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並喻文化的基本特點就是社會成員多數採用當代人的行為當作自己的行為模範。歷史記錄中曾經有過一些前喻文化由長輩提供年輕一輩行為模範，使祖先的生活方式持續被後人接受，但是單單以並喻方式作為文化傳遞模式的社會寥寥無幾，更沒聽說過並喻模式單獨傳續的社會。要是真有這種只用並喻模式的社會，那麼老一輩和年輕一輩都會認為每一代的行為與前一代不同是「天經地義」的事。 
其實在並喻文化裡，長輩們仍然主導著晚輩的行為可以在怎樣的風格和限制範圍內進行並喻（師法同輩）的活動。許多社會的新行為是否被接受，取決於長輩是否贊許，也就是說，年輕人改變行為時總是向長輩──而非同儕──尋求認可。然而，只要人們都期望同一世代的成員效法其同儕的行為（特別是青春期的夥伴），而且認為他們的行為模式應該和其父母及祖父母有所不同，那麼，每個人成功體現新的行為風範時都會同時成為其所屬世代的學習模範。 
並喻文化始於前喻體系產生斷裂之際。這種斷裂可能來自不同源頭：例如整個族群（特別是領導的長輩們）因著巨大的天災而滅絕；或者新的、老輩不精通的科技快速發展；或者移居新世界後，老一輩同化的速度緩慢因而只能永遠做移民或陌生人；或者被外族征服後被迫學習征服者的語言和生活方式；或者改信宗教後，成人以他們自己青少年時期從未接觸過的新觀念來教育子女；或者革命以向年輕人引介全新生活方式作為過程的一部份。 
當文化因著資源豐富而發展出高度文明，其成員得以併吞、征服、整編、奴役、改造其他社會的成員並控制指導新一代的行為時──由前喻文化轉變為並喻文化的條件就日臻成熟了。然而，並喻文化作為一種文化風格，壽命往往十分短暫。如果統治群體的文化風格是前喻型的，被統治群體的第二代成員（他們的父母除了同儕以外沒有確定可學的行為模範）可能被徹底吸納，進入一種不同但仍全然前喻型態的文化，就像以色列人在集體農莊裡生下的孩子一樣。然而，一旦這個社會有可能吸收大量具有不同教養和不同期望的移居成年人，其文化性質也會開始產生重大的變化：行為模式不再穩定的專屬於土生土長的成員，而被視為主要是習得的而非繼承的。此外，被吸納進入舊有社群的新人口往往保持自己文化的某些部份，因此人們依然能夠區分本地土生土長的孩子和那些移居者的孩子。
大量不同年齡的個人被同化吸納，當然可能促成新的文化彈性來容忍彼此的差異，但是也可能刺激發展出相反方向的做法，例如強化種性分界以確保外來者無法得到和土生土長成員相同的權利。 
或許將不同類型的文化吸納加以比較，會有益於我們對這方面的理解。如果「吸納」採取的是奴役的形式，那麼一般而言，大批成年人會被迫離開自己的家園，他們沒有權利保留自己原有的風俗習慣，行為完全受到奴隸主的控制。非洲原始社會就曾大規模實行奴隸制度，在那樣的社會裡，奴役是十分常見的懲罰方法。然而即使是來自其他群體的奴隸，在文化和體型上也都和奴隸主十分相似，因此奴隸在很多方面的權利都無法被剝奪，經過一段不太長的時期之後，奴隸的家人及其後代都會被吸納成為自由人。祖先過去曾經為奴的事實是整個家族的恥辱，因此人們往往設法掩飾其不光彩的過去，所幸的是，奴隸的後代在文化和外表上並沒有什麼明顯的特徵足以限制他們參與出生地的文化。 

遷居到美國和以色列的移民代表另一種類型的文化吸收。在這些地方，年輕一輩的舉動都必須採取與老一輩文化行為大相逕庭的方式來進行。例如東歐移民在到達以色列以後就將老年人（那些仍和成年子女住在一起的祖父母）擱置一旁，長輩們就像失了權勢的人一樣不再享受原先得到的恭敬甚至被冷漠以對，因為長輩不再是智慧的看守者，也不再是晚輩的行為典範。 

在前喻文化中，年輕人可能會因為害怕老人的病弱而避開他們，也可能渴望老人所代表的智慧和權力，這兩條路都會使年輕人在未來步上老人此刻同樣的處境。然而，對於移民的後代而言，不論遷徙是出於自願或是迫於無奈，不論長輩們是極力想擺脫貧困和壓迫或是仍舊對往日生活嚮往，祖輩們代表的都是那個被放棄的過往。在祖輩們身上，年輕人看到的是自己不會追隨的道路，然而父輩仍然維繫著上下兩代之間的關連，只要換個場景，年輕人仍可能長成像祖輩一樣的老年人。
在那些正在緩慢變化的社會裡，代間行為方式的微小差異往往被當成時尚的變化，只是年輕人在衣著、舉止和休閒方面無足輕重的創新，因此老一輩根本不會放在心上。在主導的文化形式中出現微小變化也並不會改變整體局勢。新幾內亞的不同族群相互間不斷交流新的時尚，一個部落所有的婦女可能不分老少都選用一種新式的草裙，採用前長後短的式樣來代替原先的前短後長；要是老年婦女選擇繼續穿著舊式草裙，就會被人當成刻板的老古董。不管哪種情況，年輕女孩都懂得自己就是要追隨祖母們的腳步，有朝一日成為祖母，她們可能嘗試新的時尚，也或者開始相信趕時髦應該是年輕人的事。在時尚的概念之下仍然有著連續性，而對時尚的強調卻也認定了這方面的變化是無足輕重的。 

新幾內亞的眾多文化並不區分那些與文化核心有著深刻關連的變化以及那些表面的、可能多次發生也不會觸及文化核心的變化。事實上，整個新幾內亞區域的文化特性同質性很高，很容易相互借用或放棄，也有很多元素是順著過去已走過的路徑從一個部落傳到另一部落。對新幾內亞文化的分析充分說明了：是那些在表面上出現的連續微小變化產生了文化深層的連續性和穩定性。 

相較之下，在浮現並喻文化的社會裡，年輕一代的經驗與其父母、祖父母、以及社群裡其他長者的經驗差異很大。無論這些年輕人是外來移民者第一代土生土長的子女，或是新興小眾宗教信仰的創始成員，或是由一群成功的革命者所哺育的第一代新人──他們的先輩都無法提供符合時代要求的生活典範，因此年輕一輩必須根據自己切身的經歷來創造新的生活風格，也以此為同輩提供楷模。開拓新大陸或率先移居新社會的先驅們通常很清楚自己在新土地上缺乏經驗，或是在新宗教或後革命的世界裡缺乏先行的經驗，因此往往把子女的創新所包含的適應性，看成是延續了自己為達成目標所進行的活動。長輩確實遷徙了，他們砍伐森林，整治荒原，建立新的聚落，他們的孩子成長時將會有新的發展機會，而這些只部份適應了新環境的成年人雖然可能讀錯鳥鳴或季節，卻可以因孩子們有了較好的生活環境而感到欣慰。 

