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PART

EDUCATION AS CULTURAL
TRANSMISSION

The selections in Part 1 raise three basic questions for the reader:

m What are the key values reflected in U.S. culture?

m How is contemporary U.S. culture transmitted and maintained?

m What are the roles of schools and teachers in promulgating these values, atti-
tudes, and beliefs, or in fostering changes in them in anticipation of our soci-
ety’s future needs?

The discussion by George Spindler provides a good introduction to the concept of
culture and its fransmission. It is especially useful because in his descriptions of the
cultural practices and transmission processes of societies and groups unfamiliar to us,
Spindler provides the reader with a perspective that is helpful in illuminating processes
for cultural transmission and maintenance. What is especially difficult to understand
about one’s own culture is that the values, attitudes, and beliefs that constitute the
culture are so familiar to us that they are hard to discern; they are “common sense”
and so taken for granted as to remain hidden from us most of the time. Spindler’s rich
descriptions of cultural beliefs and practices not our own help one ask: How does
U.S. society differ from those he describes? What similarities do they share? What are
the ways educators shape the values, beliefs, and attitudes of children in the United
States?

Similarly, the discussion by Conrad Arensberg and Arthur Niehoff is helpful to us
in describing some of the more dominant U.S. cultural values.Although these authors
have written the piece to help readers understand how their values might differ from
those of another culture, its importance to us is in focusing our attention on the key
values associated with being American and being successful in our society today.
While many other forces are shaping our vatues, beliefs, and attitudes, historically we
have relied to a great extent upon our public schools as primary vehicles for trans-
mitting and maintaining our culture. Schools socialize young children and adolescents
to adopt orientations and dispositions that will enable them to contribute to main-
taining and improving this society.




As a prospective teacher, you need to understand our core cultural values and
how they are transmitted through public schooling. It also is important that you un-
derstand the special character of U.S. society and the challenges and opportunities
that its increasingly heterogeneous population brings to the schoolhouse door. We are
a society of multiple subcuitural groups, and each group carries with it a natural de-
sire to maintain its special heritage and identity, as reflected in different languages,
races, religions, and cultural traditions. We are increasingly a multicuitural society, and
often the values and beliefs of divergent groups bubble up in the form of school cur-
ricula designed to celebrate and honor these differences, rather than seeking to ho-
mogenize them. What are our core cultural values? Are new cultural values emerging
as these diverse cultural groups interact and influence one another? Are some tradi-
tional values becoming less central as society changes and evolves? What effects are
mass communication and other highly advanced forms of technology having on our
values, beliefs, and attitudes? What is the role of public education in transmitting and
maintaining our society’s core cultural values? Do public school teachers have a re-
sponsibility to help prepare young children and adolescents for a technologically so-
phisticated but largely unforeseeable future? What role does mass public education
have in transmitting or changing our culture?

As you read and think about these issues, you should keep several key concepts
in mind: culture; the management of cultural discontinuity and compression; cultural
recruitment and maintenance; and cultural change. The idea of culture is easy
enough to grasp: Many describe it as “the ideas, values, beliefs, and assumptions of a
particular group or society. The culture of a particular group, especially one’s own, is
more difficult to understand because it is embedded in everything we do, in our no-
tions of common sense, in what we take for granted as the way things are. The next
two readings are designed to illustrate the meaning of culture, offer a framework for
understanding U.S. cultural values, and focus attention on the historical role public
schools have played as a primary source of cultural transmission and maintenance in
our society. ‘

The reading by Spindler offers examples of the ways culture is transmitted in dif-
ferent social groups. He examines the educational functions of initiation rites in small,
homogeneous societies and shows how techniques like cultural discontinuity and
compression come into play in transmitting and maintaining culture. He further illus-
trates the purpose of education in modern cultures for bringing about cultural
change, showing us both how schools serve a recruitment function to maintain as-
pects of the culture and how they also serve as agents of cultural discontinuity aimed
at fostering cultural change and development.

Discontinuity in cultural transmission refers to the abrupt and often dramatic
changes in roles that children and adolescents experience at certain stages in their
journey to adulthood. Such transition points are of relatively brief duration in soci-
eties such as those described by Spindler. The discontinuity in cultural transmission of
the sort Spindler describes has the effect of maintaining and validating the culture,
thus resulting in cultural continuity. Spindler goes on to explain that the equivalent in
developed Western society has a different effect. That is, a kind of cultural discontinu-
ity occurs wherein traditional values and norms are not reinforced: Schools in part
strive to recruit students to a cultural system that does not yet exist, or is emerging
(Spindler, 1973, p. 304).To further paraphrase and extend Spindler’s ideas to our con-



temporary situation in the United States, public schools function to recruit people
both into the current system and to specific roles. They also strive to maintain the cul-
tural system; to keep the system and roles working (Spindler, 1973, p. 303).

In a society like ours, what is the purpose of education? Can public schools ef-
fectively serve the purpose of maintaining our culture while introducing values and
beliefs that challenge the accepted traditions in the effort to prepare us for the fu-
ture? An example of such an effort is the 1954 Kansas Supreme Court Brown v. Board
of Education of Topeka decision aimed at providing access to equal educational op-
portunities for African Americans through school desegregation. Another example is
the passage by Congress in 1972 of Title IX of the Education Amendments to the Civil
Rights Act, which is intended to guard against discrimination on the basis of sex from
participating in or benefiting from any education program or activity receiving fed-
eral assistance.These and other federal laws illustrate legislation that has had a.pro-
found impact on the nature of schooling in the United States and, ultimately, can be
expected to have a sustaining influence on who our public schools serve and upon
the cultural values and beliefs that are promulgated as a result. In a marked departure
from the past, more children today attend integrated schools, girls now are more
likely than ever to play on a varsity sports team, and children with disabilities and lim-
ited English proficiency are more likely than in the past to be served in public
schools. Because these changes challenge the cultural status quo, some communities
have not accepted them easily. In this sense, as Spindler suggests, schools function as
“. . . intentional agents of cultural discontinuity, a kind of discontinuity that does not
reinforce the traditional values or recruit youngsters into the existing system” (1973,
p.303).

A critical aspect of cultural transmission and maintenance, however, is that, as
Spindler says, “People must believe in their system” (1973, p. 303).The public school
system is organized to foster recruitment into the existing cultural system.To ensure
maintenance of the cultural system, the schools are organized to socialize students to
the values, beliefs, and attitudes critical in maintaining the cultural system.Teachers,
as crucial socialization agents, and as members of the profession our society has
charged with responsibility for public schooling, have a moral duty to be deliberate in
deciding what values, beliefs, and attitudes to cultivate through their teaching. It is en-
tirely possible that a public school teacher may be asked to teach secular values or
organizational attitudes (HIV education, life skills, being a good “team player,” being
punctual and following rules, etc.) that are at odds with his or her personal beliefs
(children should be encouraged to be spontaneous and creative; sex education is a
parental responsibility).

What are U.S. cultural values, and what values, beliefs, and attitudes should public
schools be teaching? Many argue that schools should not teach values. Often, what
such advocates really mean is that schools should not be teaching values with which
they disagree.This is a tough issue. Just what values should schools be teaching, and
who gets to decide? Is it possible for a teacher to be neutral? Should a teacher even
strive to be neutral?

Some cultural values are taught as an explicit goal of the school and are such that
few would disagree with them (work hard, be honest, respect people and property),
but many cultural values are hidden within the curriculum, latent but nevertheless po-
tent in their influence on young children and adolescents. Examples of these include



habits of work, such as punctuality and persistence; habits of thought, such as don't be
critical or questioning of authority; the idea that winning is what counts; the idea that
only certain kinds of knowledge are important; the idea that some things are “for girls”
and others are “for boys”; a hierarchical model of work; and so forth.

The second reading in this section, by Arensberg and Niehoff, offers a road map
to our cultural values. Although the language used in their article is now dated, these
are values that most mainstream Americans, from any part of the country, still sub-
scribe to in their day-to-day lives and in their general cultural orientation. Among
these are: the importance of material well-being; a propensity to classify acts as good
or bad; the inclination to clearly differentiate work from play; the notion that time is
money and that time is scarce and worth saving; the belief that problems can be iden-
tified and overcome; the attitude that with enough effort, individuals can experience
success; valuing of the pragmatic over the mystical; the idea that nature can be “har-
nessed”; and the belief that all people should have equal opportunities to achieve.
These by no means reflect all the values that might be attributed to U.S. culture, nor
are they necessarily the most central. As Arensberg and Niehoff propose, however, our
history as a people has significantly influenced our character as a society and has left
a distinctive cultural imprint.

The worldview one brings to teaching is a product of one’s education, experi-
ence, and personal background. As a teacher, you will approach that responsibility
with a particular orientation, one reflecting your personal integration of the values
you hold sacred, the secular values to which you subscribe as 2 member of the larger
society, and the values you have been socialized to as a professional educator. What
you teach, how you teach, and your view of and response to students will depend on
this constellation of values. Your responsibility is to be aware of your values and of
how they intrude into your work. )

Students, too, will come to the classroom with their own special set of values: ori-
entations that reflect their family upbringing, ethnic background, religious beliefs, so-
cial class, and childhood experiences. Sometimes the orientations of the children in
your classroom will be compatible with your own attitudes, values, and beliefs; often
they will differ. What is your duty as a teacher—to require the child to adapt or to re-
spond to the child as presented? Will the child suffer because he or she behaves in a
culturally different (and by your standards, inappropriate) manner? Whose cultural
values shall prevail? 4

As you read the next two selections, think of the purpose of public schooling in
our society. Is it designed to maintain the cultural system as it presently exists or to
change certain aspects? Who decides what values count? As a teacher working with
children and adolescents from diverse backgrounds, what is your responsibility rela-
tive to the transmission and maintenance of the cultural values required to sustain

U.S. society? What cultural values will you strive to teach the children in your charge?
Why?



THE TRANSMISSION
OF CULTURE

GEORGE D. SPINDLER

This chapter is about how neonates become talking, thinking, feeling, moral, believ-
ing, valuing human beings-—members of groups, participants in cultural systems. It is
not, as a chapter on child psychology might be,about the growth and development of
individuals, but on how young humans come to want to act as they must act if the cul-
tural system is to be maintained. A wide variety of cultures are examined to illustrate
both the diversity and unity of ways in which children are educated.The educational
functions that are carried out by initiation rites in many cultures are emphasized, and
the concepts of cultural compression, continuity,and discontinuity are stressed in this
context.Various other techniques of education are demonstrated with selected cases,
including reward, modeling and imitation, play, dramatization, verbal admonition, re-
inforcement, and storytelling. Recruitment and cultural maintenance are analyzed as
basic educative functions. The chapter is not about the whole process of education,

but about certairfjparts of that process seen in a number of different situations.

WHAT ARE SOME OF THE WAYS
THAT CULTURE IS TRANSMITTED?

Psychologists and pediatricians do not agree upon
the proper and most effective ways to raise chil-
dren. Neither do the Dusun of Borneo, the Tewa
or Hopi of the Southwest, the Japanese, the Ulithi-
ans or the Palauans of Micronesia, the Turkish vil-
lagers, the Tiwi of North Australia, the people of
Gopalpur, or those of Guadalcanal. Each way of
life is distinctive in its outlook, content, the kind
of adult personalities favored, and the way chil-
dren are raised. There are also many respects in
which human communities are similar that over-
ride cultural differences. All major human cultural
systems include magic, religion, moral values,
recreation, regulation of mating, education, and so
forth. But the content of these different cate-
gories, and the ways the content and the cate-
gories are put together, differ enormously. These

B

differences are reflected in theé ways people raise
their children. If the object of cultural transmis-
sion is to teach young people how to think, act,
and feel appropriately this must be the case. To
understand this process we must get a sense of
this variety.

