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Paulo Freire, in his book entitled ������������������������������������� 
states that in a free society dialogue is maintained between the people 
but in an unfree society there are only decrees, and these render the 

people silent.2 Freire, working among the poor, illiterate peasants in 

Latin A merica, describes them as having a "culture of silence" dis- 
�  tinguished by a lack of critical perception of the prescriptive nature of 

the general society in which they live.

Upon reading his analysis of this condition, I began to consider the 
generalization, i.e., the "quiet A mericans," often applied to Japanese 
A mericans; and I wondered if there were any similarities to be found. 

In this essay, I wish to explore this issue and examine the nature of 
the adaptive process among Japanese A mericans in our society. I am 
particularly addressing my remarks to the N isei, my own generation, 

in the hopes that together we may critically consider our character 
and its evolution.3

The "quiet A merican" controversy arose from the initial publica�

tion of Bill H osokawa's book, ������ in 1969, and became a focus of 
contrasting Japanese A merican views regarding styles of relating to 

the general A merican society.4 Hosokawa believed the generalization 

("quiet A merican") to be an apt description of the N isei, so that it 

ultimately became the subtitle of the book. There were others,
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however, who took exception to the phrase, for they held tnat its 

usage would have the effect of perpetuating a characterization which 

was untenable, particularly from the Third World perspective.5

While I cannot deny the existence of evidence supporting the 

validity of such a generalization, my sympathies were with the latter 

persuasion. Upon reflection, however, it seemed to me that the 

controversy remained focused on symptomatic factors rather than on 

the more basic issues underlying the adjustment of Japanese A meri�
cans to our society in general. Discussions at the superficial level tend 

not only to leave the question unresolved but further, and more 

importantly, they never clarify the issue. Thus, they impede a thor�

ough understanding of the adaptive process. The following essay by 

no means constitutes a total or complete analysis of the N isei adjust�

ment process, but I do hope to make explicit some variables which 
seem to be influential in the culture change process and to point to 
some implications concerning N isei society, culture, and character.

����!  #�

What does "quiet" mean? Let us begin-with H osokawa's discussion 

of the N isei character:

they [Nisei] discovered they were painfully shy, which may have 
been a result of their youth, the influence of their culture, the effect of 
the times in which they lived, or perhaps a combination of these and 
other factors. They were inclined not to speak up — in class, in social 
gatherings, even in their meetings when they were discussing their own 
shortcomings. The bulk of the ����� were the despair of their own dis�
cussion leaders; they simply sat on their hands. As a group the ����� 
were not outgoing. They were inclined to be ciannish. Some said they 
were too earnest and serious; they didn't know how to relax and have 
fun; they were born old. Others said they were overly self-centered; that 
they lacked aggressiveness; that their interests were too narrow; that 
they suffered from an inferiority complex.6

M onica Sone in an autobiographical account speaks specifically of a 

feeling of reserve in recounting her experiences within the context of 

the school setting:

High School was a startling experience. For eight years at Nihon 
Gakko (Japanese language school), Bailey Gatzert and Central Gram�
mar, I had done only what I was told by my teachers. 1 opened my 
mouth only in reply to a question. I became a polished piece of inarticu�
lateness. At high school, the teachers expected us to have opinions of 
our own and to express them. In classes like civics, history, current 
events and literature, the entire class hour was devoted to discussions 
and criticisms. Although I had opinions, I was so overcome with self- 
consciousness I could not bring myself to speak.
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Some people would have explained this as an acute case of adoles-

Cf ni e' ? Ut �  rknew was also because I was Japanese. Almost all the 
students of Japanese blood sat like rocks during discussion period 
Something compelhngly Japanese made us feel it was better to seem 
stupid in a quiet way rather than to make boners out loud. I began to 
think of the Japanese as the Silent People, and I envied my fellow stu�
dents who clamored to be heard. What they said was not always pro�
found or even relevant, but they didn't seem worried about it Only 
after a long, agonizing struggle was I able to deliver the simplest state�
ment m class without flaming like a red tomato.7