這種情況裡出現的代間衝突並不是由成年人發動的。但是當養育後代的新方法無法或不足以養成第一代先驅者想要他們孩子追隨的成人風格時，衝突倒是會發生的。
那些奔赴美國、加拿大、澳大利亞和以色列的開拓者與移民對於如何撫育自己的後代並沒有現成的經驗可以借鑒。比如，雙親應該給孩子們多大的自由？孩子們玩耍時可以離家多遠？父母該如何控制孩子？是否應該像自己父親那樣威脅孩子，不聽話就剝奪其繼承權？而在新的環境中成長的年輕一代彼此建立了穩固的連結，與外在世界的種種新環境奮鬥掙扎，也和父母頭腦中已經落伍的觀念抗爭，他們之間相互模仿行為，但是這些可能都還在很隱諱的層次，沒有明說。另方面，在美國的許多家庭中，兒子們由於和父輩意見不合而棄家出走，前往西部或美國其他城市開拓，家庭內部的衝突屢見不鮮，以致於這類衝突的出現竟然被視為父子關係中十分正常的現像。 

有些社會在代間存在著激烈的對峙，可能表現在父子兩輩堅持分住或者在控制權易手之際拖長象徵的衝突，這種對峙衝突可能源自某種重大的環境轉變，但是一旦這些衝突融合到文化中、被人視為理所當然，便會成為前喻文化的組成部分：曾祖父棄家出走，祖父也棄家出走，到了父親這代亦同樣如此，或者反過來，祖父怨恨其父親送他去的那所學校，父親也怨恨那所學校，但是仍然把自己的兒子送去，很清楚兒子也會怨恨那所學校。代間的斷裂──年輕一輩缺乏有經驗的長者帶路因而必須從彼此汲取經驗──是人類歷史很早就有的古老現象，只要經驗的連續性斷裂，之後便會發生代間的斷裂。這種並喻插曲可能後來被吸納成為年輕人成熟過程中某個階段必定出現的反叛現象或年齡分級現象。
但是另外一種情況就很不一樣了。父母們必須面對子女和孫子女的行為轉向了另一個群體的行為模式，這個新群體可能是征服者的社會或是主導地位的宗教或政治團體或是他們移居的國家。在這種情況下，長輩迫於外在壓力和自己內在慾望的驅力，不得不鼓勵子女努力成為新社會的一員——也就是讓子女們離開父母，去學習新的語言、新的生活習慣、新的風俗禮儀，而這一切在雙親的眼中都是一整套新的價值觀。 
新的文化遺產因此來自新的長者，這些長者既不是原來的父輩、祖輩，甚至也不是新移居地的原生成員。孩子們往往沒有機會接觸移居地文化的整體家庭生活，他們的父母也沒機會接觸，但是孩子們必須適應。孩子們就學、就業、或者應徵入伍時會接觸到許多同儕，可以相互比較學習，這些同儕反而提供了比長輩、軍官、老師、官員更加切實可行的行為模範，畢竟，那些成人的過去是年輕人無法理解的，其未來則是年輕人很難接受的。 

在這種情況裡，新來乍到者發現屬於這個新體系的同儕是他們的良伴，在監獄和精神病院這類機構中，這種現象像頗為顯著。犯人和病人，與威嚴的管理者和警衛之間有著明顯的隔閡，人們也通常假設在這些特殊機構中的工作人員（醫生、護士、衛兵和獄吏）與病人和犯人截然有別，因此新來的病人或犯人自然以既存的病人和犯人作為行為模仿的對象。 

在印度傳統的種姓制度社會裡，儘管不同種姓的成員毗鄰而居、共同生活於前喻文化之中，但社會流動卻只發生在同一種姓的內部，不同種姓之間是不存在社會流動的；超越種姓界限是不可能的，也不可能分享其他種姓的地位、特權和行為準則，這使孩子在思考自己的身分認同時不但吸納他不可能歸屬的，也同時吸納他可以歸屬的。在大多數社會裡，男孩女孩接受的性別教養也有同樣的效應：男孩女孩都學會把異性的行為當成負向的理想，自己絕對要避免。在這種情況下，任何逾越性別界限的行為——比如男子選擇傳統上被認為是女性的職業（因此被視為女性化），或者女性選擇了男性的職業，這都會造成代間衝突的混亂。 

然而在階級社會裡，人們對社會流動寄與厚望，這也造成了普遍的代間衝突。年輕人若想脫離父母的社會階層──不論父母是農民還是上流社會中的中產階級成員或是少數民族／種族的成員──就必須公開地、有意識地捨棄父輩及祖輩提供的前喻而覓求新的行為模範。這一目的可以通過多種途徑實現，比如有些社會一小部分村民或農民慣常到城裏去學習城市的生活方式，這些人將城市人的行為模式和鄉村人的行為模式平行使用，並不認為兩者之間有競爭關係，也從未斷絕與原生文化的聯繫。歷經多年的城市生活，已經爬到小官吏位子的鄉民最終告老還鄉，以家鄉口味的飯菜渡過餘生，過著和昔日父輩一樣的生活。 

但是在大多數階級社會中，行為舉止隨著職業和地位改變時，人們的個性和氣質往往也隨之改變。一般說來，當父母為孩子選定一個不同於自己的教育體制和新的職業目標時，教育便使得孩子和雙親的風格發生了第一次的斷裂。結果如何，當然要視情境而定。當這種孩子的人數很多時，他們相互模仿，拒絕新環境裡成人的行為模式，把教師和行政人員看作不可追隨而必需對抗且智取的對象。但是如果在改變過程中的新人人數太少，大多數人的行為就仍然是年輕人效仿的楷模，有時，孤立的青少年也可能依附在為他提供幫助和指導踏上成人之路教師身上。 
這種對成年恩師的熱情依戀有可能使年輕人受益匪淺，但也可能使他疏遠自己的同齡夥伴，不僅無法貼近新夥伴的行為模式，也喪失適應自己階級和文化群體的行為模式；他無法完全融入新的環境，但是回到老家也無法建立連結。相較之下，那些全心投入學校或學院新生活、能和同齡夥伴和睦相處的年輕人回家短期休假時也能夠把這種自在的感覺帶給家人。性情孤僻、寄望成人的學生回到家裏時可能和夥伴們合不來，但是已經找到個人風格的學生則可能變成弟妹的模範——弟妹們都認為向哥哥姐姐們學習是「天經地義」的。 

在軍隊、學校或修道院體系中，過去背景不同的外來者進入任一年齡階層都不可避免地帶來某些變化，整個年齡層往往會形成和上級、老師以及師傅截然不同的目標。新來乍到者往往帶來與原本成員所認同和期待毫不搭嘎的行為，或者引進新的俚語和觀點，在固有的風格上發展出新的變化，因而成為同儕的行為楷模。無論怎樣，這種無法辨識過去或未來而且所有的行為都受制於自己所屬小群體的並喻行為難免淺俗，並與童年的前喻文化經驗脫勾。而當離家一段時間、切斷青少年和父母及本地群體的連帶以作為特定職業的標準預備動作時，這種脫勾本身也制度化了：英國寄宿學校裡的學生即使知道父親過去上的是同一間學校，寄宿的經驗相同，仍然很難溝通自己的學校經驗。經驗相同反而構成了父子之間的溝通障礙。 