Tais Is How IT Is IN PALAU

Five-year-old Azu trails after his mother as he
walks along the village path, whimpering and tug-
ging at her skirt. He wants to be carried, and he
tells her so, loudly and demandingly. “Stop! Stop!
Hold me!” His mother shows no sign of attention.

Source: “The Transmission of Culture” from Education and
Cultural Process:Towards an Anthropology of Education, copy-
right 1973 by George D. Spindler. Reprinted by permission of
author. :
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She continues her steady barefooted stride, her
arms swinging freely at her sides, her heavy hips
rolling to smooth the jog of her walk and steady
the basket of wet clothes she carries on her head.
She has been to the washing pool and her burden
keeps her neck stiff, but this is not why she looks
impassively ahead and pretends not to notice her
son. Often before she has carried him on her back
and an even heavier load on her head. But today
she has resolved not to submit to his plea, for it is
time for him to begin to grow up.

Azu is not aware that the decision has been
made. Understandably, he supposes that his mother
is just cross, as she often has been in the past,
and that his cries will soon take effect. He per-
sists in his demand, but falls behind as his
mother firmly marches on. He runs to catch up
and angrily yanks at her hand. She shakes him off
without speaking to him or looking at him. En-
raged, he drops solidly on the ground and begins
to scream. He gives a startled look when this
produces no response, then rolls over on his
stomach and begins to writhe, sob, and yell. He
beats the earth with his fists and kicks it with his
toes. This hurts and makes him furious, the more
s0 since it has not caused his mother to notice
him. He scrambles to his feet and scampers after
her, his nose running, tears coursing through the
dirt on his cheeks. When almost on her heel he
yells and, getting no response, drops to the
ground.

By this time his frustration is complete. In a
rage he grovels in the red dirt, digging his toes
into it, throwing it around him and on himself.
He smears it on his face, grinding it in with his
clenched fists. He squirms on his side, his feet
turning his body through an arc on the pivot of
one shoulder.

A man and his wife are approaching, the hus-
band in the lead, he with a short-handled adz rest-
ing on his left shoulder, she with a basket of
husked coconuts on her head. As they come
abreast of Azu’s mother the man greets her with
“You have been to the washing pool?” It is the
Palauan equivalent of the American “How are
you?”—a question that is not an inquiry but a
token of recognition. The two women scarcely

glance up as they pass. They have recognized
each other from a distance and it is not necessary
to repeat the greeting. Even less notice is called
for as the couple pass Azu sprawled on the path a
few yards behind his mother. They have to step
around his frenzied body, but no other recogni-
tion is taken of him, no word is spoken to him or
to each other. There is no need to comment. His
tantrum is not an unusual sight, especially among
boys of his age or a little older.There is nothing to
say to him or about him.

In the yard of a house just off the path, two
girls, a little older than Azu, stop their play to in-
vestigate. Cautiously and silently they venture in
Azu’s direction. His mother is still in sight, but
she disappears suddenly as she turns off the path
into her yard without looking back. The girls
stand some distance away, observing Azu’s gyra-
tions with solemn eyes. Then they turn and go
back to their doorway, where they stand, still
watching him but saying nothing. Azu is left
alone, but it takes several minutes for him to real-
ize that this is the way it is to be. Gradually his fit
subsides and he lies sprawled and whimpering
on the path.

Finally, he pushes himself to his feet and
starts home, still sobbing and wiping his eyes
with his fists. As he trudges into the yard he can
hear his mother shouting at his sister, telling her
not to step over the baby.Another sister is sweep-
ing the earth beneath the floor of the house with
a coconut-leaf broom. Glancing up, she calls
shrilly to Azu, asking him where he has been. He
does not reply, but climbs the two steps to the
threshold of the doorway and makes his way to a
mat in the corner of the house.There he lies qui-
etly until he falls asleep.

This has been Azu’s first painful lesson in
growing up.There will be many more unless he
soon understands and accepts the Palauan atti-
tude that emotional attachments are cruel and
treacherous entanglements, and that it is better
not to cultivate them in the first place than to
have them disrupted and disclaimed. Usually the
lesson has to be repeated in many connections
before its general truth sinks in. There will be re-
fusals of pleas to be held, to be carried, to be fed,
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to be cuddled, and to be amused; and for a time at
least there will follow the same violent struggle
to maintain control that failed to help Azu. For
whatever the means, and regardless of the lapses
from the stern code, children must grow away
from their parents, not cleave to them. Sooner or
later the child must learn not 1o expect the solici-
tude, the warm attachment of earlier years, and
must accept the fact that he is to live in an emo-
tional vacuum, trading friendship for concrete re-
wards, neither accepting nor giving lasting affec-
tion (Barnett 1960:4-6).

Is culture being transmitted here? Azu is
learning that people are not to be trusted, that
any emotional commitment is shaky business. He
is acquiring an emotional attitude. From Professor
Barnett’s further description of life in Palau (Bar-
nett 1960) we know that this emotional attitude
underlies economic, social, political, even reli-
gious behavior among adult Palauans. If this hap-
pened only to Azu we would probably regard it as
a traumatic event. He might then grow up to be a
singularly distrustful adult in a trusting world. He
would be a deviant. But virtually all Palauan boys
experience this sudden rejection (it happens
more gradually for girls)—not always in just this
particular way—but in somewhat the same way
and at about the same time.This is a culturally pat-
terned way of getting a lesson across to the child.
This culturally patterned way of treating the child
has a more or less consistent result—an emotional
attitude—and this emotional attitude is in turn
patterned, and fits into various parts of the Palauan
cultural system. What is learned by Azu and trans-
mitted by his mother is at once a pattern of child
training (the mother had it and applied it), a di-
mension of Palauan world view (Palauans see the
world as a place where people do not become
emotionally involved with each other), a modal
personality trait (most normal adult Palauans dis-
trust others), and a pattern for behavior in the
context of the many subsystems (economic, polit-
ical, religious, and so forth) governing adult life.

Azu’s mother did not simply tell him to stop
depending upon her and to refrain from lasting
emotional involvements with others. She demon-
strated to him in a very dramatic way that this is

the way it is in this life (in Palau at least). She
probably didn’t even completely rationalize what
she did. She did not say to herself,“Now it is time
for Azu to acquire the characteristic Palauan atti-
tude that emotional attachments are not lasting
and the best way to teach him this is for me to re-
fuse to carry him.” Barnett says that she “resolved
not to submit to his plea”We cannot be sure that
she even did this, for not even Homer Barnett, as
well as he knows the Palauans, can get into Azu’s
mother’s head. We know that she did not, in fact,
submit to his plea. She may well have thought that
it was about time for Azu to grow up. Growing up
in Palau means in part to stop depending on peo-
ple, even your very own loving mother. But
maybe she was just plain tired, feeling a little
extra crabby, so she acted in a characteristically
Palavan way without thinking about it toward
her five-year-old. People can transmit culture
without knowing they do so. Probably more cul-
ture is transmitted this way than with conscious
intent.

Discontinuity between early and later child-
hood is apparent in the Palauan case. Most cul-
tures are patterned in such a way as to provide
discontinuities of experience, but the points of
time in the life cycle where these occur, and
their intensity, differ widely. Azu experienced
few restraints before this time. He did pretty
much as he pleased, and lolled about on the laps
of parents, kin, and friends. He was seldom if
ever punished.There was always someone around
1o serve as protector, provider, and companion,
and someone to carry him, usually mother, wher-
ever he might go. Much of this changed for him
after this day at the age of five. To be sure, he is
not abandoned, and he is still shielded, guided,
and provided for in every physical sense, but he
finds himself being told more often than asked
what he wants, and his confidence in himself
and in his parents has been shaken. He no longer
knows how to get what he wants. The disconti-
nuity, the break with the ways things were in his
fifth year of life, is in itself a technique of cultural
transmission. We will observe discontinuities in
the treatment of children and their effects in
other cultures.
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How Is IT DoONE N Urrrai?

The Ulithians, like the Palauvans, are Micronesians,
but inhabit a much smaller island, in fact a tiny
atoll in the vast Pacific, quite out of the way and
fairly unchanged when first studied by William
Lessa in the late forties (Lessa 1966).The Ulithians
educate their children in many of the same ways
the Palauans do, but differently enough to merit
some special attention.

Like the Palauans, the Ulithians are solicitous
and supportive of infants and young children.

The infant is given the breast whenever he cries to
be fed or whenever it is considered time to feed
him, but sometimes only as a pacifier. He suckles
often, especially during the first three to six months
of his life, when he may average around eighteen
times during the day and night. The great stress
placed by Ulithians on food is once more given
eloquent expression in nursing practices. Thus, if
both the mother and child should happen to be
asleep at any time and it seems to someone who is
awake that the baby should be fed, both are
aroused in order to nurse the baby. . . .

The care of the baby is marked by much solici-
tude on the part of everyone. One of the ways in
which this is manifested is through great attention
to cleanliness. The infant is bathed three times a
day, and after each bath the baby is rubbed all over
with coconut oil and powdered with turmeric. Or-
dinarily, bathing is done by the mother, who, as she
holds the child, rocks him from side to side in the
water and sings:

Float on the water

In my arms, my arms

On the litile sea,

The big sea,

The rough sea,

The calm sea,

On this sea.

[three sentences omitted]

An infant is never left alone. He seems con-
stantly in someone’s arms, being passed from per-
son to person in order to allow everyone a chance
to fondle him. There is not much danger that if
neglected for a moment he will harm himself
(Lessa 1966: 94-96).

Unlike the Palauans, the Ulithians do not cre-
ate any special discontinuities for the young child.
Even weaning is handled with as little disturbance
as possible.

Weaning begins at varying ages. It is never at-
tempted before the child is a year old, and usually
he is much older than that. Some children are
suckled until they are five, or even as much as
seven or eight. Weaning takes about four days, one
technique being to put the juice of hot pepper
around the mother’s nipples. Physical punishment
is never employed, though scolding may be
deemed necessary. Ridicule,a common recourse in
training Ulithian children, is also resorted to. The
child’s reaction to being deprived of the breast
often manifests itself in temper tantrums. The
mother tries to mollify the child in a comforting
embrace and tries to console him by playing with
him and offering him such distractions as a tiny co-
conut or a flower (Lessa 1966:95).

Apparently this technique, and the emo-
tional atmosphere that surrounds it, is not threat-
ening to Ulithian children. We see nothing of the
feelings of deprivation and rejection suffered by
Azu.

The reactions to weaning are not extreme; chil-

dren weather the crisis well. In fact, a playful ele-

ment may be observed. A child may quickly push
his face into his mother’s breast and then run away
to play. When the mother’s attention is elsewhere,
the child may make a sudden impish lunge at the
breast and try to suckle from it. After the mother
has scolded the weaning, he may coyly take the
breast and fondle it, toy with the nipple, and rub
the breast over his face.A man toid me that when
he was being weaned at the age of about seven, he
would alternate sleeping with his father and
mother, who occupied separate beds. On those oc-
casions when he would sleep with his father, the
latter would tell him to say goodnight to his
mother. The boy would go over to where she was
lying and playfully run his nose over her breasts.