In a more academic vein, Harry K itano, in an article co-authored 
with Stanley Sue, briefly surveys social science literature on studies 

supporting certain generalizations concerning Japanese A mericans 
as follows: '

Research on Japanese students reveals some consensus between 
stereotypes and personality traits. On the Edwards Personal Preference 
Schedule, Fenz and Arkoff (1962) found that Chinese and Japanese 
males were significantly lower than Caucasians in dominance, auton- 
omy aggression, exhibitionism, and hetero-sexuality . . Japanese 
females showed more deference than their Caucasian counterparts. 
Other studies tend to support current stereotypes in the following char�
acteristics: introversion of Japanese males (Meredeith and Meredith 
1966); passivity of Japanese (Kitano, 1969�); . . . Japanese quietness 
(Ayabe, 1971).8

The traits most often associated with "quiet" suggest a person who 

is unassuming, agreeable, and not too aggressive — in other words, 

one who behaves inconspicuously, does not "rock the boat," con�
forms to the "normal" patterns of behaving, and does w ellin any 

endeavor, while assuming a low profile. For most N isei, these are 

thought to be positive characteristics, i.e., characteristics associated 
with being a "nice person" and, as such, are in conformity with 
behavioral standards representative of a certain set of values.

A close examination of these traits indicates that "quietness" 
essentially refers to a style of adaptation and especially to how one 

relates to the social environment. M any assessments of N isei focus on 

the content of adaptation, and the N isei are considered assimilated 

because many have achieved a semblance of material success and 

affluence. What is fundamental to the following analysis is to 

separate conceptually the ����� of adaptation from the �������� �� 
adaptation. It is not the focus of this essay to examine the content of 

adaptation, which appears to be heavily influenced by American 

middle-class conceptions, but to concentrate on the style of behavior.

I shall now turn to an examination of the historical antecedents of 

the quiet A merican" concept and an examination of these patterns

''*

within the context of the A merican society. A n assumption under�

lying this analysis is that the adaptive process of the Japanese 
A mericans is not simply a continual change toward the ideal norms of 

the dominant society, but rather is a unique and creative adjustment; 

and that a detailed examination of this process, particularly from the 

perspective of Japanese A mericans, is necessary for a thorough 

understanding of the Japanese A merican character.

A N TECEDEN TS

Focusing on this particular "quiet" style of adaptation among the 

N isei, one asks the question, Where did this style originate? Was it 

newly evolved by the N isei, or does it have cultural antecedents? If 
we look to the Issei and their character, particularly in regard to the 

Japanese cultural setting they came from, we begin to perceive some 
answers. There are several positively valued characteristics of the 

Issei, such as ������ �� (to be reserved and unassuming) and ����� (a 

cluster of behavioral traits characterized as deference), which indicate 

a style of adaptation to the social environment similar to what is seen 

among the N isei.

Looking further back to the cultural context in which these charac�

teristics were formed, i.e., traditional Japan, we find, in terms of 
social relations, a relatively tightly knit society. Edwin Reischauer 
notes that the stress upon conformity in Japanese society reached its 

peak during the Tokugawa era (1600 to 1868), when the culture 
"suddenly took a much greater interest in Confucianism than ever 

before."9 The essence of Confucian virtues which were emphasized 

by the Japanese lay in the "almost ritualistic embodiment of the 
virtues in specific patterns of conduct . . . Confucianism stressed 

human relationships and the creation of a more perfect society on 

earth through the proper regulations of these relations."10 This 
emphasis upon conformity as a means to social harmony was 

reinforced by a number of aphorisms and proverbs such as �����!��"� 
#�� ������� (the nail that sticks out is the one that gets hit).11