研究青春期的學者總是強調這個年齡層的趨同性，但是這種趨同性通常只發生在以下兩種文化中：一種是並喻行為已經制度化了很多世代的文化，例如已經具備年齡分層制度的社會；另一種文化則剛好相反，由於父母的經驗與年輕人大不相同，這個文化的大多數年輕人都無法在父母的行為中找到適當的模範，因此必須大量依靠外在細微的暗示來為自己在新群體中找到歸屬感。 

並喻型社會最簡單的形態就是沒有祖父母輩存在。年輕的成人從一地遷往他處，可能拋下父母，或者自己移居異地而把父母留在老家。在美國這樣現代化、社會流動頻繁的社會中幾乎看不到祖父母一輩的人，不論老少都常常遷居；而在高度工業化、都會化的社會裡，富裕和貧困的家庭都把老人隔離特殊的養老院和區域裏。
在舊的生活方式向新的生活方式轉變的過程中，如果沒有祖輩的存在，沒有祖輩不斷喚起過去、形塑成長中的孩子的經驗、低調的強化古老文化種種只能意會不可言傳的價值，那麼新的技能和行為模式就比較容易學會。畢竟，沒有祖父母在眼前，就意味著沒有那個封閉狹隘的族群社區環繞。相對來說，如果遷居他國的移民群體中存在著祖父母一輩人，原有村落社區內部的密切連結也會幫忙維持該移民社群的完整。 

當血氣方剛的年輕人自尋謀生之路建立與新生活方式的維繫時，堂（表）兄弟間的關係也會逐漸淡漠，這種親戚關係原本是祖先的群體維持年輕一代相互接觸的方式。在美國，如果叔、伯、舅、姨父母在世，並且和其侄（甥）輩維持著良好的關係，那麼堂（表）兄弟姐妹間的關係也可以維持；但是當上一輩人謝世之後，堂（表）兄弟姐妹間的關係自然也就日趨淡薄。 

在孩子成長的過程中，祖父母一輩的溘然長逝使得孩子對未來的體驗減少了一整代，與過去的連結也就削弱了。前喻文化的基本標誌──也就是個人與其孩子及其父母的關係往往是顛倒的──於是消失了：原來由活人體現的過去現在變得模糊了，也就更容易捨設ㄜ是ㄡ刻ㄜ

























































































































棄或者在回顧中被竄改了。 

大部份人口甚至一代接一代都必須學習新生活方式時，僅僅由父母和子女兩代人組成的核心家庭就是具有高度可塑性的社會群體了。移民或墾荒者遠離自己的父老鄉親，身邊只有同年齡的同儕，適應遷居國的生活方式就容易得多。而新來乍到的外來者都積極學習新的語言和技術，並且相互鼓勵投入新的生活方式，這個接收外來者的社會也可以從新居民身上汲取很多好處。 

在那些必須改變而且要快速改變的大型組織中，退休制度的設置表達了社會同樣對靈活度有所需求。資深的官員和年長的人員本身、他們的記憶、以及和資淺人員之間的複雜關係，都會強化已經過時的行事風格，他們的退出因此就和祖父母退出家庭圈一樣必要。祖輩們不在身邊或失去控制權，年輕的一代才能無視於成年人訂下的準則，甚或對成年人報以冷漠。青少年們可以演出他們有限的被貼了標籤的角色，更年輕的一代則是忠實的觀眾：當提供模範的人只比學樣的人大幾歲時，整體的並喻文化便建立起來了。 

這正是新幾內亞阿德米洛底群島的馬奴人村莊中發生的現象。1928年，外出做非技術契約勞工的年輕人重返家鄉，更年輕的孩子們把他們當模仿的對象，夢想著自己也可以外出做工，並希望有重返故里的一天。但是，今天卻有了極大的變化，從學校裏回來的男女學生們身著制服，手裏拿著半導體收音機、吉他和教科書，展現一種全新的生活風格。即使現在已經有了鄉村學校，村裡的父母們也想要幫助自己的孩子建立嶄新的行為模式，他們卻做不到，反而是那些從寄宿學校回來度假的青少年成了更年輕的小孩的行為楷模。
以1938年和1967年我曾兩度短期工作過的新幾內亞塔布南地區的亞特摩村為例，村裏的年輕人遠離家鄉去歐洲做工已經有50年以上的歷史。「招募者」可能從村裡不太管事的長輩手中一口氣ㄨㄥㄧ小群人的方式ㄤ




















































































































「買」十個八個小孩帶走，年輕人也可能三五成群地不顧長輩的反對自己外出謀生，因此過去他們總是以一小群人的形態前往歐洲；有的在農場、有的在礦山、有的在海船上勞作，由另外一群境遇相同、只是更早外出、遠離家鄉的同齡夥伴們傳授技術。新來的年輕後生們一次簽約三年，生活在一個純粹的並喻型社會中，全部生活準則都以一種新的語言——皮欽英語（現稱「新美拉尼西亞語」）來表達。童工世界和鄉村老家是兩個截然不同的環境，但是他們返鄉後還是能夠融入原有緩慢變化的村落ㄛㄥ





















































































































，只是越來越不容易。年輕人的打工經歷和村內的生活是完全斷裂的，這從他們講述工作經歷的方式就可以看到。講到在受雇的3年中他們的衣著、舉止、行為完全符合童工的標準，他們總是三言兩語就帶過；但是當他們接近故鄉的土地時，有關自己家鄉和生活方式的所有回憶和細節，包括他們父輩還在「獵顱」時的回憶，都一幕一幕重現在腦海中。 

歲月流逝，在較大的城鎮中出現了亞特摩人的小小移民聚落，現在有些人甚至攜家帶子前去做工。年輕人離開家鄉不再僅僅為了做勞工或兜售雕刻品，也常常是去遊覽，他們開始在遙遠的城鎮中找到一個小社會，可以透過那些共享童年前喻經驗的老者和同年齡的玩伴來融入新世界ㄥ個ㄜ現了ㄜㄡ
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亞特摩人所屬的塔布南人文化是前喻的，人們對自己的過去感到驕做，也為自己和學齡的孩子們制定了很高的標準，他們深信孩子們應該在白人老師的教育下過白人的生活。每一代人都適應了改變，但卻都保留了文化上的連續感。 

馬班是亞特摩人村中的一位長者，一次大戰以前也曾外出做過童工。至今仍是一位很傳統的人物，對古老的生活方式而言，他堪稱行家，但是他也能說一口流利的新美拉尼西亞語，並且肯定地說，當他這一代的人謝世之後，過去的一切也將隨之消滅。 

湯米30年前是村裏的政治領袖，他的經歷就大不相同。他也曾外出打工，但不是去農場做童工，而是在《南海三十年》一書的作者李查．帕金森家裡打工。有一半薩摩亞血統的帕金森太太創造了一種新的風格，以便由舊的生活方式向新的德國殖民生活風格過渡，以湯米在帕金森太太家的生活經驗，他大可以選擇在外地結婚，過著遠離家鄉的生活，但是他卻回到了塔布南，並且成為重要的政治人物。他堅決地反對宣教的教會和教會學校，但是卻以治理的模式首創與教會建立良好關係，他不僅能說流利的新美拉尼西亞語，而且因為有在外地的孤立經驗，學會輕鬆自如地和白人打交道，愉快地管理和白人相關的事務。1938年，當我們在塔布南村作短期調查時，他就是我們最主要接觸的官員。 