She would take this gesture good-naturedly and

encourage him by telling him he was virtuous,

strong, and like other boys.Then he would go back
to his father, satisfied with his goodness (Lessa

1966:95).
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We also see in the above account of Ulithian
behavior that transmission of sexual attitudes and
the permissiveness concerning eroticization are
markedly different than in our own society. This
difference, of course, is not confined to relations
between young boys and their mothers, but ex-
tends through all heterosexual relationships, and
throughout the patterning of adult life.

Given the relaxed and supportive character
of child rearing in Ulithi, it is small wonder that
children behave in a relaxed, playful manner, and
apparently grow into adults that value relaxation.
This is in sharp contrast with the Palauans, whom
Barnett describes as characterized by a residue of
latent hostility in social situations, and as subject
to chronic anxiety (Barnett 1960:11-15).

Indeed, play is so haphazard and relaxed that it
quickly melts from one thing to another, and from
one place to another, with little inhibition. There is
much laughter and chatter, and often some vigor-
ous singing. One gains the impression that refax-
ation, for which the natives have a word they use
almost constantly, is one of the major values of
Ulithian culture (Lessa 1966:101).

Particularly striking in the transmission of
Ulithian culture is the disapproval of unusually in-
dependent behavior.

The attitude of society towards unwarranted inde-
pendence is generally one of disapproval. Normal
independence is admired because it leads to later
self-reliance in the growing individual, depend-
ence being scorned if it is so strong that it will
unfit him for future responsibilities. Ulithians talk a
lot about homesickness and do not view this as im-
proper, unless the longing is really for a spouse or
sweetheart, the suspicion here being that it is re-
ally sexual outlet that a person wants. Longing of
this sort is said to make a person inefficient and
perhaps even ill. Homesickness is expected of all
children and not deprecated. I was greatly touched
once when [ asked a friend to tell me what a man
was muttering about during a visit to my house.He
said he felt sad that 1 was away from my home and
friends and wondered how I could endure it.
Ulithians do not like people to feel lonely; sociabil-
ity is a great virtue for them (Lessa 1966:10D).

The degree and kinds of dependence and in-
dependence that are inculcated in children are
significant variables in any transcultural compari-
son of cultural transmission. Palauan children are
taught not to trust others and grow to adulthood
in a society where socjal relationships tend to be
exploitative and, behind a facade of pleasantness,
hostile. Palanans are not, however, independent,
and tend to be quite dependent for direction
upon external authority (Barnett 1960:13, 15-16).
The picture is confused in Palau by the greater
degree of acculturation (than at Ulithi) and the
threatening situations that the Palauans have ex-
perienced under first German, then Japanese, and
now American domination. In American society,
middle-class culture calls for independence, par-
ticularly in males, and independence training is
stressed from virtually the beginning of child-
hood. But adolescent and adult Americans are
among the most sociable, “joiningest” people in
the world. Ulithian children are not taught to be
independent, and the individual who is too inde-
pendent is the object of criticism. Palauan chil-
dren are taught a kind of independence—to be in-
dependent of dependency upon other people’s
affection—Dby a sudden withdrawal of support at
about five years of age. But which is really the
more “independent” adult? Palauans are independ-
ent of each other in the sense that they can be
cruel and callous to each other and exploitative in
social relationships, but they are fearful of inde-
pendent action and responsibility, are never origi-
nators or innovators, and are dependent upon
authority for direction. Ulithians are dependent
upon each other for social and emotional sup-
port, but do not exhibit the fearful dependency
upon authority that Palauans do.

This does not mean that there is no pre-
dictable relationship between the training of chil-
dren in dependency or independence and the
consequences in adulthood. It does mean that the
relationship is not simple and must be culturally
contextualized if it is to make sense.

Every society creates some discontinuities in
the experience of the individual as he or she grows
up. It seems impossible to move from the roles
appropriate to childhood to the roles appropriate
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for adulthood without some discontinuity. Soci-
eties differ greatly in the timing of discontinuity,
and jts abruptness. The first major break for Azu,
the Palauan boy, was at five years of age. In Ulithi
the major break occurs at the beginning of young
adulthood.

The mild concerns of ordinary life begin to catch
up with the individual in the early years of adult-
hood and he can never again revert to the joyful
indifference of his childhood.

Attaining adulthood is marked by a ritual for
boys and another for girls, neither of which is fea-
tured by genital operations.The same term, Rufar,
is used for each of the initiations. . . .

The boy’s kufar is much less elaborate and im-
portant. It comes about when he begins to show
secondary sex characteristics and is marked by
three elements: a change to adult clothing, the per-
formance of magic, and the giving of a feast.All this
occurs on the same day. . . .

The outstanding consequence of the boy’s rit-
ual is that he must now sleep in the men’s house
and scrupulously avoid his postpubertal sisters.
Not only must he not sleep in the same house with
them, but he and they may not walk together,
share the same food, touch one another’s personal
baskets, wear one another’s leis or other orna-
ments, make or listen to ribald jokes in one an-
other’s presence, watch one another doing a solo
dance, or listen to one another sing a love song
(Lessa 1966:101-102).

Brother-sister avoidances of this kind are very
common in human societies. There is a whole
body of literature about them and their implica-
tions and consequences. The most important
thing for us to note is that this is one of the most
obvious ways in which restrictions appropriate to
the young adult role in Ulithian society are placed
on the individual immediately after the kufar.Tran-
sitional rites, or “rites of passage,” as they are fre-
quently termed, usually involve new restrictions
of this sort. So, for that matter, do the events mark-
ing important transitions occurring at other times
in the life experience. Azu lost the privilege of
being carried and treated like an infant, and im-
mediately became subject to being told what to
do more often than demanding and getting what

he wanted. One way of looking at Azu’s experi-
ence and the Ulithian kufar is to regard them as
periods of sharp discontinuity in the management
of cultural transmission. Expressed most simply—
what cultural transmitters do to and for an indi-
vidual after the event is quite different in some
ways from what they did before. Another way of
looking at these events is to regard them as the
beginning periods of cultural compression. Ex-
pressed most simply—cultural compression oc-
curs when the individual’s behavior is restricted
by the application of new cultural norms. After
the kufar, the Ulithian boy and girl cannot interact
with their mature opposite-sex siblings except
under very special rules. Azu cannot demand to
be carried and is told to do many other things he
did not have to do before. .

In Ulithi the girl’s kufar is much more elabo-
rate. When she notices the first flow of blood she
knows she must go immediately to the women’s
house.As she goes, and upon her arrival, there is a
great hullabaloo in the village, with the women
shouting again and again,“The menstruating one,
Ho-0-0!” After her arrival she takes a bath, changes
her skirt, has magic spells recited over her to help
her find a mate and enjoy a happy married life,
and is instructed about the many efap (taboos)
she must observe—some for days, others for

- weeks, and yet others for years. Soon she goes to

live in a private hut of her own, built near her par-
ent’s house, but she still must go to the menstrual
house whenever her discharge begins (Lessa 1966:
102-104). '

The discontinuity and compression that
Ulithian young people experience after the kufar
are not limited to a few taboos. Adolescence and
adulthood obviously come rushing together at
young Ulithians, and the attitude of the commu-
nity toward them undergoes a rapid change. The
boy and the girl are admitted to a higher status, to
be sure, and they are given certain rights and lis-
tened to with more respect when they speak. But
a good deal is expected of them in return. Young
men bear the brunt of the heaviest tasks assigned
by the men’s council. For their own parents they
must help build and repair houses, carry burdens,
climb trees for coconuts, fish, make rope, and per-
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form all the other tasks commonly expected of an
able-bodied man. Young women are similarly
called upon to do much of the harder work of the
village and the household. Older people tend to
treat these very young adults with a sudden stern-
ness and formality lacking when they were in
their childhood.The missteps of young people are
carefully watched and readily criticized, so that
new adults are constantly aware of the critical
gaze of their elders.They may not voice strong ob-
jections or opinions, and have no political rights
whatsoever, accepting the decisions of the men’s
and women’s councils without murmur. Alto-
gether, they are suddenly cut off from childhood
and must undergo a severe transition in their
comportment towards others about them. Only in
the amatory sphere can they find release from the
petty tyranny of their elders (Lessa 1966:104).

WHAT Is IT LIKE TO BE
INITIATED IN HANO?

Like the Hopi, with whom they are very close
neighbors on the same mesa in Arizona, the Hano
Tewa hold an initiation ceremony into the
Kachina® cult at about nine years of age. In fact,
the Tewa and Hopi share the same ceremony. Fur-
ther examination of this occasion will be instruc-
tive. Up until that time Tewa children are treated
about the way the Hopi children are. They are
kept on a cradleboard at first, weaned late, by
middie-class American standards, and on the
whole treated very permissively and supportively
by mothers, mother’s sisters, grandparents, fa-
thers, older siblings, and other people in and
about the extended family household, admon-
ished and corrected by the mother’s brother, and
half scared to death from time to time when they
are bad by the Kachinas, or the threat of Kachi-
nas. Of course nowadays the continuity of this
early period is somewhat upset because children

! This word is sometimes spelled Katcina, sometimes Kachina.
Votb, used as the source for the description of the Hopi cere-
mony, spells it Katcina. Dozier, used as the source for the
Hano Tewa, spells it Kachina. Either is correct.

must start in the government day school at Po-
lacca when they are about seven, and the teach-
ers’ ideas of proper behavior are frequently at
variance with those maintained by Tewa parents.
Excepting for school, though, Tewa children can
be said to experience a consistent, continuous ed-
ucational environment through the early years,
Things change when the initiation takes place
at about age nine. A ceremonial father is selected
for the boy, and a ceremonial mother for the girl.
These ceremonial parents, as well as the real par-
ents and for that matter everyone in the pueblo,
build up the coming event for the child so that he
or she is in a tremendous state of excitement.
Then the day comes. Edward Dozier reports the
initiation experience of one of his informants.

We were told that the Kachina were beings from
another world. There were some boys who said
that they were not, but we could never be sure,
and most of us believed what we were told. Our
own parents and elders tried to make us believe
that the Kachina were powerful beings, some
good and some bad, and that they knew our inner-
most thoughts and actions. If they did not know
about us through their own great power, then
probably our own relatives told the Kachina about
us. At any rate every time they visited us they
seemed to know what we had thought and how
we had acted.

As the time for our initiation came closer we
became more and more frightened. The ogre
Kachina, the Soyoku, came every year and threat-
ened to carry us away; now we were told that we
were going to face these awful creatures and many
others. Though we were told not to be afraid, we
could not help ourselves. If the Kachina are really
supernaturals and powerful beings, we might have
offended them by some thought or act and they
might punish us. They might even take us with
them as the Soyoku threatened to do every year.

Four days before Powamu our ceremonial fa-
thers and our ceremonial mothers took us to Court
Kiva.The girls were accompanied by their ceremo-
nial mothers, and we boys by our ceremonial fa-
thers. We stood outside the kiva, and then two
whipper Kachina, looking very mean, came out of
the kiva. Only a blanket covered the nakedness of
the boys;as the Kachina drew near our ceremonial
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fathers removed the blankets. The girls were per-
mitted to keep on their dresses, however. Our cere-
monial parents urged us to offer sacred corn meal
to the Kachina; as soon as we did they whipped us
with their yucca whips. I was hit so hard that I
defecated and urinated and I could feel the welts
forming on my back and I knew that I was bleeding
too. He whipped me four times, but the last time he
hit me on the leg instead, and as the whipper
started to strike again, my ceremonial father pulled
me back and he took the blow himself. “This is a
good boy, my old man,” he said to the Kachina.“You
have hit him enough”

For many days my back hurt and I had to
sleep on my side until the wounds healed.