It was within this cultural setting, with its heavy emphasis upon 

social conformity, that we also find the patterned reciprocal relation�

ships embodied in the concepts of �� and "���� which taken together 

cover a wide and deep range of social obligations, debts, and duties.12 

�� is best exemplified in the obligations that children owe their 

parents for nurturing them. An example of "��� is the etiquette 
involved in gift-exchanging, where the reciprocal gift is equal in value 

to the one received. The social obligations of �� and "��� heavily 

influence behavioral choices, so that when the Japanese speak of 

���	�� a person's feelings or desires, those human emotions must 

always be tempered with a measure of social obligation. This cultural 

bias led the British historian, George Sansom, to observe that:
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IViSon°teWOrthy that throuShout Japanese history until the Restoration 
of 1868 the whole trend of social ethics, both in the native tradition and 
in the Chinese systems of philosophy as borrowed by the Japanese and 
adapted to their own requirements, has been to emphasize the duties 
of the individual and to neglect his rights.13

It is within this context of a tightly knit social pattern that the 

feelings of  ���!�� �� (to be ashamed or shameful) and the social 

sanction of  �	� (shame, disgrace, or dishonor) become effective; and 
that notions of self-respect and “saving face" become defined in 

terms of those values stressed by the society.14 Here I would like to 

focus on two aspects: hierarchical structure and acceptance of author- 
ity. Traditional Japan placed a strong emphasis upon hierarchy. Rela�

tionships of superiority and inferiority between classes, age group- 
mgs, members of a family, and men and women all point to relatively 

clear and defined positions within an hierarchical order.15 Coupled 

ver <̂;a  ̂structure, there is a general acquiescence to author�
ity. This relationship is embodied in the concept of loyalty, � �$ 

A ccording to H arumi Befu, ", . . loyalty is an expression of returning 
�� to one's master, lord, or the emperor, and is essentially the same as 
filial piety in quality.“ 16

A lthough modern Japan is changing to some degree, Reischauer 
claims that the Japanese,

■ . . while moving away from a society of hereditary status retain many 
of the attitudes of such a society . . . throughout Japanese society, au�
thority is accepted with the unquestioning obedience one wouid expect 
only if the right to authority were unqualified and not merely a matter 
of comparative superiority.17

While I agree with Professor Reischauer that modern Japan appears 
to be changing, it is necessary to point out that the majority of the 
issei migrants came at the turn of the century; that immigration was 

curtailed by the implementation of the Gentlemen's A greement in 

1908, and that it was terminated with the passage of the Immigration 
A ct of 1924. Thus most of the Issei came more than fifty years ago and 

were therefore heavily imbued with influences from the traditional 
value system of the feudalistic era. It may be well to point out that 

while I am suggesting the relevancy of traditional values in the 

explanation of Issei values, Befu argues the continuity of those same 
values in modern Japan:

Although many Japanese nowadays disclaim the significance of these 
traditional values, calling them by the epithet “feudalistic," their own 
behavior patterns betray social relations which can best be described in 
terms of these concepts.18

Thus, there is much evidence to support the notion not only that

'',

the traditional values of Japanese society emphasized conformity to a 
social order, but also that the social order was organized along hier�

archical lines. When we take into account the fact that most of the 

Issei migrants came from the rural peasantry, we can argue one 

further point. The social order promoted not only knowing one's 

place and accepting it, but accepting it with a measure of fatalism. 

This culturally-induced attitude is what George Foster refers to as the 

“image of limited good" when he points out that:

. . . broad areas of peasant behavior are patterned in such fashion as to 
suggest that peasants view their social, economic, and natural universes 
— their total environment — as one in which all of the desired things in 
life such as land, wealth, health, friendship and love, manliness and 
honor, respect and status, power and influence, security and safety, 
�%��������������&������������������#�������� ������''��� as far as the peasant is 
concerned . . . [and that] in addition � ����������#������������#�� ���'������ 
'�#���������������� ���(����)���&���������.19

A mong the Issei, this quality of fatalism or powerlessness is exem�

plified in a variety of phrases and terms, such as � �!����"��*� (it can't 
be helped) and "�*�� (to forebear, endure, or put up with), or, to use 
an aphorism again, ������������������ (fate is with heaven). The phrase 