1938年還是我們家最小的孩子卡米·艾沙威後來在1967年接任了湯米的角色，管理我們當時正在設置的家。二次大戰剛結束時，他曾在本地警察單位裡擔任十分重要的職責，專司監管日本囚犯，他在湯米家裡長大，和湯米一樣學會了享受處理白人事務，但是總覺得和自己的社會有著深刻的聯繫。他是湯米選定的接班人。湯米死後，卡米接了本村的領導權，立刻要孩子們排著隊，踏著整齊的步伐去上學。在他看來，他屬於過去，孩子們應該屬於未來。學校是通向未來之路，但是不能是年輕人自己創造的模式。塔布南地區顯然在緩慢地改變，但是至今為止，長輩們仍然不會有意識的支持過渡期。 

我們不妨將阿德米洛底群島馬奴人社會的變遷過程和亞特摩人作一比較。馬奴人是慣於在海上漂泊的民族，他們早已習慣以武力從毗鄰的民族那裏獲得自己想要的東西，但是後來卻改變了自己的文化。1928年我研究他們的時候，原來以為他們會採納新幾內亞廣傳而膚淺的童工文化所衍生的文化版本，但是事實上，二次大戰時接觸過日本和盟軍之後，馬奴人從1946年起開始重新設計自己的文化，祖孫三代都一起都進入了自創的歐美文化。 

這個新的馬奴文化是很不尋常的，因為它使整個社會透過本身成員設計的一套規則一舉飛躍數千年的歷程，但是它並不會因此而成為我所謂的後喻文化。馬奴人以為他們在模仿一個當代既存的文化，因此每一個小小變化都被看成是在學習歐美（特別是美國）的社會形式，此外，他們是整個社會一起行動，而不像其他社會會拒絕、拋棄、或者消滅老一輩。就這個角度來說，馬奴人完成了人類歷史上史無前例的變革。從創立第一所學校起，短短12年內，他們為區域內培養了大批教師、職員、翻譯和護士，並且將第一批學生送往巴布亞新幾內亞的新大學。由於把祖輩包含在變革的設計裡，他們反而保留了前喻文化的力量而又能非常適應變革。 

就移民處境而言，大量人口長途跋涉，又必須適應很不一樣的新生活模式，所以其典型的家庭形式就是專注於沒有祖父母、親戚關係淡漠的核心家庭。漸漸的，對核心家庭的重視被納入新的文化，即使祖父母在身邊，他們的影響力也減弱到最小。祖輩不可能再成為孫輩的楷模，父輩也無法繼續左右孩子們的婚姻和職涯，現在，期望孩子們像父母一樣遠走高飛或勝過父母，已經成為整個文化的組成部分。 

當那些遷往都市和海外殖民地的人都隸屬於同一文化時，權力將不屬於已經被人忽視的長輩，而屬於年輕的一代；具有極強適應能力的第一代後生們創造新的生活風格，但仍可能維持淡淡的古老文化氛圍。這種並喻文化不會嘗試補足沒有祖輩的狀態，當造成變革的這一代成年人有一天也邁入古稀之年時，除了在宗教團體和貴族社會中，他們也不會再重建已經消失的三代共處模式。新的文化因此往往缺乏深度和多樣性，就算有，也會像美國和阿根廷的許多少數民族聚落一樣，可能比原先的前喻文化還缺乏可塑性，也比較不會開放接納變動。這一點可以從殖民地想像的狹隘化，從言談保留的古老語言形式，從以輩份為基礎重建的親屬關係，以及從對外地人的排斥中窺見一斑。 

在某些古老複雜的社會中，前喻的宗教團體或宗教派系雖然歷經劇烈的社會變動卻仍然得以生存。最典型的例子就是英國的傳統農村扮馬文化，參加者戴著緬懷原始文化的面具，演出那些數百年來代代相傳的動作。這種古老的遺風在英國和其他地方都是和20世紀中葉的風俗並行於世。 

歷史屢屢顯示，在新的環境中總能找到使文化穩定存續的方法；遲早會出現祖父一輩，但是也會出現新的漠視他們的方式。例如，愛斯基摩人文化中的技術和禮儀就不需要長輩的知識和智慧，他們的遠行生活模式和挨家挨戶的造訪傳統使得獵人得以很快獲取足夠知識面對新的獵區。澳大利亞原住民的學習模式有賴於對一個區域長期了解，並賦予這個區域巨大的神祕意義；愛斯基摩人則不同，他們發展出一種迅速溝通資訊的方法，能夠輕鬆自由地遷入新地區。人們不需要老人作為知識的寶庫，因此的社會奠基於兩代人組成的群體：一旦成了年輕一代生存的負擔和威脅，老人們寧可自己選擇死亡。技術水平遠遠超過愛斯基摩人的美國和英國也有類似情況，礦工一旦過了壯年，便無法繼續在限制重重、控管嚴格的礦工社區中擔任積極的角色而不得不自行離開。一次大戰以前，波蘭的農民老年時會將土地傳給已婚的兒子以換取兒子承諾贍養老邁雙親，事實證明這些承諾有時沒有約束力，老兩口常常淪落到流浪行乞的地步。 

許多第二代、第三代美國人可以輕鬆的放棄贍養長輩的責任主要是因為約束力消失了。過去老人至死控制財產，對晚輩有很強的約束力，現在沒了這個約束力，這預示著老人的地位也永無恢復之日。在某些國家，老人因為有較好的醫療保健，壽命往往超過預期，可能更早被迫不急待要接棒的下一代取代。這類調整都可能帶來變化，也會減少前喻文化的深層特質。 
面對新國度或新環境裡的急劇變革，不同性別可能以截然不同的方式參與其中。新的謀生方式強烈地影響男人的地位，他們脫離全面參與式的農村社區生活，脫離狹隘、受人控制的佃農生活，而投身於無人熟識的都市粗工大軍中。但是對女人而言，可能沒多大改變，因為她繼續沿著母親的足跡，為丈夫準備飯菜，哺育後代。在這種狀況下，孩子早年品格形成過程裡由母親傳喻的文化可能被保存下來，而和父親急劇變動的工作條件有關的那部分文化卻可能發生徹底的改變，並因此而改變孩子的品格特徵。 

文化不僅可以由祖輩或其他親戚所扮演的角色是否重要來劃分，也可以由文化是否具有祖傳父傳子的連續性來劃分。比如，由男方入贅女家的生活方式轉變為女方嫁到男家的生活方式時，這種轉變就反映在手工藝風格的斷裂中。相反的，艾倫·洛馬克斯對世界歌曲風格的比較研究發現歌唱方式非常非常的保守，因為無論人們的生活方式發生了多麼巨大的改變，做母親的世代不變地向糨褓中的孩子唱著相同的搖籃曲。 