After the whipping a small sacred feather was
tied to our hair and we were told not to eat meat
or salt. Four days later we went to see the Powamu
ceremony in the kiva. As babies, our mothers had
taken us to see this event; but as soon as we began
to talk, they stopped taking us. I could not remem-
ber what had happened on Powamu night and [
was afraid that another frightening ordeal awaited
us.Those of us who were whipped went with our
ceremonial parents. In this dance we saw that the
Kachina were really our own fathers, uncles, and
brothers. This made me feel strange. I felt some-
how that all my relatives were responsible for the
whipping we had received. My ceremonial father
was kind and gentle during this time and I felt very
warm toward him, but I also wondered if he was
to blame for our treatment. I felt deceived and ill-
treated (Dozier 1967:59-60).

The Hano Tewa children are shocked, angry,
chagrined when they find that the supernatural
Kachinas they have been scared and disciplined
by all their lives up until then, and who during
the initiation have whipped them hard, are really
men they have known very well in their own
community, their clans, their families. To be treated
supportively and permissively all of one’s life,
and then to be whipped publicly (or see others
get whipped), would seem quite upsetting by
itself. To find out that the awesome Kachinas
are men impersonating gods would seem almost
too much. But somehow the experience seems
to help make good adult Hano Tewa out of little
ones.

If the initiate does not accept the spiritual re-
ality of the Kachina, and will not accept his rela-
tives’ “cruel” behavior as necessary and good for
him (or her), he can stop being a Tewa. But is this
a real choice? Not for anyone who is human
enough to need friends and family who speak the
same language, both literally and figuratively, and
whose identity as a Tewa Indian stretches back
through all of time. Having then (usually without
debate) made the choice of being aTewa, one is a
goodTewa. No doubts can be allowed.

There is another factor operating as well. Chil-
dren who pass through the initiation are no longer
outside looking in, they are inside looking out.
They are not grown up, and neither they nor any-
one else think they are, but they are a lot more
grown up than they were before the initiation.
Girls take on a more active part in household du-
ties and boys acquire more responsibilities in farm-
ing and ranching activities. And it will not be long
before the males can take on the role of imperson-
ating the Kachinas and initiating children as they
were initiated. The ceremonial whipping, in the
context of all the dramatic ceremonies, dancing,
and general community uproay, is the symbol of a
dramatic shift in status-role. The shift starts with
just being “in the know” about what really goes on
in the kiva and who the Kachinas are, and contin-
ues toward more and more full participation in the
secular and sacred life of the community.

Dorothy Eggan sums it up well for the Hopi
when she writes:

Another reorganizing factor . . .was feeling “big”
They had shared pain with adults, had learned se-
crets which forever separated them from the
world of children, and now they were included in
situations from which they had previously been
excluded, as their elders continued to teach in-
tensely what they believed intensely; that for them
there was only one alternative—Hopi as against
Kahopi.

Consistent repetition is a powerful condition-
ing agent and, as the youngsters watched each ini-
tiation, they relived their own, and by again shar-
ing the experience gradually worked out much of
the bitter residue from their own memories of it,
while also rationalizing and weaving group emo-
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tions ever stronger into their own emotional
core—"“It takes a while to see how wise the old
people really are” An initiated boy, in participating
in the kachina dances, learned to identify again
with the kachinas whom he now impersonated.To
put on a mask is to “become a kachina” and coop-
erate actively in bringing about the major goals of
Hopi life. And a girl came to know more fully the
importance of her clan in its supportive role. These
experiences were even more sharply conditioned
and directed toward adult life in the adult initia-
tion ceremonies, of which we have as yet only
fragmentary knowledge. Of this one man said to
me:“I will not discuss this thing with you only to
say that no one can forget it. It is the most won-
derful thing any man can have to remember. You
know then that you are Hopi. It is the one thing
Whites cannot have, cannot take away from us. It is
our way of life given to us when the world began”
(Eggan 1956:364—65).

In many ways the preadolescent and adoles-
cent period that we have been discussing, using
the Ulithian kufar and the Hano Tewa initiation
ceremonies as representative cases, is the most
important of all in cultural transmission.There is a
considerable literature on this period, including
most notably the classic treatment given by Van
Gennep (1960, first published in 1909) and the
recent studies by Frank Young (1965), Yehudi
Cohen (1964), Gary Schwartz and Don Merten
(1968), and Whiting, Kluckhohn, and Albert (1958).
Judith Brown provides a cross-cultural study of
initiation rights for females (Brown 1963). But
these studies do not emphasize the educational
aspects of the initiation rites or rites of passage
that they analyze.

One of the few studies that does is the re-
markable essay by C. W. M. Hart. . . based upon
a single case, the Tiwi of North Australia, but with
implications for many other cases. Hart contrasts
the attitude of cultural transmitters toward young
children among the Tiwi to the rigorous demands
of the initiation period.

The arrival of the strangers to drag the yelling boy
out of his mother’s arms is just the spectacular be-
ginning of a long period during which the separa-
tion of the boy from everything that has gone be-

fore is emphasized in every possible way at every
minute of the day and night. So far his life has been
easy; now it is hard. Up to now he has never nec-
essarily experienced any great pain, but in the ini-
tiation period in many tribes pain, sometimes hor-
rible, intense pain, is an obligatory feature.The boy
of twelve or thirteen, used to noisy, boisterous,
irresponsible play, is expected and required to sit
still for hours and days at a time saying nothing
whatever but concentrating upon and endeavor-
ing to understand long intricate instructions and
“lectures” given him by his hostile and forbidding
preceptors. [sentence omitted] Life has suddenly
become real and earpest and the initiate is re-
quired literally to “put away the things of a child”
even the demeanor. The number of tabus and un-
natural behaviors enjoined upon the initiate is
endless. He mustn’t speak unless he is spoken to;
he must eat only certain foods, and often only in
certain ways, at fixed times, and in certain fixed
positions. All contact with females, even speech
with them is rigidly forbidden, and this includes
mother and sisters (1963:415).

Hart goes on to state that the novices are
taught origin myths, the meaning of the sacred
ceremonials, in short, theology, “. . . which in
primitive society is inextricably mixed up with as-
tronomy, geology, geography, biology (the myster-
ies of birth and death), philosophy, art, and
music—in short the whole cultural heritage of
the tribe”; and that the purpose of this teaching is
not to make better economic men of the novices,
but rather “. . . better citizens, better carriers of
the culture through the generations . . ” (Hart
1963:415). In this view Hart agrees (as he points
out himself) with George Pettit, who did a thor-
ough study of educational practices among North
American Indians, and who writes that the initia-
tion proceedings were “. . .a constant challenge
to the elders to review, analyze, dramatize, and de-
fend their cultural heritage” (Pettit 1946:182).

Pettit’s words also bring into focus another fea-
ture of the initiation rituals implicit in the descrip-
tion of these events for the Ulithians, Hano Tewa,
and the Tiwi, which seems very significant. In all
these cases dramatization is used as an educational
technique. In fact a ceremony of any kind is a



14 PART 1

dramatization, sometimes indirect and metaphoric,
sometimes very direct, of the interplay of crucial
forces and events in the life of the community. In
the initiation ceremonies dramatization forces the
seriousness of growing up into the youngster's
mind and mobilizes his emotions around the les-
sons to be learned and the change in identity to be
secured.The role of dramatization in cultural trans-
mission may be difficult for American readers to ap-
preciate, because the pragmatization of American
schools and American life in general has gone so far.

These points emphasize the view of initia-
tion proceedings taken in this chapter—that they
are dramatic signals for new beginnings and, at
various times before and throughout adoles
cence in many societies, the intensification of dis-
continuity and compression in cultural transmis-
sion. Discontinuity in the management of the
youngsters’ learning—from supportive and easy
to rigorous and harsh; compression in the closing
in of culturally patterned demand and restriction
as the new status-roles attained by successfully
passing through the initiation period are acti-
vated. Of course this compression of cultural de-
mand around the individual also opens new
channels of development and experience to him.
As humans mature they give up the freedom of
childhood for the rewards to be gained by ob-
serving the rules of the cultural game. The initia-
tion ceremonies are dramatic signals to everyone
that the game has begun in earnest.

WHAT HAPPENS IN (GOPALPUR?

In the village of Gopalpur, in South India, de-
scribed by Alan Beals, social, not physical, mastery
is stressed.

Long before it has begun to walk, the child in
Gopalpur has begun to develop a concern about re-
lationships with others. The period of infantile de-
pendency is extended. The child is not encouraged
to develop muscular skills, but is carried from place
to place on the hip of mother or sister. The child is
rarely alone. It is constantly exposed to other people,
and learning to talk, to communicate with others,
is given priority over anything else that might be

learned. When the child does learn to walk, adults
begin to treat it differently. Shooed out of the house,
its training is largely taken over by the play group.
In the streets there are few toys, few things to be
manipulated. The play of the child must be social
play and the manipulation of others must be ac-
complished through language and through such
nonphysical techniques as crying and withdrawal.
In the play group, the child creates a family and
the family engages in the production of imaginary
food or in the exchange of real food carried in shirt
pockets (1962:19).

Children in Gopalpur imitate adults, both in
the activities of play and in the attempts to con-
trol each other.

Sidda, four years old, is playing in the front of his
house with his cousin, Bugga, aged five. Sidda is sit-
ting on the ground holding a stone and pounding.
Bugga is piling the sand up like rice for the pound-
ing. Bugga says,“Sidda, give me the stone,I want to
pound.” Sidda puts the stone on the ground,“Come
and get it” Bugga says,“Don’t come with me, [ am
going to the godhouse to play” Sidda offers,“] will
give you the stone” He gives the stone to Bugga,
who orders him, “Go into th'e house and bring
some water” Sidda goes and brings water in a brass
bowl. Bugga takes it and pours it on the heap of
sand. He mixes the water with the sand, using both
hands. Then, “Sidda, take the bowl inside.” Sidda
takes the bowl and returns with his mouth full of
peanuts. He puts his hand into his shirt pocket,
finds more peanuts and puts them in his mouth.
Bugga sees the peanuts and asks, “Where did you
get those?” “I got them inside the house” “Where
are they?” “In the winnowing basket.” Bugga gets
up and goes inside the house returning with a
bulging shirt pocket. Both sit down near the pile
of sand. Bugga says to Sidda “Don’t tell mother”
“No, I won’t” Sidda eats all of his peanuts and
moves toward Bugga holding his hands out. Bugga
wants to know, “Did you finish yours?” “I just
brought a little, you brought a lot.” Bugga refuses to
give up any peanuts and Sidda begins to cry. Bugga
pats him on the back saying, “I will give you
peanuts later on” They get up and go into the
house. Because they are considered to be broth-
ers, Sidda and Bugga do not fight. When he is
wronged, the older Bugga threatens to desert
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Sidda. When the situation is reversed, the younger
Sidda breaks into tears (Beals 1962:16).

