality is not about
individuals at all — it is about
interpersonal processes such as
conflict and solidarity, and
dominance and submission (see
White 1980a).

Projected 82-83 Calendar of
Conferences/Workshops

DATE (tentative) TITLE COORDINATOR

Oct. 13-Dec. 20, 1982 Mental Health Counselors Training White:
Program 1

Nov. 14-23, 1982 International Film Festival and Jackson
Conference

Dec. 1-14, 1982 Cultural Influences in Executive Trifonovitch
Decision-Making

Jan. 15- Mental Health Counselors Training White

March 15, 1983 Program I1

May 18-Aug. 12, 1983 Training in Culture and Mental Health Wu

June 1-8, 1983 EIL: Discourse Patterns Across Smith
Cultures

June 1-July 15, 1983  EIL: Issues and Implications Smith

July 6-12, 1983 Intercultural Relations Brislin

Aug. 8-12, 1983 Conference on Culture and Wu

Mental Health

Aug. 17-20, 1983 Modernization and Language Jernudd
Development: Practical Dimension

Sept. 7-14, 1983 Modernization and Language Jernudd
Development: Theoretical Dimension

Sept. 1983 EIL: Training for Effective Com- Smith

munication in International Business

For further information concerning any of these meetings, please write the Director's Office,

EWCLI.

The primary conceptual
dimension in the organization of
A’ara person descriptors is that of
solidarity vs. conflict. Without
going into detail, the
arrangement of
person-descriptors in relation to
the dimension of solidarity
reveals some basic premises of
A’ara social ideology. For
example, the traits
“individualistic” and “possessive”
are central to a cluster of traits
perceived as “bad” and related to
social conflict. These lexical data
are consistent with the
ethnographic observation that, in
the context of local cultural ’
assumptions, one of the most
negative things could be said
about someone is that he “follows
his own way,” which is a rough
literal translation of a phrase
(nogna supa phui) glossed here as
“individualistic.”

Much of the cultural
meaning and relevance of the

theme of solidarity is expressed
in the image of a “Christian
person” (naikno Khilo’au) (White
1980b). In Santa Isabel, the
Christian person identity
embodies widely shared
behavioral ideals and moral
precepts which derive from local
traditions as well as from
ideologial notions introduced by
the Anglican mission (Melanesian
Mission, now the Church of
Melanesia). The Christian person
concept is now a fundamental
component of A’ara social
identity. The literal meaning of
the word “Christian” (or
“church”), Khilo'au, refers to
being “called out of darkness” as
pagans were during conversion to
Christianity. This imagery implies
that conversion involved
becoming a full person in the
light of contemporary moral
precepts. In order to explore the
cultural composition of this
salient social symbol, I asked
another 25 informants to
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characterize the appropriate
manner or “way” of a Christian
person, using the same 37 terms
in the lexical study described
above. The frequencies with
which the various descriptive
terms were selected show that the
traits most frequently attributed
to the Christian person are
precisely those which signify both
solidarity and passivity or
submission. In rank order, the
five traits judged most
characteristic of the Christian
person are: kind, sympathetic,
humble, willing, and peaceful.

It appears that the semantic
principles which guide judgments
of similarity among
person-descriptors parallel the
cultural principles which guide
evaluative judments about the
appropriate behavior for a
Christian person.

The Christian person, then,
is a social ideal which represents
interpersonal interaction which is
harmonious and cooperative
(solidarity), as opposed to
conflictful and rancorous. What is
the significance of this image for
concepts of person and self? On
the one hand, it is possible to
view the A’ara concept of a
Christian person as a central and
widely shared aspect of personal
identity. However, the
psycho-cultural significance of the
Christian person image is not so
much in answer to the question
“Who am I?” as the overriding
A’ara concern with “How am I?”
(in relation to other persons and
supernatural forces). This
distinction may be more clear
after a closer examination of
cultural reasoning about self and
other.