保守的育兒方式很典型的出現在那些由年輕孩子照看嬰兒、而孩子與年幼保姆的成長背景相近的社會中。年幼的保姆對孩子要求很鬆，也無法教給孩子很多東西，她往往只是看管或者帶著孩子亂跑，而不知道如何教育孩子保護自己。在複雜的文化中，農村來的保姆也會使孩子貼近其文化根源，盡量減少刺激，她們對孩子成長的影響自然也是十分保守的。 

當學校教育制度出現在依賴年長兄姐看管年幼弟妹的社會時，可能在好幾方面會擾亂古老的文化。年長的兒童們不再整日學習傳統的技藝，反而在學校教師的隔離分班下學習嶄新的教學內容和方式，母親們則不得不重新擔負起照顧嬰兒的責任。當農村婦女找到新的職業而不再為傭照顧富家子弟時，富家婦女也得重新開始照顧自己的孩子。這兩個例子裡都同樣有新的因素加入，父母雙親都承擔了其他的重責，對孩子也開始、比較嚴厲要求，比較沒有耐心，不希望看到孩子太過依賴或幼稚；此外，父母們自己所作的榜樣也比過去更為專業和複雜。 
在孩子們的成長過程中，等級制度的存在將造成群體間複雜的相互關係。以美國東南部為例，上流階層白人的孩子多半由黑人保姆撫養，這些孩子於是養成和黑人較為接近的感覺，黑人保姆也學會以不同於撫養自己孩子的方式來撫養主人的孩子。這兩個互動群體之間發展出來的親密關係在其他地方是見不到的，在其他地方，白人往往不雇黑人為僕，而黑人也不肯受白人使喚。如今，種族間的距離和彼此間的仇視之所以加劇的原因之一，就是因為新的隔離產生了：雇傭的家庭越來越少，黑人越來越少以保姆、看護的身分與白人貼身互動，也很少能得到白人護士、醫生或其他行業人士的照顧。 

在美國，原有的跨等級、跨階級關係所產生的保守但穩定效果正在快速消逝。二次大戰以來，由於教育制度的改變、對卑賤職業的輕蔑、職業選擇（包括專業工作）的開放、以及新的居住模式等諸多因素，使得原有的社會關係普遍瓦解，人們被分為兩類：一類是那些遵循核心文化標準的人，一類是那些由於膚色、教育、隔離、或個人選擇而拒絕遵循文化標準的人。 

每個文化只會選擇特別重視孩子成長成熟過程中的某些時段，複雜的社會可能在不同部份選擇很不一樣的時段。人們重視哪一階段，往往反映了代間關係的性質，也反映了同代內部的年齡和階級關係，更因著代間現行主導模式而有別。如果社會在兒童早期訓練中特別重視和食物相關的事情，那麼母親和祖母的角色就相對的重要；如果社會很早開始訓練孩子控制身體、發展手工技能，而且這些訓練和學會男性生存技能密切相關，那麼父親和祖父的作用從孩子呀呀學語之日開始就十分重要了。男女兩性的人格氣質如果清楚二分，那麼在戀母情結的形成時期男孩女孩被對待的方式也會有所區分。
當移民之間建立起新的文化體系，或者當原始民族和農民被置於國家的直接控制之下，或者當人們被迫接受識字訓練和新技術之時，適合新的學習方法的壓力發展可能和以往完全不同。新的壓力點可能出現：包括年輕人離家從軍、青少年離開鄉村學校進入都市學校、或者6歲小孩進入以外國模式建立的鄉村小學的時刻；或者是別的變化尚未來臨，但是變革的最初衝擊已經隨著公共衛生人員外展到鄉村地區向年輕父母推廣新的育嬰方法而發生。
當年輕人被訓練模仿其他公民，男孩在學校接受新的教育，學童整隊進入鄉村小學接受其他遙遠國度所制定的行為模式時──這就是並喻文化產生之日。這個時刻，新受訓的人們的年齡和狀況，以及其所屬的群體在古老的前喻文化中的地位和狀況，都有舉足輕重的意義。如果這一群體已經通過對孩子的哺育吸納了對變革的期望，那麼它有可能在巨大的變化中存活，完全不變。或者像美國境內的歐洲猶太人那樣，完成徹底的改變：照歐洲的風格，父親會為女兒物色有前途的丈夫；而現在按照美國風格，有前途的年輕人得自行尋找富翁的千金。人們對變革的期望愈高，並喻文化所帶來的阻力便愈小。 

要使自己適應當代美國文化，來自非英語語系民族的每一個成員都必須放棄自己的語言和獨特的文化；讓孩子接受美國教育是適應美國文化的基本途徑。父母們控制不了孩子們進行的新的學習，事實上，過去在自己的家鄉他們也沒有能力過問孩子們的正式教育。現在他們不得不把孩子托付給學校，透過孩子的詮釋來理解什麼是正確的美國式行為；孩子們自己則僅能從老師的訓誨和同齡夥伴的言行中獲得引導。移民兒童的經歷終究會成為美國所有兒童的經歷，現在他們代表了新時代的新文化。相較於其父輩，他們已經佔據了具有可觀權威的位置，足以作為社會模範。 

單單快速變化也可能產生相似的結果。在印度、巴基斯但和非洲的新興國家裏，孩子們是新生活行為上的權威，父母們則失去了判斷和控制的權力。然而改變發生的同時，傳統文化、舊里程碑的整合力、以及祖父母輩的健在，都可能合力對抗孩子們的新權威；而在那些多種民族移民的國家裏，並喻的效果加倍發生，在時空上都失勢的父母發現越來越難維持控制，甚至無法想像還可能控制。 
當同齡夥伴中的並喻學習在整個文化中成為制度以後，所謂「青年文化」（youth culture）或「青少年文化」（teen-age culture）的現象日益確立，由學校體制所強化的年齡分層也因而變得日益重要。在美國，人們是從20世紀初開始感受到並喻文化的廣泛影響：核心家庭取代了傳統的大家庭，人們不再指望孫輩能夠和祖輩保持親密的關係，而伴隨著統治地位的喪失，父輩開始交棒給年輕人去確立個人行為的準則。到了1920年代，以時間上接續的各個青少年群體之名，確立行為準則的工作開始由大眾傳播承擔起來，父輩的規訓則交由日益冷酷和爭戰中的社會完成。這個變遷過程的效應之一就是到了1960年代，新一代中產階級有一部分年輕人被轉化成為有點像早年以種族身分為本、不斷彼此爭鬥也對抗警察的幫派。在文化上，並喻已經成為占主導地位的通行模式：很少老輩會假裝還和當代文化有任何關連，父母雖然持續抱怨，卻也不得不接受孩子們透過媒體（而非學校或其他比較世故的孩子）而學會提出的急切要求。
那些刻意利用並喻的可能性，吸引青壯年加入新的、非原生群體的社會在創造新調整上往往具有高度的可塑性。正規的入門教育（諸如軍隊的入伍訓練或其他專業的職場訓練對各類新手所進行的培訓）如果能被當成一種壓縮的童年學習，或被當成一種全面的前喻文化經驗灌輸，這種教育無論對教還是對學都是十分成功的機制。 
從僅有兩代人組成的核心家庭中成長、只承受了一代長輩教誨的個人，很能理解父母有別於祖父母和外祖父母，知道未來自己的孩子也將有別於自己。在當代社會中，人們同時也知道兒童期的一切訓練最多只能提供未來進入家庭以外其他群體時的部份準備。總的來看，生活在一個不斷變化的核心家庭裡，同時還有著來自其他新群體不斷衝擊影響的經驗，這會賦予個人一種生活在不斷變動、萬古恒新的世界裡的感覺。人們在家庭中所經歷的世代變化以及在新群體中承受的社會變遷愈加沉重，整個社會系統就愈加脆弱，而個人也就會愈加缺乏安全感。幸而社會進步的觀念為動盪不定的局勢奠定了理論基石，使人們能夠承受一切衝擊；那些遷居美國的移民之所以能夠與各種轉型過渡的困難奮鬥，正是因為他們相信子女會比他們自己受到更好的教育，人生也會更為成功。 
以上我已經說明，第一代的並喻因素形成過程裡成年人必須共同學習應付新環境；而在第二代的並喻因素形成過程裡，移住者的子女們（他們是新環境中的第一代土生土長者）必須創造出無法向父輩生活借鑒的新行為模式。我也指出，開拓中的新環境可以被規律化，使年齡分層、青年反叛、代間衝突、以及「孩子理應和父母的生活軌跡有所不同」等觀念，得以融合成為文化的一部份。我還設想前喻文化也可以被重建，其形式或許是一個欲圖永遠凍結新準則的封閉宗派群體，或是組成一個主要宗教甚至民族國家。新文化或新宗教的本土版本可能有極強的並喻因素，並且執行對世代更替的期望；但是，與此同時卻也可能因為整體的文化預設或宗教信念而堅持現狀不可改變。 