In their play, Bugga and Sidda are faithful to
the patterns of adult control over children, as they
have both observed them and experienced them.
Beals describes children going to their houses
when their shirt pockets are empty of the “cur-
rency of interaction” (grain, bits of bread, peanuts).

This is the moment of entrapment, the only time
during the day when the mother is able to exer-
cise control over her child.This is the time for bar-
gaining, for threatening. The mother scowls at her
child, “You must have worked hard to be so hun-
gry” The mother serves food and says, “Eat this.
After you have eaten it, you must sit here and rock
your little sister” The child eats and says, “I am
going outside to play. I will not rock my sister”The
child finishes its food and runs out of the house.
Later, the child’s aunt sees it and asks it to run to
the store and buy some cooking oil. When it re-
turns, the aunt says, “If you continue to obey me
like this, I will give you something good to eat”
When the mother catches the child again, she
asks, “Where have you been?” Learning what oc-
curred, she says, “If you bought cooking oil, that is
fine; now come play with your sister” The child
says,“First give me something to eat,and I will play
with my sister” The mother scolds,“You will die of
eating, sometimes you are willing to work, some-
times you are not willing to work; may you eat
dirt” She gives it food and the child plays with its
sister (1962:19).

This is the way the child in Gopalpur learns
to control the unreliable world of other people.
Children soon learn that they are dependent
upon others for the major securities and satisfac-
tions of life. The one with a large number of
friends and supporters is secure, and they can be
won and controlled, the individual comes to feel,
through the use of food, but also by crying, beg-
ging, and working.

AND AMONG THE EskiMmo?

Eskimo children are treated supportively and per-
missively. When a baby cries it is picked up,

played with, or nursed. There are a variety of
baby tenders about, and after the first two or
three months of life older siblings and the mother’s
unmarried sisters and cousins take a hand in car-
ing for it. There is no set sleeping or eating sched-
ule and weaning is a gradual process that may not
be completed until the third or fourth year.

How is it then that, as white visitors to Es-
kimo villages often remark, the Eskimo have man-
aged to raise their children so well? Observers
speak warmly of their good humor, liveliness, re-
sourcefulness, and well-behaved manner.They ap-
pear to exemplify qualities that Western parents
would like to see in their own children (Chance
1966:22). American folk belief would lead one to
surmise that children who are treated so permis-
sively would be “spoiled” Norman Chance de-
scribes the situation for the Alaskan Eskimo.

Certainly, the warmth and affection given infants
by parents, siblings, and other relatives provide
them with a deep feeling of well-being and secu-
rity. Young children also feel important because
they learn early that they are expected to be use-
ful, working members of the family. This attitude is
not instilled by imposing tedious chores, but
rather by including children in the round of daily
activities, which enhances the feeling of family
participation and cohesion.To put it another way,
parents rarely deny children their company or ex-
clude them from the adult world.

This pattern reflects the parents’ views of child
rearing. Adults feel that they have more experi-
ence in living and it is their responsibility to share
this experience with the children,“to tell them how
to live” Children have to be told repeatedly be-
cause they tend to forget. Misbehavior is due to a
child’s forgetfulness, or to improper teaching in
the first place. There is rarely any thought that the
child is basically nasty, willful, or sinful. Where Anglo-
Americans applaud a child for his good behavior,
the Eskimo praise him for remembering. . . .

Regardless of the degree of Westernization,
more emphasis is placed on equality than on su-
perordination-subordination in parent-child rela-
tions. A five-year-old obeys, not because he fears
punishment or loss of love, but because he identi-
fies with his parents and respects their judgment.
Thus he finds little to resist or rebel against in his
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dealing with adults. We will find rebellion more
common in adolescents, but it is not necessarily a
revolt against parental control.

By the time a child reaches the age of four or five,
his parents’ initial demonstrativeness has become
tempered with an increased interest in his activities
and accomplishments.They watch his play with ob-
vious pleasure, and respond warmly to his conversa-
tion, make jokes with him and discipline him.

Though a child is given considerable autonomy
and his whims and wishes treated with respect, he
is nonetheless taught to obey all adults.To an out-
sider unfamiliar with parent-child relations, the
tone of the Eskimo commands and admonitions
sometimes sounds harsh and angry, yet in few in-
stances does a child respond as if he had been ad-
dressed hostilely. . . .

After the age of five a child is less restricted in
his activities in and around the village, although
theoretically he is not allowed on the beach or
ice without an adult. During the dark winter sea-
son, he remains indoors or stays close to the
house to prevent him from getting lost and to
protect him from polar bears which might come
into the village. In summer, though, children play
at all hours of the day or“night” or as long as their
parents are up. . . .

Although not burdened with responsibility,
both boys and girls are expected to take an active
role in family chores.In the early years responsibil-
ities are shared, depending on who is available. Re-
gardless of sex, it is important for a child to know
how to perform a wide variety of tasks and give
help when needed. Both sexes collect and chop
wood, get water, help carry meat and other sup-
plies, oversee younger siblings, run errands for
adults, feed the dogs, and burn trash.

As a child becomes older, more specific respon-
sibilities are allocated to him, according to his sex.
Boys as young as seven may be given an opportu-
nity to shoot a .22 rifle, and at least a few boys in
every village have killed their first caribou by the
time they are ten.A youngster learns techniques of
butchering while on hunting trips with older sib-
lings and adults, although he is seldom proficient
until he is in his mid-teens. In the past girls learned
butchering at an early age, since this knowledge
was essential to attracting a good husband. Today,
with the availability of large quantities of Western

foods, this skill may not be acquired until a girl is
married, and not always then.

Although there is a recognized division of
labor by sex, it is far from rigid at any age level.
Boys, and even men, occasionally sweep the house
and cook. Girls and their mothers go on fishing or
bird-hunting trips. Members of each sex can usu-
ally assume the responsibilities of the other when
the need arises, albeit in an auxiliary capacity
(1966:22-26).

Apparently the combination that works so well
with Eskimo children is support—participation—
admonition—support.These children learn to see
adults as rewarding and nonthreatening. Children
are also not excluded, as they so often are in
America, from the affairs of adult life. They do not
understand everything they see, but virtually
nothing is hidden from them. They are encour-_
aged to assume responsibility appropriate to their
age quite early in life. Children are participants in
the flow of life. They learn by observing and
doing. But Eskimo adults do not leave desired
learning up to chance.They admonish, direct, re-
monstrate, but without hostility.

The Eskimo live with a desperately intemper-
ate climate in what many white men have de-
scribed as the part of the world that is the most in-
imical to human life. Perhaps Eskimo children are
raised the way they are because a secure, good-hu-
mored, resourceful person is the only kind that
can survive for long in this environment.

IN SENSURON?

The people of Sensuron live in a very different
physical and cultural environment than do the Es-
kimo.The atmosphere of this Dusun village in Bor-
neo (not the Malaysian state of Sabah) is commu-
nicated in these passages from Thomas Williams’
case study.

Sensuron is astir an hour before the dawn of most
mornings. It is usually too damp and cold to sleep.
Fires are built up and the morning meal cooked
while members of the household cluster about the
house firepit seeking warmth. After eating, contain-
ers and utensils are rinsed off with water to “keep
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the worms off” and replaced in racks on the side of
the house porch. Older children are sent to the river
to carry water home in bamboo containers, while
their mother spends her time gathering together
equipment for the day’s work, including some cold
rice wrapped in leaves for a midday snack.The men
and adolescent males go into the yard to sit in the
first warmth of the sun and talk with male neigh-
bors. The early morning exchange of plans, news,
and recounting of the events of yesterday is consid-
ered a“proper way” to begin the day. While the men
cluster in the yard center, with old shirts or cloths
draped about bare shoulders to ward off the chill,
women gather in front of one house or another, also
trading news, gossip, and work plans. Many women
comb each other’s hair, after carefully picking out
the lice. It is not unusual to see four or more
women sitting in a row down the steps of a house
ladder talking, while combing and delousing hair.
Babies are nursed while mothers talk and small chil-
dren run about the clusters of adults, generally
being ignored until screams of pain or anger cause a
sharp retort of RAdA!/ (do not!) from a parent.
Women drape spare skirts about their bare shoul-
ders to ward off the morning chill. About two hours
after dawn these groups break up as the members
go off to the work of the day.The work tasks of each
day are those to be done under the annual cycle of
subsistence labor. . . .

Vocal music is a common feature of village life;
mothers and grandmothers sing a great variety of
Iullabies and “growth songs” to babies, children
sing a wide range of traditional and nonsense
songs, while adults sing at work in the fields and
gardens during leisure and social occasions and at
times of ritual. Drinking songs and wedding songs
take elaborate forms, often in the nature of song
“debates” with sides chosen and a winner declared
by a host or guest of honor on the basis of “beauty”
of tone, humor, and general “one-upmanship” in in-
vention of new verse forms. Most group singing is
done in harmony. Adolescents, especially girls,
spend much of their solitary leisure time singing
traditional songs of love and loneliness. Traditional
verse forms in ritual, and extensive everyday use of
riddles, folktales, and proverbs comprise a substan-
tial body of oral literature. Many persons know
much ritual verse, and most can recite dozens of
stylized folktales, riddles, and proverbs.

Village headmen, certain older males, and ritual
specialists of both sexes are practiced speechmak-
ers. A skill of “speaking beautifully” is much ad-
mired and imitated. The style used involves narra-
tion, with exhortation, and is emphasized through
voice tone and many hand and body gestures and
postures. Political debates, court hearings, and per-
sonal arguments often become episodes of dra-
matic representation for onlookers, with a speaker’s
phrase listened to for its emotional expressive con-
tent and undertones of ridicule, tragedy, comedy,
and farce at the expense of others involved. The
verse forms of major rituals take on dimensions of
drama as the specialist delivers the lines with skill-
ful impersonations of voices and mannerisms of
disease givers, souls of the dead, and creator beings.

By late afternoon of a leisure day people in the
houses begin to drift to the yards, where they again
sit and talk. Fires are built to ward off the chill of
winds rising off the mountains, and men and
women circle the blaze, throwing bits of wood and
bamboo into the fire as they talk. This time is
termed mEg-Amut, after the designation for ex-
change of small talk between household members.
As many as 20 fires can be seen burning in yards
through Sensuron at evening on most leisure days
and on many evenings after work' periods. Men sit
and talk until after dark, when they go into houses
to take their evening meal. Women leave about an
hour before dark to prepare the meal. Smaller chil-
dren usually eat before the adults.After the evening
meal, for an hour or more, the family clusters about
the house firepit, talking, with adults often engaged
in small tasks of ool repair or manufacture. By 8 or
9 PM. most families are asleep; the time of retiring
is earlier when the work days are longer, later on
rest days (1965:78-79).