)�����*�*��� further illustrates this quality. It is a concept which is 

difficult to translate simply, due to its multiple meanings. In a 

positive sense, it means to do things within your capacity, to do what 

is appropriate for you, what you are comfortable with, or what fits 

you. H owever, in another sense, it is to know vour place and to do 

what is expected of you. It is in the latter sense that it evokes a quality 
of fatalism which can be illustrated by the following aphorism: ������� 
�)�� � (a nobleman's headgear on a monkey). This is to say that a 

monkey remains a monkey even if he attires himself in the dress of a 

nobleman, the moral of the expression being “Don't attempt to be or 

do what is beyond your situation in life if you don't want to make a 
monkey of yourself.“20

While noting this strain of fatalism in the peasants' acceptance of 

existing conditions, I do not mean to imply that they have always 

accepted the given. There were times when conditions became 
unbearable, as in the late Tokugawa era when the formal structure of 
centralized feudalism was crumbling under the stress of changing 

conditions in Japanese society. At that time the samurai class, 

suffering economic setbacks, began to impose intolerable rates of 

taxation upon the peasantry, which eventually provoked them to 
action. H owever, according to Hugh Borton,

. . . these uprisings were largely separate, disconnected incidents in 
which the farmers demanded improvement in their economic status or 
elimination of unjust local officials or feudal barons. Except in a few
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cases . . . there was no concerted effort made to develop a national,
anti-government movement or to force a change in the feudal system.«

Thus, even in the rebellious challenges of the peasantry, there was a 

general acceptance of the order of society; therefore these uprisings 
cannot be considered revolutionary movements.

 "&!�$!.��!"����%������! �!�&����&���

To summarize the discussion thus far, “quietness," as an idealized 
personality characteristic among the N isei, may be seen as being 
historically based in the Issei, who brought with them a conformist 

style of adaptation evolved in a society which emphasized social rela�

tions heavily imbued with the social patterning of an hierarchical 

order. Furthermore, there was a fatalistic acceptance of the general 
social position occupied by the Issei and their peers.

But how were these values transmitted to the Nisei? Let us begin by 
examining the structure and function of the rural family in Japan, one 

of the primary socializing agents of the coming generation. Summar- 

izing Professor Tadashi Fukutake s analysis of the rural Japanese 
family, we find that he emphasizes the importance of conceptualizing 
the �� (household) as a continuing entity which transcends the indi�
viduals within it.22 This is to say, ideally for the Japanese, the family 

group as a unit took precedence over any given individual at any 

point in time. It was patriarchal in form and male-dominant, with the 
attendant preference for sons. Succession followed in the pattern, 
with the titular headship going to the first-born son. The dominant 

themes of socialization were filial piety, respect for age, male superi�
ority, ancestor worship, and an emphasis upon the family name. 

Family customs, such as those at birth, marriage, and death, specific�
ally reinforced the sense of unity of the family group. In such a 

system, the family is one of the chief agencies for the inculcation of 
primary social values and social control.23

Given these cultural antecedents, the development of a unique 
style of living among the Issei and their descendants was only 

natural. A ccording to Frank M iyamoto: “ . . . an immigrant people 
interpret their new world by their old world values and attitudes.“24 
While it is impossible to duplicate old-world society and culture in 

their exact form and content, M iyamoto demonstrates the continuity 

of Japanese value-patterns, particularly in the evolution of the 

Japanese A merican family and community. To be sure, the new' 

setting on A merican soil is not without its consequences; and as 
Leonard Broom and John K itsuse readily show, the effects of A meri�

can culture and society upon the N isei have at times resulted in 

culture conflict between the Issei and the N isei.25 N evertheless, the 

Japanese A merican family represents a large degree of continuity of 
form and function, and it was within this context that the sociali�
zation of N isei took place.

'/0

Cultural values may be transmitted either implicitly or explicitly. 