我將前喻文化定義為一種對穩定不變的文化成份不加分析，而且必須借諸密切接觸的老少三代方能體現的文化。像美國這個流動性非常高的社會，在教育和生活方式上難免產生代間斷裂的現象，但是在年輕人成長外流的過程中仍會遭遇兩代成年人都共同接受的某些價值，這些未受置疑的信念很典型的被所有成人所分享，不須分析，就像活在前喻文化裡一樣。畢竟，在孤立的社會裡，重建一種嚴謹的成人共識還算容易，但是在當今這個接觸頻繁的世界裡，恐怕需要各種形式的鐵幕才可能確保某種表面的一致性。早期前喻文化形式的消失，是當代世界最為顯著的特徵，然而同時卻仍不斷有人嘗試重建上述不被分析的共識以及不受置疑的忠誠；排外主義和革命的追隨者、烏托邦的信徒們也繼續企圖建立封閉的社群，以建立某種永世追隨的可欲生活方式。 

現代世界的另一特徵就是人們接受了代間斷裂的現象，他們相信每一代都會經歷科技不斷翻新的世界，但是這樣的期望卻不包含相信代間變化將產生新秩序。猶太人和亞美尼亞人經歷了許多世代，在養育孩子時都一直預期孩子會離家也會學習新語言，但是仍然不失本身的文化認同；同樣的，我們的文化以及其他許多文化養育孩子的方式也是希望孩子能夠「以其不變應世界之萬變」。只要承認年輕一代（或至少其中一部份人）的價值觀和長輩的價值觀有著根本上的不同，就足以被人們看成是對父輩的道德觀念、愛國熱情和宗教意識的威脅，而這些價值是父母輩以毫不懷疑的前喻熱誠或者新近建立的防禦式忠誠所維護的。 

成人世代認為對於真、善、美等等事物是有共識的，相信人性本質上是穩定恆常的，有著內建的理解、思考、感受、行動方式。這種信念當然和人類學的研究發現完全不符，因為人類學的記錄已經證實，科技和制度上的創新形式不可避免地帶來文化特性的改變；然而我們還是很驚訝的發現，對世事多變的信念，仍然可以和世界永恆不變的信念輕易的整合起來──即使在那些擁有眾多歷史典籍、相信歷史既有當下可欲之文化建構也有可被證實的事實的文化裡也是如此。 

當代有關人類困境或新機會的表述都沒有去想像文化變遷與文化傳承等等新機制的興起，這些新機制與我們所熟悉的前喻機制與並喻機制全然不同。但我深信一種全新的文化模式正初露端倪，我將其稱之為「後喻文化」：我認為年輕的一代面對了一個徹底未知的未來，這個未來無法像我們現在這樣，把它僅僅當成一個在穩定的、長輩控制、父母示範、內含許多前喻成份的文化裡出現的代際變化。 

我相信我們有能力而且也應該把第一代移民先驅者開發蠻荒而杳無人煙新大陸時的處變模式運用到今日；只不過，先驅者創造的是空間上的遷徙（地理遷徙），而我們必須創造一個新的想像──時間遷徙。 

1940年代到1960年代短短的20年間發生了許多事件，使得人與人之間、人與自然之間的關係發生了不可逆轉的改變：電腦的發明，原子成功分裂，原子彈氫彈的發明，活細胞生化機理的開發，月球表面的探險，人口的急劇膨脹（人們開始意識到人口增長如不加以控制將會造成巨大災難），城市組織的解體，自然環境的破壞，飛機和電視串連起的世界，衛星的建立與人類步入太空，新近實現的無限能源與合成材料的可能性，先進國家將人類由來已久的生產問題轉化為分配和消費的問題——所有這一切都帶來了劇烈的、無可挽回的代間決裂。 

即使在不久以前，老一代仍然可以訓斥年輕一代：「我曾年輕過，而你卻未老過」；但是現在年輕一代卻可以回答：「我是年輕，但是你從未在我的世界裡年輕過，也永遠不可能有此經驗」。這就是開拓者和他們的子孫所共有的經驗。在這個意義上，1940年代以前出生成長的所有人都都是「移民」，就像第一代的開拓者一樣：我們在被養育的過程中所掌握的技能和價值觀只有部分適應新的時代，然而我們現在卻是掌握政府和權力的長者。和當年那些來自殖民國家的移民開拓者一樣，我們也執拗地深信孩子們有一天會長成和我們一樣；但是和這個希望同時存在的卻是恐懼，擔心年輕的一代正在我們眼前長成陌生人，而街角聚集的青少年就像入侵軍隊的前導者一樣令人驚心。 

我們一次次地告慰自己：「孩子畢竟是孩子」。我們彼此解釋：「這是個動盪不安的時代」，「核心家庭太不穩定了」，「孩子們都是看了電視才學壞的」。我們對待自己的孩子就像對待那些剛剛獨立就要求在世界各國的首都設立使館、開闢航線的新國家：「他們還年輕不成熟，他們需要學習，他們會長大的」。 

過去，儘管已經經歷好幾代的並喻學習，人們也廣泛接受了快速變化，但是在各國不同階級、地區和專業群體之間，在世界不同區域的人民之間，仍然存在著知識上的極端差異。變化仍然較為緩慢而且不均：某些國家屬於某些階級群體的青年人可能比另外一些國家中屬於另外一些階級的成年人知道得還要多，但是，僅就經驗而論，總是有成年人會比青年人知道得更多。 

今天，突然之間，因為世界上所有的民族都置身於同一個電子化溝通網絡之中，全球各地的年輕人開始共同分享長輩們過去沒有、今後也不會有的經驗。反過來說，年長的一代將無法在年輕人身上看到重演自己過去史無前例面對接踵而至變化時的深刻體驗。這種代間的決裂是全新的：它是全球的、普遍的。 

今日的兒童生長在一個他們的長輩完全不熟悉的世界裡，然而幾乎沒有成年人覺悟到這個發展。那些能夠覺悟的人將成為未來後喻文化的前驅，他們預見的就是未知。


CHAPTER TWO. THE PRESENT. 