Children in Sensuron are, like Eskimo chil-
dren, always present, always observers. How dif-
ferent this way of life is from that experienced by
American children! Gossip, speech-making, folk-
tale telling, grooming, working, and playing are all
there, all a part of the stream of life flowing
around one and with which each member of the
community moves. Under these circumstances
much of the culture is transmitted by a kind of os-
mosis. It would be difficult for a child 7ot to learn
his culture. '
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The children of Sensuron do not necessarily
grow up into good-humored, secure, trusting,
“happy” adults. There are several factors that ap-
parently interact in their growing up to make
this unlikely. In the most simple sense, these chil-
dren do not grow up to be like Eskimo adults be-
cause their parents (and other cultural transmit-
ters) are not Eskimo; Dusun cultural transmitters
(anybody in the community that the child hears
and sees) act like Dusun. But cultural transmit-
ters display certain attitudes and do certain
things to children as well as provide them with
models. In Sensuron, children are judged to be
nonpersons. They are not even provided with
personal names until their fifth year. They are
also considered to be “. . . naturally noisy, in-
clined to illness, capable of theft, incurable wan-
derers, violent, quarrelsome, temperamental, de-
structive of property, wasteful, easily offended,
quick to forget” (Williams 1965:87). They are
threatened by parents with being eaten alive,
carried off, damaged by disease-givers. Here are
two lullabies sung to babies in Sensuron (and
heard constantly by older children):

Sleep, Sleep, baby,

There comes the rAgEn (soul of the dead)

He carries a big stick,

He carried a big knife,

Sleep, Sleep, baby,

He comes to beat you!

or, as in this verse,

Bounce, Bounce, baby

There is a hawk,

Flying, looking for prey!

There is the hawk, looking for his prey!

He searches for something to snatch up in his
claws,

Come here, hawk, and snatch up this baby!

(Williams 1965:88).

None of the things that the adults of Sen-
suron do to, with, or around their children is to be
judged “bad.” Their culture is different from Es-
kimo culture, and a different kind of individual
functions effectively in it.We may for some reason
need to make value judgments about a culture,
the character of the people who live by it, or the

way they raise children—but not for the purpose
of understanding it better. It is particularly hard to
refrain from making value judgments when the
behavior in question occurs in an area of life in
our own culture about which there are contradic-
tory rules and considerable anxiety. Take, for in-
stance, the transmission of sexual behavior in the
village of Sensuron.

In Sensuron people usually deal with their sex
drives through ideally denying their existence,
while often behaving in ways designed to sidestep
social and cultural barriers to personal satisfac-
tion. At the ideal level of belief the view is ex-
pressed that “men are not like dogs, chasing any
bitch in heat, or “sex relations are unclean.” Some
of the sexuality of Dusun life has been noted ear-
lier. There is a high content of lewd and bawdy be-
havior in the play of children and adolescents, and
in the behavior of adults. For example, the eight-
year-old girl in the house across from ours was an-
grily ordered by her mother to come into the
house to help in rice husking. The girl turned to
her mother and gave her a slow, undulating thrust
of her hips in a sexual sign. More than 12 salacious
gestures are known and used regularly by children
and adults of both sexes, and there are some
20 equivalents of “four-letter” English terms specif-
ically denoting the sexual anatomy and its possible
uses. Late one afternoon 4 girls between 8 and
15 years, and 2 young boys of 4 and 5 years were
chasing about our house steps for a half hour, grab-
bing at each other’s genitals, and screaming, uarf
tale which roughly translated means, “there is
your mother’s vulva!”Adult onlookers were greatly
amused at the group and became convulsed with
laughter when the four-year-old boy improvised
the answer,“my mother has no vulva!”Thus, sexual
behavior is supposed to be unclean and disgust-
ing, while in reality it is a source of amusement
and constant attention . . . .

Children learn details of sexual behavior early,
and sex play is a part of the behavior of four-to-
six-year olds, usually in houses or rice stores while
parents are away at work. Older children engage in
sexual activities in groups and pairs, often at a lo-
cation outside the village, often in an abandoned
field storehouse, or in a temporary shelter in a re-
mote garden (Williams 1965:82-83).



EDUCATION ASs CULTURAL TRANSMISSION 19

We can, however, make the tentative gener-
alization that in cultures where there is a marked
discrepancy between ideal and real, between
the “theory” of culture and actual behavior, this
conflict will be transmitted and that conflicts of
this kind are probably not conducive to trust,
confidence in self and in others, or even some-
thing we might call “happiness.” We are like the
people of Sensuron, though probably the con-
flicts between real and ideal run much deeper
and are more damaging in our culture. In any
event, the transmission of culture is compli-
cated by discrepancies and conflicts, for both
the pattern of idealizations and the patterns of
actual behavior must be transmitted, as well as
the ways for rationalizing the discrepancy be-
tween them.

How GOES IT IN GUADALCANAL?

Many of the comments that have been made
about child rearing and the transmission of cul-
ture in other communities can be applied to the
situation in Guadalcanal, one of the Solomon Is-
lands near New Guinea. Babies are held, fondled,
fed, never isolated, and generally given very sup-
portive treatment. Weaning and toilet training
both take place without much fuss, and fairly late
by American standards. Walking is regarded as a
natural accomplishment that will be mastered in
time, swimming seems to come as easily. Educa-
tion is also different in some ways in Guadalcanal.
There is no sharp discontinuity at the beginning
of middle childhood as in Palau, nor is there any
sharp break at puberty as in Ulithi, or at prepu-
berty as among the Hano Tewa or Hopi. The spe-
cial character of cultural transmission in Guadal-
canal is given by Ian Hogbin:

Two virtues, generosity and respect for property,
are inculcated from the eighteenth month on-
ward—that is to say, from the age when the child
can walk about and eat bananas and other things
regarded as delicacies. At this stage no explana-
tions are given, and the parents merely insist that
food must be shared with any playmate who hap-
pens to be present and that goods belonging to

other villagers must be left undisturbed. A toddler
presented with a piece of fruit is told to give half
to “So-and-so,” and should the order be resisted, the
adult ignores all protests and breaks a piece off to
hand to the child’s companion. Similarly, although
sometimes callers are cautioned to put their bas-
kets on a shelf out of reach, any meddling brings
forth the rebuke, “That belongs to your uncle. Put
it down.” Disobedience is followed by snatching
away the item in question from the child and re-
turning it to the owner.

In time, when the child has passed into its
fourth or fifth year, it is acknowledged to have at
last attained the understanding to be able to take in
what the adults say. Therefore, adults now accom-
pany demands with reasoned instruction. One day
when 1 was paying a call on a neighbor, Mwane-
Anuta, I heard him warn his second son Mbule,
who probably had not reached the age of five, to
stop being so greedy.“] saw your mother give you
those nuts,” Mwane-Anuta reiterated. “Don’t pre-
tend she didn’t. Running behind the house so the
Penggoa wouldn’t know! That is bad, very bad.
Now then, show me, how many? Five left. Very
well, offer three to Penggoa immediately” He then
went on to tell me how important it was for chil-
dren to learn to think of others so that in later life
they would win the respect of their fellows.

On another occasion during a meal 1 found
Mwane-Anuta and his wife teaching their three
sons how to eat properly. “Now Mbule,” said his
mother, “you face the rest of us so that we can all
see you aren’t:taking too much.And you, Konana,
run outside and ask Misika from next door to join
you. His mother’s not home yet, and I expect he’s
hungry. Your belly’s not the only one, my boy”
“Yes,” Mwane-Anuta added. “Give a thought to
those you run about with, and they’ll give a
thought to you.” At this point the mother called
over the eldest lad, Kure, and placed the basket of
yams for me in his hands. “There, you carry that
over to our guest and say that it is good to have
him with us this evening,” she whispered to him.
The gesture was characteristic. I noted that al-
ways when meals were served to visitors the chil-
dren acted as waiters. Why was this, I wanted to
know.“Teaching, teaching,” Mwane-Anuta replied.
“This is how we train our young to behave”
(1964:33).
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It appears that in Guadalcanal direct verbal
instruction is stressed as a technique of cultural
transmission. Hogbin goes on to describe the con-
stant stream of verbal admonition that is directed
at the child by responsible aduits in almost every
situation. And again and again the prime values,
generosity and respect for property, are rein-
forced by these admonitions.

The amount of direct verbal reinforcement of
basic values, and even the amount of direct verbal
instruction in less crucial matters, varies greatly
from culture to culture. The people of Guadal-
canal, like the Hopi, keep telling their children and
young people how to behave and when they are
behaving badly. In American middle-class culture
there is also great emphasis on telling children
what they should do, explaining how to do it, and
the reasons for doing it, though we are probably
less consistent in what we tell them than are the
parents of Guadalcanal. Perhaps also in our cul-
ture we tend to substitute words for experience
more than do the people of Guadalcanal, for the
total range of experience relevant to growing up
appropriately is more directly observable and
available to their children than it is to ours.

Girls go to the gardens regularly with their mother
from about the age of eight.They cannot yet wield
the heavy digging stick or bush knife, but they
assist in collecting the rubbish before planting
begins, in piling up the earth, and weeding. Boys
start accompanying their father some two or
three years later, when they help with the clear-
ing, fetch lianas to tie up the saplings that form the
fence, and cut up the seed yams.The men may also
allocate plots to their sons and speak of the grow-
ing yams as their own harvest. The services of a
youngster are of economic value from the time that
he is pubescent, but he is not expected to take
gardening really seriously until after he returns
from the plantation and is thinking of marriage. By
then he is conscious of his rights and privileges as
a member of his clan and knows where the clan
blocks of land are located.As a rule, he can also ex-
plain a little about the varieties of yams and taro
and the types of soil best suited to earth.

At about eight a boy begins to go along with his
father or uncles when the men set out in the

evening with their lines to catch fish from the
shore or on the reef. They make a small rod for
him, show him how to bait his hook, and tell him
about the different species of fish—where they
are to be found, which are good to eat, which are
poisonous. At the age of ten the boy makes an oc-
casional fishing excursion in a canoe.To start with,
he sits in the center of the canoe and watches, per-
haps baiting the hooks and removing the catch;
but soon he takes part with the rest.In less than a
year he is a useful crew member and expert in
steering and generally handling the craft. At the
same time, I have never seen youths under the age
of sixteen out at sea by themselves. Often they are
eager to go before this, but the elders are unwilling
to give permission lest they endanger themselves
or the canoe (Hogbin 1964:39).

The children of Guadalcanal learn by doing
as well as learn by hearing. They also learn by imi-
tating adult models, as children do in every
human group around the world.

Children also play at housekeeping. Sometimes
they take along their juniors, who, however, do not
remain interested for long. They put up a frame-
work of saplings and tie on coconutleaf mats,
which they plait themselves in a rough-and-ready
sort of way. Occasionally, they beg some raw food
and prepare it; or they catch birds, bats, and rats
with bows and arrows. Many times, too, I have
seen them hold weddings, including all the formal-
ity of the handing-over of bride price. Various
items serve instead of the valuables that the
grownups use—tiny pebbles instead of dog’s and
porpoise teeth, the long flowers of a nut tree for’
strings of shell discs, and rats or lizards for pigs.
When first the youngsters pretend to keep house
they make no sexual distinction in the allocation
of the tasks. Boys and girls together erect the shel-
ters, plait the mats, cook the food, and fetch the
water. But within a year or so, although they con-
tinue to play in company, the members of each
group restrict themselves to the work appropriate
to their sex.The boys leave the cooking and water
carrying to the girls, who, in turn, refuse to help
with the building (Hogbin 1964:37-38).

Children seem to acquire the culture of their
community best when there is consistent rein-
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forcement of the same norms of action and think-
ing through many different channels of activity
and interaction. If a child is told, sees demon-
strated, casually observes, imitates, experiments
and is corrected, acts appropriately and is re-
warded, corrected, and (as in the Tewa-Hopi initia-
tion) is given an extra boost in learning by drama-
tized announcements of statusrole change, all
within a consistent framework of belief and
value, he or she cannot help but learn, and learn
what adult cultural transmitters want him or her
to learn.