N isei may learn of Japanese values simply by watching the behavior 

of their Issei parents. Dennis Ogawa, for example, in speaking of the 
"��� relationships during weddings within the Japanese American 

community in Hawaii says:

As guests bring gifts of money, toasters or rice-cookers to the reception, 
each present is duly recorded. At this point begin the procedures which 
I must say appear to be very important for Japanese Americans. After 
the money is counted, each gift is appraised as to its monetary worth. 
Then the mother and father of both the bride and groom judiciously go 
over the list of gifts and determine whether the guests have kept up 

their obligations.26

I recall a situation in Seattle right after World War II, where a N isei 
groom did not wish to relate to the elaborate social patterns within 
the Japanese A merican community and suggested that the w’edding 

reception be dispensed with — only to have his parents insist upon it, 

for they needed to repay their "��� to their Issei peers. In other words, 

the N isei generation frequently actualize the continuity of reciprocal 

patterns prevalent among the Issei.

There are behavioral patterns which are taught explicitly. Monica 

Sone was sent to Japanese school by her parents so that she might 

internalize those ideal Japanese values:

Mr. Ohashi, the Japanese language teacher, and Mrs. Matsui, an older 
friend of her mother, thought they could work on me and gradually 
mold me into an ideal Japanese �	� +���� a refined young maiden wrho 
is quiet, pure in thought, polite, serene, and self-controlled.27

In a recent study of Japanese A mericans in Sacramento, California, 
Isao H orinouchi quotes an Issei parent's attitude toward certain 

Japanese values:

But I attribute the success of the Japanese people in educational pur�
suits, to some extent, to the Japanese )�� ��� spirit of morality, loyalty, 
discipline, and obedience. Racial pride and bringing honor rather than 
shame were important factors also. The Japanese community centers 
and the language schools propagated and preserved these values. . . .28

N ot only are there behavioral examples and specific exhortations 
which transmit certain values, but specific techniques may also be 

used to ensure the socialization process. Dennis Ogawa tells of the 

“final w ish" technique used by Issei parents, where the parents rely 
upon the �� obligation due them: “The 'final wish' never ends. It 

remains a constant pressure which hangs over the children of a 

Japanese A merican family helping them to remember how to keep 

the Family Image healthy.“29
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The socialization of the bulk of the Nisei took place within the 

r - f  ° f tHe Japa.nese American family and community by means of 
those Japanese values, norms, and behaviors which wereparallelecl 
to a greater or lesser extent within the social structure ofPJapan«e

e',hniC endaVe and i,s institutions s u S s  L
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Thus far I have focused on the continuity of certain Japanese

T ^ S ^ lch' 1 hav£ argued, influenced the behavior of thePNisei

rontextbof th? A °f " P‘CtUre' [n examininS lhe situation within the 
context of the American society, one can see that the values and
behaviors most likely to be maintained were those which were 

compatible with the structural position which the Japanese A meri- 
cans occupied in the United States. This likelihood was enhanced bv 
the vis ĵhty of the Japanese in a society which possesses a history ¿f 

race consciousness It is not necessary to document in this essawthe 
extensive history of racial prejudice against the Japanese A mericans 

COie ���������� reader is referred to general studies, such as ,��	����� 
by Carey M cWilliams™ or the excellent legal analysis in ,��	������ -��

M a t ^r i L  byJaCAbUS tenBroek' Edward Barnhart, and Floyd 
M atson. ) The Japanese A mericans were to inherit the legacy of anti- 
Chinese sentiment in the latter part of the 19th century. Incidents 

ranged from many kinds of subtle racism to periodic overt acts, the 
removal of Japanese A mericans from the West Coast during World 
War II being only one of the most notorious of such incidents.32

The development of negative stereotypes of Japanese Americans is 

Sl!iP r!Sin§'' glven these conditions. Ogawa, for example, writes: 
e JaP before 1942 was an unassimilable, un-A merican creature 

who was sly, dishonest, dirty, sexually promiscuous, and aggres- 

Slve’ .. A Bhough this earlier, extremely negative stereotype has 
essentially been replaced, Japanese American behavior is currently 

reinforced by other stereotypes, such as "quietness, conformitv 
loyalty, diligence, achievement, and group orientation."34

A s I have suggested, the "quiet" style of adaptation among the 
Issei was evolved within the context of a vertical society by those with 
relatively little control over their lives. Initially, I had theorized that 

such a style of adaptation, developed within an hierarchical society, 

would be anachronistic in a democratic society; and thus that the con�
tinuity or the persistence of this style of behavior on the part of the 

N isei would be detnmental to their adjustment to A merican society. 