Cofigurative Cultures and Familiar Peers

A cofigurative culture is one in which the prevailing model for members of the society is the behavior of their contemporaries. Although there are records of postfigurative cultures in which the elders provide the model for the behavior of the young and in which there has been as yet no break in the acceptance of the ways of the ancestors, there are few societies in which cofiguration has become the only form of cultural transmission and none is known in which this model alone has been preserved through generations. In a society in which the only model was a cofigurative one, old and young alike would assume that it was "natural" for the behavior of each new generation to differ from that of the preceding generation.

In all cofigurative cultures the elders are still dominant in the sense that they set the style and define the limits within which cofiguration is expressed in the behavior of the young. There are societies in which approbation by the elders is decisive for the acceptance of new behavior; that is, the young look not to their peers, but to their elders, for the final approval of change. But at the same time, where there is a shared expectation that members of a generation will model their behavior on that of their contemporaries, especially their adolescent age mates, and that their behavior will differ from that of their parents and grandparents, each individual, as he successfully embodies a new style, becomes to some extent a model for others of his generation:

Cofiguration has its beginning in a break in the postfigurative system. Such a break may come about in many ways: through a catastrophe in which a whole population, but particularly the old who were essential to leadership, is decimated; as a result of the development of new forms of technology in which the old are not expert; following migration to a new land where the elders are, and always will be, regarded as immigrants and strangers; in the aftermath of a conquest in which subject populations are required to learn the language and ways of the conqueror; as a result of religious conversion, when adult converts try to bring up children to embody new ideals they themselves never experienced as children and adolescents; or as a purposeful step in a revolution that establishes itself through the introduction of new and different life styles for the young.

The conditions for change to a cofigurative type of culture became increasingly prevalent after the development of high civilization as access to greater resources, made it possible for the members of one society to annex, subjugate, incorporate, enslave, or convert members of other societies and to control or direct the behavior of the younger generation. Often, however, cofiguration, as a style, lasts only for a short period. In situations in which the cultural style of the dominant group is essentially postfigurative, second-generation members of a subjugated group (whose parents had no certain models except their peers) may be completely absorbed into a different, but still wholly postfigurative culture like the Israeli-born children in the kibbutz.  Nevertheless, the idea that it is possible to incorporate in a society a very large number of adults, differently reared and with different expectations, introduces a significant change into the culture of that society. Behavior is no longer so firmly associated with birthright membership in the society that it appears to be essentially inherited, rather than learned. Moreover, as the new groups which have been absorbed in the older population still maintain some parts of their own culture, it is possible to distinguish between the children of birthright members and the children of the newly absorbed. 
The idea that large numbers of individuals of different ages can be assimilated may produce a new flexibility and tolerance of difference.  But it may also stimulate the development of countermeasures, such as a firmer drawing of caste lines to ensure that the newcomers will be prevented from attaining the privileges of birthright members.

It is useful to compare different kinds of cultural absorption. Where absorption took the form of slavery, as a rule, large groups of adults were forcibly removed from their own homeland. They were denied the right to follow most of their own customs and their behavior was regulated by those who enslaved them. Primitive African societies practiced slavery on a large scale. Enslavement was used as a punitive measure within the society; but even slaves coming from other groups were culturally and physically similar to those who enslaved them. In many cases the slaves had rights that could not be denied them. And within a relatively short period the families and descendants of the enslaved were absorbed into the free society. The stigmata of slavery remained a blemish on the family line and various subterfuges might be resorted to as a way of escaping the past, but no significant difference of culture or appearance limited the participation of the descendants of slaves in the culture into which they were born.

Immigration to the United States and to Israel typifies the kind of absorption in which the young are required to behave in ways that are at sharp variance with the cultural behavior of their forebears. In Israel, immigrants from Eastern Europe placed the elderly—grandparents who accompanied their adult children—on the shelf. They treated them with the lessened respect accorded those who no longer have power and with a kind of negligence that emphasized the fact that the elderly are no longer the custodians of wisdom or models for the behavior of the young.

In a postfigurative culture the young may shudder away from the infirmities of the old or they may yearn for the wisdom and power the old represent; in both cases, they themselves will become what the old now are. But for the descendants of immigrants, whether the migration was voluntary or carried out under compulsion and whether the old people resolutely turned their backs on poverty and oppression or yearned for the life that once was theirs, the grandparents represent a past that has been left behind. Looking at their grandparents, the children see men and women whose footsteps they will never follow, but who are, by virtue of the tie through the parents, the people they would have become in another setting.

In slowly changing societies, the small recognizable changes in behavior by which one generation is differentiated from the next can be handled as changes in fashion, that is, as unimportant innovations by the young in matters of dress, manners, or recreation about which the old do not bother. In New Guinea, where peoples continually borrow or trade new styles from one another, all the women of a tribe, young and old alike, may adopt a new fashionable style of grass skirt, long in front and short behind (instead of short in front and long behind) or else the old women, who continue to wear the old outmoded skirts, may be firmly branded as old-fashioned. Minor variations within a prevailing cultural style do not essentially change the situation. In either case girls know that they will do whatever their grandmothers have done. When they are grandmothers they, too, will take up new fashions or, alternatively, they will leave it to the young to try out successive new fashions. The idea of continuity underlies the idea of fashion. The emphasis on fashion affirms that nothing important is changed.

In New Guinea cultures, no discrimination is made between changes that have a deep relationship to the core of the culture and superficial changes that may be made many times in a lifetime without touching the core. Throughout the area there is an essential homogeneity in the traits that are available for borrowing and abandonment, and many elements that are passed from tribe to tribe have followed the same course before. Analysis of New Guinea cultures demonstrates how continuous small changes at the surface can, in fact, produce great continuity and stability at deeper levels.

In contrast, the situation in which cofiguration occurs is one in which the experience of the young generation is radically different from that of their parents, grandparents, and other older members of their immediate community. Whether the young are the first native-born generation of a group of immigrants, the first birthright members of a new religious cult, or the first generation to be reared by a group of successful revolutionaries, their progenitors can provide them with no living models suitable for their age. They themselves must develop new styles based on their own experience and provide models for their own peers. The innovations made by the children of pioneers—those who first entered the new land or the new kind of society—have the character of adaptiveness which the elders, heedful of their own inexperience in the new country or their lack of past experience in the new religious or postrevolutionary world, can interpret as a continuation of their own purposive activity. The elders did, in fact, migrate; they cut down the trees in the forest or tamed the desert and built new settlements in which children, growing up, would have new opportunities for development. And these partially oriented adults, though they may take false cues from bird songs and seasons, can glory in the better habituation of their children.

Conflict between generations in such situations is not initiated by the adults. It does arise when the new methods of rearing the children are found to be insufficient or inappropriate for the formation of a style of adulthood to which the first generation, the pioneers, had hoped their children would follow.