The Self as Interpersonal
Process

The theme of solidarity in
perceptions of social behavior,
and particularly in the Christian
person image, reflects a general
ideal concerning the alignment of
the goals of the self and those of
the community. These ideals are

at times expressed in political
rhetoric used by local leaders to
exhort villagers to participate in
cooperative projects, and to
contribute to the “unity” (fofodu)
which is perceived to be essential
for the well-being of individuals
and community alike. The
following passage recorded
during the speech of a village
chief after a large feast is typical:
1 want very much for these
villages to be together. 1f you all
are together, you will be able to
make feasts, build houses, do
well in travelling, meetings,
discussions, in any of these
things. If you are separate and
speak separately, it will not be so.
... If that is your way then it is
like your body, your speech and
your manner become narrow
and thin. ... One way is well for
all of you. We mustn’t take
separate ways.
This passage makes quite clear
the association of independent
action with negative consequences
for the individual, as well as for
the community. The recognized
premises of the moral code
attempt to accomplish what social
theorists say is essential for the
persistence of a viable society.
Compare the above passage with
Freud’s well-known statement
about the relation of the
individual to society.
Human life in common is only
made possible when a majority
comes together which is stronger
than any separate individual and
which remains united against all
individuals. The power of this
community is then set up as
‘right’ in opposition to the power
of the individual, which is
condemned as ‘brute force.” This
replacement ol the power ol the
individual by the power of the
community constitutes the
decisive step in civilization
(Freud 1961:42).
It seems as if some of the
premises of folk theory in Santa
Isabel parallel some of the lofty
insights of psychoanalytic theory.

Interpersonal Sources of Illness
and Misfortune

The social themes of
solidarity and conflict obtain

much of their personal and
cultural meaning from folk
theories which attribute certain
types of illness or failure to
conflict in interpersonal relations.
Thus, social conflict is not only
“bad,” it is dangerous in more
ways than a westerner might
imagine.

As a result, A'ara society has
evolved cultural mechanisms for
dealing with interpersonal
conflict through a kind of ritual
therapy and conflict resolution. A
form of group meeting and
discussion called “disentangling”
(graurut’ha), implying the
straightening out of tangled
relations or knotted emotions, is
used for both curative as well as
preventative purposes. A
disentangling mecting provides a
forum for individuals to talk
about any complaints or
grievances toward other people in
the family or village which may
have led them to feel angry, sad,
or ashamed, for example. In local
perceptions, the act of revealing
such emotions, and of talking
about them in the context of a
disentangling session is an
effective way of defusing or
expurgating the unwanted and
potentially dangerous feclings.
Bad feelings which go
unexpressed or unresolved are
believed to cause both illness and
misfortune in the social group.
Hence, recalcitrant cases of illness
arc often dealt with by convening
a session of disentangling among
close relatives of the ill person.

Both disentangling meetings
and Communion services are
perceived as social contexts which
allow one to reveal inner
thoughts and feelings which
might not otherwise be
expressed. (In Communion this is
accomplished through
preparatory prayer.) To hide or
conceal bad feelings or
ill-intentions may, in the A’ara
view, have disastrous
consequences. Just as pursuing
independent goals may lead to

misfortune, so withholding the
(Continued on page 14)
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inner workings of the self from
public scrutiny may have equally
negative consequences. So, for
example, a leader of a
disentangling meeting urged
other participants,
... if you all have any anger,
backbiting or grumbling you
should talk about it now, because
today is the time for
disentangling. Just speak out any
sort of rubbish talk. There won't
be any penalties, just
disentangling and straightening.
During the course of four
disentangling meetings which I
attended, much of the verbal
exchange involved statements in
which the speaker reported
having felt some kind of anger,
sadness, or similar negative
emotion, in response to the
actions of someone else. On the
surface, this sort of interaction
seems to resemble encounter
groups in American society.
However, close examination of
these emotion attributions
indicates that they are used
primarily to communicate moral
messages about social relations
and events which evoked the
emotion. Only secondarily does
this type of emotional talk refer
to internal feeling-states. For
example, a statement by a
disentangling participant to the
effect that he feels angry toward
another individual who used
physical punishment to discipline
some children is interpreted by
others in the meeting as criticism
of the perpetrator for violating a
code of conduct, or social ideals,
which proscribe physical
aggression. This example is
typical of talk about anger in this
context to assert that someone
else has violated the culture’s
socio-moral rules. Lutz noted a
similar meaning in her
comparison of Ifalukian and
American words for anger: “. ..
American ‘anger’ results from
‘incapability’ (Izard 1977) while

song (‘anger’) results from the
failure of others to conform to
group goals” (1980:180). Reports
about personal feelings in the
disentangling context suggest that
the meanings of A’ara emotion
words pertain as much to social
relations and events as to the
internal experiences of the self.