Empirically, however, A merican society does not operate entirely as a

'//

free or democratic society, and this is especially true of its relations 

with ethnic minorities. These relations cannot be characterized as 

being mutual and equilateral; rather, they are asymmetrical and 

unequal. Daniels and K itano, for example, conclude that race rela�

tions in our society rest on a two-category system of white and 

non-white and that "generally, the two-category system refers to a 

paternalistic structure — that is, one group presumes superiority over 

the other. . . ,35 Robert Blauner, reaching a similar conclusion, and 

citing the economic, social and political forms of racism extant in our 

society, states rather bluntly:

There is much that is unique and special about racial oppression but it 
shares the common elements and dynamics that make up social oppres�
sion as a generic phenomenon. In a racial order a dominant group, 
which thinks of itself as distinct and superior, raises its social position 
by exploiting, controlling, and keeping down others who are categor�
ized in racial or ethnic terms. When one or more groups are excluded 
from equal participation in society and from a fair share of its values, 
other groups not so excluded and dominated are correspondingly ele�
vated in position. The racist restrictions that strike at people of color in 
America result in a system of special privilege for the white majority. 
Whether or not particular racist practices are followed ����������� in 
order to benefit whites is not the issue. Whatever the intent, the system 
benefits all strata of the white population, at least in the short run — the 
lower and working classes as well as the middle and upper classes.36

It is my central thesis, therefore, that the "quiet" N isei style repre�

sents a continuity of cultural form, but that this cultural persistence is 
enhanced by the congruence of social structural relationships in the 

two societies. In other words, this pattern, developed in the context 
of one hierarchical society, became highly adaptive in the second 
hierarchical society, the main distinction being the different princi�

ples of hierarchy underlying the structures of these societies.

N ow let us look at some other implications of adaptation to a 
vertical relationship. Vertical, hierarchical or asymmetrical relation�

ships are all basically defined in terms of an unequal distribution of 

power. This theme formed the subject of an essay by Frank Chin and 

Jeffrey Chan, and they begin directly on the issue:

WTiite racism enforces white supremacy. WTiite supremacy is a system 
of order and a way of perceiving reality. Its purpose is to keep whites on 
top and set them free. Colored minorities in white reality' are stereo�
types. Each racial stereotype comes in two models, the acceptable model 
and the unacceptable model. The unacceptable, hostile black stud has 
his acceptable counterpart in the form of Stepin Fetchit. For the savage, 
kill-crazy Geronimo, there is Tonto and the Hollywood version of Co�
chise. For the mad dog General Santa Ana there's the Cisco Kid and 
Pancho. For Fu Manchu and the Yellow Peril, there is Charlie Chan and
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adhere so closely to the ideal values of middle-class society that they 
have come to be characterized as "outwhiting the W hites."39

&"�&$# !"�

�� � � �� ���� �� �	� ��	�������
dunng the strike of 1968-1969, said of the Sansei:

...T ê radicals among the Sansei declare proudly that they are not quiet 
like the generation of their parents. They believe in loud protest against 
American imperialism and capitalism.

As *hey tool around in their Jaguars and Mustangs purchased for 
them by affluent parents, they cry, "Down with the white power struc- 
ture. Believing themselves to be racially oppressed they call each other 
brother arid sister" and shout "Right on!" in farcical imitation of 

radical blacks.40

exceP ôn to this over-characterization of the Sansei, it 
does indicate a type of judgment made by some of the N isei about the 

Sansei who engaged in direct confrontational tactics in order to seek 
social change. But it appears to me that this judgment is made from 

the perspective of "how  Japanese A mericans ought to behave if thev 
are to assimilate into the dominant societv."