How DO THEY LISTEN
IN DEMIRCILER?

In Demirciler, an Anatolian village in the arid cen-
tral plateau of Turkey, a young boy, Mahmud,
learns by being allowed in the room when the
adult men meet at the Muhtar's (the village head-
man) home evenings to discuss current affairs.

Each day, after having finished the evening meal,
the old Muhtar’s wife would put some small earth-
enware dishes or copper trays filled with nuts or
chick-peas about the room, sometimes on small
stands or sometimes on the floor, and the old man
would build a warm fire in the fireplace. Soon after
dark the men would begin to arrive by ones or
twos and take their accustomed places in the
men’s room. This was the largest single room in
the village and doubled as a guest house for visi-
tors who came at nightfall and needed some place
to sleep before going on their way the next day. It
had been a long time since the room had been
used for this purpose, however, because the
nearby growing city had hotels, and most of the
modern travelers stayed there. However, the room
still served as a clearing house for all village busi-
ness, as well as a place for the men to pass the cold
winter evenings in warm comfort.

The room was perhaps 30 by 15 feet in size,
and along one side a shelf nearly 15 inches above
the floor extended about 2 feet from the wall and
covered the full 30 feet of the room’s length. The
old Muhtar sat near the center of the shelf, waiting
for his guests to arrive. As the men came in, the

oldest in the village would seat themselves in
order of age on this raised projection, while the
younger ones would sit cross-legged on the floor.
No women were ever allowed to come into this
room when the men were there. The Muhtar’s wife
had prepared everything ahead of time, and when
additional things were occasionally needed during
the evening, one of the boys would be sent out to
fetch it. Opposite the long bench was a fireplace,
slightly larger than those in the kitchen of the
other village homes, in which a fire burned brightly
spreading heat throughout the room. The single
electric bulb lighted the space dimly and so the
shadows caused by the firelight were not pre-
vented from dancing about the walls.

Mahmud would have been happier if the elec-
tric bulb had not been there at all, the way it used
to be when he had been a very small boy. Electric-
ity had been introduced to the village onfy-a year
ago, and he remembered the days when only the
glow of the fire lighted these meetings.

As the gatherings grew in size, Mahmud heard
many small groups of men talking idly about all
sorts of personal problems, but when nearly all of
the villagers had arrived, they began to quiet down.

The Hoca posed the first question,“Muhtar Bey,
when will next year’s money for the mosque be
taken up?”

“Hocam, the amount has not been set yet,” was
the Muhtar’s reply.

“All right, Iet’s do it now,” the Hoca persisted.

“Let’s do it now; the Muhtar agreed.

And Mahmud listened as the Hoca told about
the things the mosque would need during the
coming year. Then several of the older men told
how they had given so much the year before that
it had been hard on their families, and finally, the
Muhtar talked interminably about the duty of each
Moslem to support the Faith and ended by asking
the head of each family for just a little more than
he knew they could pay.

Following this request there were a series of
discussions between the Muhtar and each family
head, haggling over what the members of his fam-
ily could afford to give. Finally, however, agreement
was reached with each man, and the Hoca knew
how much he could count on for the coming year.
The Muhtar would see that the money was col-
lected and turned over to the Hoca.
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The business of the evening being out of the
way, Mahmud became more interested, as he
knew that what he liked most was to come now.
He had learned that he was too young to speak at
the meetings, because he had been taken out sev-
eral times the year before by one of the older boys
and told that he could not stay with the men un-
less he could be quiet, so he waited in silence for
what would happen next.After a slight pause one
of the braver of the teen-aged boys called to an
old man.

“Dedem, tell us some stories about the olden
times.”

“Shall I tell about the wars?” the old man near-
est the Muhtar asked.

“Yes, about the great war with the Russians,
the youth answered.

“Well, I was but a boy then, but my father went
with the army of the Sultan that summer, and he
told me this story” (Pierce 1964:20-21).

Is there any situation in the culture of the
United States where a similar situation exists?
When America was more rural than it is now, and
commercial entertainments were not readily
available for most people, young people learned
about adult roles and problems, learned to think
like adults and anticipated their own adulthood
in somewhat the same way the Mahmud did.
Now it is an open question whether young peo-
ple would want to listen to their elders even if
there was nothing else to do. Possibly this is
partly because much of what one’s elders “know”
in our society is not true. The verities change
with each generation.

At the end of the “business” session at the
Muhtar's home an old man tells a story. The story
is offered as entertainment, even though it has
been heard countless times before. Young listen-
ers learn from stories as well as from the deliber-
ations of the older men as they decide what to
do about somebody’s adolescent son who is eye-
ing the girls too much, or what to do about
building a new road. Storytelling has been and
still is a way of transmitting information to young
people in many cultures without their knowing
they are being taught. Any story has either a
metaphoric application to real life, provides

models for behavior, or has both features. The
metaphor or the model may or may not be trans-
lated into a moral. The elders in Demirciler do
not, it appears, make the moral of the story ex-
plicit. In contrast, the Menomini Indians of Wis-
consin always required a youngster to extract
the moral in a story for himself. “You should
never ask for anything to happen unless you
mean it” “He who brags bites his own tail” A
grandparent would tell the same story every
night until the children could state the moral to
the elder’s satisfaction (Spindler 1971). People in
different cultures vary greatly in how much they
make of the moral, but stories and mythtellings
are used in virtually all cultures to transmit infor-
mation, values, and attitudes.

WHAT DOES CULTURAL
TRANSMISSION DO FOR
THE SYSTEM?

So far we have considered cultural transmission
in cases where no major interventions from the
outside have occurred, or, if, they have oc-
curred, we have chosen to ignore them for pur-
poses of description and analysis. There are,
however, virtually no cultural systems left in the
world that have not experienced massive input
from the outside, particularly from the West.
This is the age of transformation. Nearly all
tribal societies and peasant villages are being af-
fected profoundly by modernization. One of the
most important aspects of modernization is the
development of schools that will, hopefully,
prepare young people to take their places in a
very different kind of world than the one their
parents grew up in. This implies a kind of dis-
continuity that is of a different order than the
kind we have been discussing.

Discontinuity in cultural transmission among
the Dusun, Hopi, Tewa, and Tiwi is a process that
produces cultural continuity in the system as a
whole.The abrupt and dramatized changes in roles
during adolescence, the sudden compression of
cultural requirements, and all the techniques
used by preceptors, who are nearly always adults
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from within the cultural system, educate an indi-
vidual to be committed to the system.The initia-
tion itself encapsulates and dramatizes symbols
and meanings that are at the core of the cultural
system so that the important things the initiate
has learned up to that point, by observation, par-
ticipation, or instruction, are reinforced. The dis-
continuity is in the way the initiate is treated dur-
ing the initiation and the different behaviors
expected of him (or her) afterward.The culture is
maintained, its credjbility validated. As the Hopi
man said to Dorothy Eggan, “I will not discuss
this thing with you only to say that no one can
forget it. It is the most wonderful thing any man
can have to remember. You know then that you
are Hopi [after the initiation]. It is the one thing
Whites cannot have, cannot take from us. It is
our way of life given to us when the world
began. . . ” This Hopi individual has been 7e-
cruited as a Hopi.

In all established cultural systems where rad-
ical interventions from outside have not oc-
curred, the major functions of education are re-
cruitment and maintenance. The educational
processes we have described for all of the cul-
tures in this chapter have functioned in this man-
ner. Recruitment occurs in two senses: recruit-
ment to membership in the cultural system in
general, so that one becomes a Hopi or a Tiwi;
and recruitment to specific roles and statuses, to
specific castes, or to certain classes.We may even,
by stretching the point a little, say that young hu-
mans are recruited to be male or female, on the
terms with which a given society defines being
male or female. This becomes clear in cultures
such as our own, where sex roles are becoming
blurred so much that many young people grow
up without a clear orientation toward either role.
The educational system, whether we are talking
about societies where there are no schools in the
formal sense but where a great deal of education
takes place, or about societies where there are
many specialized formal schools, is organized to
effect recruitment. The educational system is also
organized so that the structure of the cultural
system will be maintained. This is done by incul-
cating the specific values, attitudes, and beliefs
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that make this structure credible and the skills
and competencies that make it work. People
must believe in their system. If there is a caste or
class structure they must believe that such a struc-
ture is good, or if not good, at least inevitable.
They must also have the skills—vocational and
social—that make it possible for goods and serv-
ices to be exchanged that are necessary for com-
munity life to go on. Recruitment and mainte-
nance intergrade, as you can see from the above
discussion. The former refers to the process of
getting people into the system and into specific
roles; the latter refers to the process of keeping
the system and role functioning.

MODERNIZING CULTURES: WHAT
Is THE PURPOSE OF EDUCATION?

In this transforming world, however, educational
systems are often charged with responsibility for
bringing about change in the culture. They be-
come, or are intended to become, agents of mod-
ernization. They become intentional agents of cul-
tural discontinuity, a kind of discontinuity that
does not reinforce the traditional values or recruit
youngsters into the existing system. The new
schools, with their curricula and the concepts be-
hind them, are future oriented. They recruit stu-
dents into a system that does not yet exist, or is
just emerging.They inevitably create conflicts be-
tween generations.

Among the Sisala of Northern Ghana, a mod-
ernizing African society, for example, there have
been profound changes in the principles underly-
ing the father-son relationship.As one man put it:

This strict obedience, this is mostly on the part of
illiterates. With educated people, if you tell your
son something, he will have to speak his mind. If
you find that the boy is right, you change your
mind. With an illiterate, he just tells his son to do
something. . . . In the old days, civilization was
not so much.We obeyed our fathers whether right
or wrong. If you didn’t, they would beat you. We
respected our fathers with fear. Now we have to
talk with our sons when they challenge us
(Grindal 1972:80).
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Not all of the Sisala have as tolerant and fa-
vorable a view of the changes wrought by educa-
tion, however:

When my children were young, I used to tell them
stories about my village and about our family tradi-
tions. But in Tumu there are not so many people
from my village and my children never went to
visit the family. Now my children are educated and
they have no time to sit with the family. A Sisala fa-
ther usually farms with his son. But with educated
people, they don’t farm. They run around town
with other boys: Soon we will forget our history.
The educated man has a different character from
his father. So fathers die and never tell their sons
about the important traditions. My children don’t
sit and listen to me anymore. They don’t want to
know the real things my father told me.They have
gone to school, and they are now book men. Boys
who are educated run around with other boys
rather than sitting and listening to their fathers
(Grindal:83).

That these conflicts should flare up into open
expressions of hostility toward education,
schools, and teachers is not surprising. A head-
master of a primary school among the Sisala re-
lated to Bruce Grindal what happened when a
man made a trip to a village outside Tumu.

He parked his car on the road and was away for
some time. When he returned, he saw that some-
body had defaced his car, beaten it with sticks or
something. Now I knew that my school children
knew something about this. So I gathered them to-
gether and told them that if they were good citi-
zens, they should report to me who did it and God
would reward them. So I found out that this was
done by some people in the village. When the vil-
lage people found out their children told me such
things, they were very angry. They said that the
teachers were teaching their children to disre-
spect their elders. It is because of things like that
that the fathers are taking their children out of
school (Grindal;97-98).