Conclusion

This brief sketch has
described certain cultural
understandings about persons
and social behavior in a
Melanesian society. These
understandings involve social
ideals of solidarity based on the
premise that the thoughts,
feelings, and actions of the self
should be in alignment with the
goals of the community. By
implication, independent actions
of the individual are negatively
evaluated and perceived as a
source of potential harm for
person and group alike. The
A’ara concept of the Christian
person, with its emphasis on
solidarity, represents behavioral
ideals linked to personal and
community well-being, and the
regulation of powerful forces
which impinge upon the self. The
nature of the self, as a
culturally-constituted reality, can
be seen as a solution derived by a
particular cultural heritage to the
puzzle of relations between the
individual and society. In contrast
to the A’ara view of the
individual in society, consider the
following passage from Hamlet
(Act I, Scene 3) (quoted by
Cottrell 1969:543):

This above all; to thine own self
be true,

And it must follow, as night the
day,

Thou canst not then be false to
any man.

In the A’ara view, the advice
quoted above would have
disastrous consequences. First of
all, adhering to the dictum “to
thine own self be true” would be
perceived as engendering
conflict, and thus likely to bring

illness to the self and/or
misfortune to the community.
And, lastly, the premise “to thine
own self be true” would probably
be seen as contradictory to the
inference “Thou canst not then
be false to any man.”
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Two exhibils were displayed in the Lobbies of EWC’s John Burns Hall, in connection with the Cultural
Heritage Conservation Seminar, July 21 - August 4, 1982, “Kahurangi: Small Treasures from New
Zealand” spotlighted crafts by fourteen of New Zealand's finest craftspersons. The exhibit, organized by
CLI alumnus James Mack, included jade, tvory, bone, cevamics, and other media.

“T'thet Mawri Ova: the Sneeze of Life” documented a number of community projects organized to design
and decorate Maori meeting houses, all under the coordination of Cliff Whiting, one of New Zealand's
most vespected artists.

“We now have reached a
time in history when we must
start giving more attention to
helping preserve a heritage, as
opposed to just exploiting it.”

This statement by L. W. Bill
Lane, publisher of Sunset
Magazine and Sunset Travel
Guides, set the theme for a
two-week seminar at the
East-West Center entitled
“Cultural Heritage Conservation
Seminar.” Lane, who has been
actively involved in the field of
tourism for decades, delivered
the keynote address. Seminar
co-sponsors were the Historic
Hawai‘i Foundation, the Pacific
Area Travel Association (PATA),
the National Trust for Historic
Preservation, the State of Hawaii,
and the Culture Learning
Institute.

The seminar covered both
tangible and intangible resources,
including architectural,
archeological, historical, artistic,
musical, social, and natural
treasures of a people and
country. Participants included
representatives of governments,
tourism and national preservation
organizations, and museums.

This seminar is part of a
long-range plan to establish a
Heritage Preservation Resource
Center to facilitate interchange of
preservation skills and human,
material, and financial resources
among Pacific Basin countries.
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August 3 - 10, 1983

Sponsored by

Culture Learning Institute,
East-West Center, Society for
Intercultural Education, Training
and Research (SIETAR), and
School of Continuing Studies,
Indiana University

Cross-cultural training programs
are designed to teach members of
one culture ways of interacting
effectively, with a2 minimum of
stress and interpersonal
misunderstanding, in another
culture. Of all the various
cross-cultural training techniques,
the one with the most research
evidence on effectiveness is the
culture assimilator. During this
workshop, this technique will be
explored in depth.

Participants will review existing
literature and theories on the

culture assimilator, and, using a
variety of techniques, will design
a culture assimilator training
package for their own
cross-cultural training efforts.

Participants:

This workshop is designed for
people who are to function in an
intercultural context; who
prepare others for life and work
in a culture other than their own;
who counsel people from a
variety of cultural groups; and
for teachers who want to
integrate cross-cultural material
into their course offerings.
Participants will come from
business and educational
institutions as well as
governmental agencies.

Workshop Leaders:
Dr. Dan Landis, visiting Fellow at
EWCLL, is a recognized authority

on cross-cultural training and on
the culture assimilator in
particular.

Dr. Richard Brislin, research
associate at EWCLI, has written
several books on intercultural
research, including Cross-Cultural
Encounters: Face-to-Face Interaction.

The workshop leaders have
recently co-edited a three volume
Handbook of Intercultural Training.

Cost:

US$250, which covers tuition,
housing, and medical insurance
(if desired).

For more information write:
Dr. Dan Landis

Dr. Richard Brislin

Culture Learning Institute
East-West Center

1777 East-West Road
Honolulu, Hawaii 96848
USA
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