. . ' - r  v'r' * must oe made to clarnv
this situation. If the norms of behavior are conceptualized in terms of 

the sub-cultural experience, and from its own perspective, rather 
than that of the dominant culture, quite a different view emerges. In 
terms of their own social and cultural integrity within the Japanese 

A merican community, certain values and their attendant behavioral 

patterns operate very well because there is commonalitv in the 

acceptance of the sub-cultural life styles. Patterns of reserve and

eterence, for instance, operate advantageously, since these behav�
iors are understood within the context of the community setting and

whePn0"ntedf 1 mi" ht ^  �.12 als°' that there are man>' situations 
r  F  W  as such'  ̂ not exhibited — for example, the

in v f ’ � 3 4  mtercJ5anSe at ad d in g  parties or during informal gather- 
I F S ' f h a® 8ames' or even the bantering which takes place
among friends during athletic events held within the community.)

If we make a conceptual separation between sub-cultural values 
operating within the Japanese A merican community and those values

ihaM hP  ̂ldealif d in A merican middle-class society, then it is clear 
that there must be a re-examination of the arbitrary application of one 
set of values (i e., the middle-class American values) to every situa- 

tion involving Japanese A mericans, whether it be a situation within 

me Japanese A merican community or between the sub-culture and 
the dominant society. It makes no difference who is making the 

assessment, whether it is a member of the dominant society, �� 5 � in

���� ��!����)� �!
'/O



he case of President H ayakawa, a Japanese A merican. A s Japanese 
A mericans, the N isei must keep the entire issue at least conceptually 
separate. It is then, and only then, that the N isei will begin to 

understand the nature of their own sub-culture and their relations 
with the larger society and of the two worlds within which they live.

To return to the central thesis, that the "quiet" N isei style repre�
sents a continuity of cultural form and that the cultural persistence is 
enhanced by the congruence of social structural relationships in the 
two societies, the detrimental effects of such a congruence are readily 
apparent. To quote Chin and Chan: ^

?nI! f ^eaSUre 36 í 6 �4���77�3� white racism is the silence of that race 
îlpnrp6 8 9 4� of^ h,ite1ener8y necessary to maintain or increase that 

ame ce; t¡le failure °f white racism can be measured bv the
amount and kind of noise of resistance generated by the race.41 '

Quietness in this sense, I would submit, becomes non-functional 
considering the fact that the evolution of a pluralistic, democratic" 
and free society requires not a quiet acceptance of the given — par�
ticularly when based on hierarchical relationships — but a critical 
assessment of the totality of the life situation in which we live Freire 
puts it succinctly when he says: *

This habit of submission led men to ���'� and ��	��� to their circum�
stances, instead of seeking to integrate themselves with reality. Integra�
tion, the behavior characteristic of flexibly democratic regimes, requires 
a maximum capacity for critical thought. In contrast, the adapted man 
neither dialoguing nor participating, accommodates to conditions im�
posed upon him and thereby acquires an authoritarian and acritical 
frame of mind.42

If, as Japanese A mericans, we can understand our own actual life 
style as being a legitimate variant of that of middle-class America 
tnen we need not make negative judgments of our own evolving 
cultural norms by applying the standards of the dominant society. It 
is only within this context that we shall then be able to develop a 
dynamic and critical consciousness of our own life experiences, and 
from that base help to build a positive setting for all of the members of 
the total society.

I" � &�!I�

A lthough this essay has been addressed in particular to the N isei 
and more generally to A sian A mericans and other ethnic minorities, 
there are also implications for members of the dominant society. The 
unilateral imposition of cultural norms from a superordinate position 
is harmful to the perpetrator, too, for a number of reasons. Psycho- 
ogical issues aside,43 it robs the dominant society members of a true

exposure to a rich set of experiences of the ethnic minorities. Further�
more, in a democracy, heterogeneity is a healthy condition, for the 
adverse (i.e., the socialization of all members of a group to a uniform 
model) is a step towards a static society and the dehumanization of its 
people. A truly democratic and progressive society does not achieve 
the integration of its members through universal conformity to a 
single pattern, but rather allows a positive relation of all of its 
members to their own unique life experiences. Upon that base, it then 
builds a free and integrated society — one which, surely, cannot be 
achieved at the expense of destroying those constructive, diverse, 
and primary life experiences which are the source for the enrichment 

of the whole.
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