The above implies that the new schools, cre-
ated for the purposes of aiding and abetting mod-
ernization, are quite effective. Without question
they do create conflicts between generations and

disrupt the transmission of the traditional cul-
ture. These effects in themselves are a prelude to
change, perhaps a necessary condition. They are
not, however, the result of the effectiveness of
the schools as educational institutions. Because
the curricular content is alien to the existing cul-
ture there is little or no reinforcement in the
home and family, or in the community as a whole,
for what happens in the school.The school is iso-
lated from the cultural system it is intended to
serve. As E Landa Jocano relates concerning the
primary school in Malitbog, a barrio in Panay, in
the middle Philippines:

. most of what children learn in school is
purely verbal imitation and academic memoriza-
tion, which do not relate with the activities of the
children at home. By the time a child reaches the
fourth grade he is expected to be competent in
reading, writing, arithmetic, and language study.
Except for gardening, no other vocational training
is taught. The plants that are required to be culti-
vated, however, are cabbages, lettuce, okra, and
other vegetables which are not normally grown
and eaten in the barrio. [sentence omitted]

Sanitation is taught in the school, but insofar as
my observation went, this is not carried beyond
the child’s wearing clean clothes. Children may be
required to buy toothbrushes, combs, handker-
chiefs, and other personal items, and bring these
to school for inspection. Because only a few can
afford to buy these items, only a few come to school
with them. Often these school requirements are
the source of troubles at home, a night’s crying
among the children. . . . [sentence omitted] In
the final analysis, such regular school injunctions
as “brush your teeth every morning” or “drink milk
and eat leafy vegetables” mean nothing to the chil-
dren. First, none of the families brush their tecth.
The toothbrushes the children bring to school are
for inspection only. Their parents cannot afford to
buy milk.They do not like goats’ milk because it is
malangsa (foul smelling) (Jocano 1969:53).

Nor is it solely a2 matter of the nonrelatedness
of what is taught in the school to what is learned
in the home and community. Because the curricu-
lar content is alien to the culture as a whole, what
is taught tends to become formalized and unreal-
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istic and is taught in a rigid, ritualistic manner.
Again, among the Sisala of Northern Ghana, Bruce
Grindal describes the classroom environment.

The classroom environment into which the Sisala
child enters is characterized by a mood of rigidity
and an almost total absence of spontaneity. A typi-
cal school day begins with a fifteen-minute period
during which the students talk and play, often run-
ning and screaming, while the teacher, who is usu-
ally outside talking with his fellow teachers, pays
no attention. At 8:30 one of the students rings a
bell, and the children immediately take their seats
and remove from their desks the materials needed
for the first lesson. When the teacher enters the
room, everyone falls silent. If the first lesson is Eng-
lish, the teacher begins by reading a passage in the
students’ readers. He then asks the students to read
the section aloud, and if a child makes a mistake,
he is told to sit down, after being corrected. Varia-
tions of the English lesson consist of having the
students write down dictated sentences or spell
selected words from a passage on the blackboard.
Each lesson lasts exactly forty minutes, at the end
of which a bell rings and the students immediately
prepare for the next lesson.

Little emphasis is placed upon the content of
what is taught; rather, the book is strictly adhered
to, and the students are drilled by being asked the
questions which appear at the end of each assign-
ment. The absence of discussion is due partially to
the poor training of the teacher, yet even in the
middle schools where the educational standards
for teachers are better, an unwillingness exists to
discuss or explain the content of the lessons. All
subjects except mathematics are lessons in literacy
which teach the student to spell, read, and write.

Interaction betrween the teacher and his stu-
dents is characterized by an authoritarian rigidity.
When the teacher enters the classroom, the stu-
dents are expected to rise as a sign of respect. If
the teacher needs anything done in the classroom,
one of the students performs the task. During les-
sons the student is not expected to ask questions,
but instead is supposed to give the “correct” an-
swers to questions posed to him by the teacher.
The students are less intent upon what the teacher
is saying than they are upon the reading materials
before them. When the teacher asks a question,
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most of the students hurriedly examine their
books to find the correct answer and then raise
their hands.The teacher calls on one of them, who
rises, responds (with his eyes lowered), and then
sits down. If the answer is wrong or does not make
sense, the teacher corrects him and occasionally
derides him for his stupidity. In the latter case the
child remains standing with his eyes lowered until
the teacher finishes and then sits down without
making a response (Grindal 1972:85).

The nonrelatedness of the school to the com-
munity in both the content being transmitted and
the methods used to transmit it is logically carried
into the aspirations of students concerning their
own futures. These aspirations are often quite un-
realistic.As one of the Sisala school boys said:

I have in mind this day being a professor so that I
will be able to help my country. . . .As a professor
I will visit so many countries such as America,
Britain,and Holland. In fact, it will be interesting for
me and my wife. . . .When I return, my father will
be proud seeing his child like this. Just imagine me
having a wife and children in my car moving down
the street of my village.And when the people are in
need of anything, I will help them (Grindal: 89).

Or as another reported in an essay:

By the time I have attained my graduation certifi-
cate from the university, the government will be so
happy that they may like to make me president of
my beloved country. When I receive my salary, I
will divide the money and give part to my father
and my wife and children. . . . People say the
U.S.A.is a beautiful country. But when they see my
village, they will say it is more beautiful. Through
my hard studies, my name will rise forever for peo-
ple to remember (Grindal: 89).

As we have said, the new schools, like the tra-
ditional tribal methods of education and schools
everywhere, recruit new members of the commu-
nity into a cultural system and into specific roles
and statuses. And they attempt to maintain this
system by transmitting the necessary competen-
cies to individuals who are recruited into it via
these roles and statuses. The problem with the
new schools is that the cultural system they are
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recruiting for does not exist in its full form. The
education the school boys and girls receive is re-
garded by many as more or less useless, though
most people, like the Sisala, agree that at least lit-
eracy is necessary if one is to get along in the
modern world. However, the experience of the
school child goes far beyond training for literacy.
The child is removed from the everyday routine
of community life and from observation of the
work rules of adults. He or she is placed in an arti-
ficial, isolated, unrealistic, ritualized environment.
Unrealistic aspirations and selfimages develop.
Harsh reaiity intrudes abruptly upon graduation.
The schoolboy discovers that, except for teaching
in the primary schools, few opportunities are
open to him.There are some clerical positions in
government offices, but they are few. Many gradu-
ates migrate in search of jobs concomitant with
their expectations, but they usually find that liv-
ing conditions are more severe than those in the
tribal area and end up accepting an occupation
and life style similar to that of the illiterate tribes-
men who have also migrated to the city. Those
who become village teachers are not much better
off. One Sisala teacher in his mid-twenties said:

I am just a small man. I teach and I have a small
farm. . . . Maybe someday if I am fortunate, I will
buy a tractor and farm for money because there is
no future in teaching. When I went to school, I was
told that if I got good marks and studied hard, I
would be somebody, somebody important. I even
thought I would go to America or England. I would
still like to go, but I don’t think of these things very
often because it hurts too much. You see me here
drinking and perhaps you think I don’t have any
sense. I don’t know. I don’t know why I drink. But
1 know in two days’ time, I must go back and teach
school. In X (his home village where he teaches) I
am alone; I am nobody (Grindal:93).

The pessimist will conclude that the new
schools, as agents of modernization, are a rank fail-
ure.This would be a false conclusion.They are nei-
ther failures nor successes. The new schools, like
all institutions transforming cultural systems, are
not articulated with the other parts of the chang-
ing system.The future is not known or knowable.

Much of the content taught in the school, as well
as the very concept of the school as a place with
four walls within which teacher and students are
confined for a number of hours each day and reg-
ulated by a rigid schedule of “learning” activities,
is Western. In many ways the new schools among
the Sisala, in Malitbog, and in many other chang-
ing cultures are inadequate copies of schools in
Europe and in the United States. There is no
doubt, however, that formal schooling in all of the
developing nations of the world, as disarticulated
with the existing cultural context as it is, never-
theless is helping to bring into being a new popu-
lation of literates, whose aspirations and world
view are very different than that of their parents.
And of course a whole class of educated elites has
been created by colleges and universities in many
of the countries. It seems inevitable that eventu-
ally the developing cultures will build their own
models for schools and education. These new
models will not be caricatures of Western schools,
although in places, as in the case of the Sisala or
the Kanuri of Nigeria described by Alan Peshkin
(Peshkin 1972), where the Western influence has
been strong for a long time, surely those models
will show this influence. .

Perhaps one significant part of the problem
and the general shape of the solution is implied in
the following exchange between two new young
teachers in charge of a village school among the
Ngoni of Malawi and a senior chief:

The teachers bent one knee as they gave him
the customary greeting, waiting in silence until he
spoke.

“How is your school?”

“The classes are full and the children are learn-
ing well, Inkosi”

“How do they behave?”

“Like Ngoni children, Inkosi”

“What do they learn?”

“They learn reading, writing, arithmetic, scrip-
ture, geography and drill, Inkosi.”

“Is that education?”

“It is education, Inkosi.”

“No! No! No! Education is very broad, very
deep. It is not only in books, it is learning how to
live.l am an old man now.When I was a boy I went
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with the Ngoni army against the Bemba.Then the
mission came and I went to school. I became a
teacher. Then I was chief. Then the government
came. I have seen our country change, and now
there are many schools and many young men go
away to work to find money. I tell you that Ngoni
children must learn how to live and how to build
up our land, not only to work and earn money. Do
you hear?”
“Yebo, Inkosi” (Yes, O Chief) (Read 1968:2-3).

The model of education that will eventually
emerge in the modernizing nations will be one
that puts the school, in its usual formal sense, in
perspective, and emphasizes education in its
broadest sense, as a part of life and of the dynamic
changing community. It must emerge if these
cultures are to avoid the tragic errors of misedu-
cation, as the Western nations have experienced
them, particularly in the relationships between
the schools and minority groups.

CONCLUSION

In this chapter we started with the question, What
are some of the ways culture is transmitted? We an-
swered this question by examining cultural sys-
tems where a wide variety of teaching and learn-
ing techniques are utilized. One of the most
important processes, we found, was the manage-
ment of discontinuity. Discontinuity occurs at any
point in the life cycle when there is an abrupt
transition from one mode of being and behaving
to another, as for example at weaning and at ado-
lescence. Many cultural systems manage the latter
period of discontinuity with dramatic staging and
initiation ceremonies, some of which are painful
or emotionally disturbing to the initiates. They are
public announcements of changes in status. They
are also periods of intense cultural compression
during which teaching and learning are acceler-
ated. This managed cultural compression and dis-
continuity functions to enlist new members in the
community and maintains the cultural system. Ed-
ucation, whether characterized by sharp disconti-
nuities and culturally compressive periods, or by a
relatively smooth progression of accumulating ex-
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perience and status change, functions in estab-
lished cultural systems to recruit new members
and maintain the existing system.We then turned
to a discussion of situations where alien or future-
oriented cultural systems are introduced through
formal schooling. Schoois among the Sisala of
Ghana, a modernizing African nation, and a Philip-
pine barrio were used as examples of this relation-
ship and its consequences.The disarticulation of
school and community was emphasized.The point
was made that children in these sitwations are in-
tentionally recruited to a cultural system other
than the one they originated from, and that the
school does not maintain the existing social order,
but, in effect, destroys it. This is a kind of disconti-
nuity very different than the one we discussed
previously, and produces severe dislocations in life
patterns and interpersonal relations as well as po-
tentially positive change.
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