Pioneers and immigrants who came to the United States, Canada, Australia, or Israel had no precedents in their own experience on which, without conscious thought, they could base the way they reared their children. How much leeway should parents give children? How far should they be allowed to wander from home? How could they control them, as they had been controlled by their fathers, by threats of disinheritance? Yet as the young grew up in these new situations, forming firm bonds among themselves, struggling with new conditions in the outer world and with obsolescent precedents in the minds of all their parents, their modeling on one another might still be well below the level of articulateness. In the United States, as one son after another, in one home after another, disagreed with his father and left home to go West or to some other part of the country, the circumstance that these battles were recurrent in most households came to have the appearance of the natural order of relations between fathers and sons.

It is possible that in societies in which there is strong opposition between generations, expressed in an insistence on separate living arrangements or in protracted symbolic conflict as control changes hands, the conflict originated in some major environmental shift. Once incorporated in the culture and taken for granted, such conflicts became part of the postfigurative culture. Great-grandfather left home; so did grandfather and, in his turn, father. Or, inversely, grandfather hated the school to which his father sent him; father also hated it, but in turn sent his son to school, fully expecting him to hate it. The occurrence of a generation break, in which the younger generation, lacking experienced elders, must take their cues from one another is a process that is very old in human history and will recur in any society as the aftermath of a break in the continuity of experience. Such a cofigurative episode may then be absorbed as the institution of age grading or the institutionalization of rebellion at a certain stage in maturation.

The situation is a very different one, however, when the parental group has to face a change in their children and grandchildren to a kind of behavior that already is exemplified by members of some other group—a conquering society, a dominant religious or political group, or the long-time inhabitants of the nation into which they have come as immigrants or of the city into which they have moved as migrants. In this situation they are constrained, by external force or by the strength of their own desires, to encourage their children to become part of the new order—to let their children leave them—by learning the new language, new habits, and new manners, which, from the parents' viewpoint, may have the appearance of a new set of values.

The new heritage is presented to the children by elders who are not their parents, grandparents, or members of their own transplanted or birthright settlements. Often the children have little access to the full home life characteristic of the culture to which they are asked to accommodate themselves, and their parents may have none. But as they go to school or to work or are conscripted into the army, they come in contact with peers with whom they can compare themselves. These peers present them with more practical models than those of the elders, the officers, teachers, and officials whose past is inaccessible to them and whose future it is difficult for them to see as their own.

In such situations the new entrants find that their peers, who belong to the system, are the best guides. This is the case in an institution, such as a prison or a mental hospital, in which there is a marked break between the inmates or patients and the powerful administrators and their delegates. In such institutions it is usually assumed that the personnel—doctors and nurses, wardens and other custodians—are very different from the patients and prisoners. So newcomers model their behavior on that of older patients and prisoners.

In a caste society like that of traditional India, in which there was mobility within a caste but none between castes, members of different castes lived in close proximity within an essentially postfigurative culture. The impossibility of crossing caste lines—of acquiring the status, prerogatives, and standards of behavior of members of other castes—made it possible for the child firmly to incorporate both what he could not be and what he could be in his conception of his identity. In most societies a similar effect is attained in the upbringing of boys and girls. Members of each sex incorporate the behavior of the opposite sex as a negative ideal and reject it for themselves. In these circumstances, any crossing of sex lines—as when a man chooses an occupation that is regarded as feminine (and so effeminate for a man) or a woman attempts to take up a masculine occupation—produces a turmoil of generational conflict.

However, in class societies in which there is a high expectation of mobility, problems of generation conflict are endemic. The young person who is moving away from the position of his parents, whether they are peasants, or members of the middle class in an aristocratic society, or members of a subordinate racial or ethnic group, must openly and consciously forsake the postfiguration provided by his parents and grandparents and seek new models. This may be accomplished in various ways. In some societies, for example, in which it is customary for a small number of villagers or peasants to go to the city and learn city ways, those who do so treat urban modes of behavior as parallel to, rather than competitive with, rural modes and do not break the ties with their own upbringing. After years of city living, the petty official retires to his original home, there to live out his days eating the same food and following the same practices as his father before him did.

But in most class societies changes in occupation and status that entail modifications of behavior also involve changes in character structure as well. Normally the first break with the parental style comes about in connection with education, when parents elect a different type of education and a new occupational goal for their children. The outcome, however, is determined by the situation. When the number of such young people is large, they become models for one another and, rejecting the behavior models of adults in the new environment, treat teachers and administrators as opposition forces to be outwitted, not followed. But when the number of novices or students or recruits involved in change is small, the behavior of the majority becomes their model. Or an isolated adolescent may cling to one teacher who in some measure can provide support and guidance toward an adult path.

This kind of passionate attachment to an adult mentor can provide great depth, but it may also alienate the young individual from his own age group. He not only fails to approximate closely the behavior of his new peers, but also gives up the behavior appropriate to those of his own class or cultural group. He does not fit fully into his new setting and, returning to his place of origin, cannot reestablish ties there. In contrast, boys and girls who have entered enthusiastically into the new pursuits of school and college and who are at ease with their own age mates, when they return home for short periods may be able to transfer that sense of ease to those at home. An isolated, adult-fixated student, returning to his home, will seem alien to his fellows; but a group of schoolboys who have developed their own style may become models for their younger brothers—and sisters also—who will find it "natural" to follow in their footsteps.

The irruption into any age class of outsiders having a different past experience inevitably will produce changes in the army, school, or monastery system; often the entire age group will come to have goals distinctly different from those of their officers, teachers, or novice masters. The newcomers may import a style of behavior that is incongruent with the approved and expected behavior of birthright members. Or, introducing new slang and new points of view, they may develop variations on the birthright style and become models for their birthright companions. In any event, cofigurative behavior in which neither past nor future is clearly envisioned and all behavior is regulated by clique or group behavior is inevitably shallow and somewhat dissociated from the postfigurative experience of childhood. Where periods away from home, designed to break the ties between adolescents and their parents and local groups, have become a standardized preparation for specific occupations, this disassociation itself becomes institutionalized. The English boarding-school boy finds it impossible to communicate very much about his school experience, even though he knows his father's experience was identical. The very identity of the experience may make it a barrier between father and son.

Students of adolescence stress the conformity characteristic of this age. But the conformity they discuss occurs in one of two types of culture—the culture in which cofigurative behavior has been institutionalized for many generations, for example, in a society with institutionalized age grading; or, in contrast, the culture in which the majority of adolescents, finding no models in the behavior of parents whose experience is alien to theirs, must depend heavily on all the small external cues that can give them a sense of membership in a new group.

In its simplest form, a cofigurative society is one in which there are no grandparents present. Young adults, migrating from one part of a country to another, may leave their parents behind them, or they may leave them in the old country when they emigrate to a new one. Grandparents also are likely to be absent in a modern, mobile society like the United States, in which both old and young move frequently, or in industrialized, highly urban societies in which the affluent or the very poor segregate the elderly in special homes or areas.

The transition to a new way of life, in which new skills and modes of behavior must be acquired, appears to be much easier when there are no grandparents present who remember the past, shape the experience of the growing child and reinforce, inarticulately, all the unverbalized values of the old culture. The absence of grandparents usually also means the absence of a closed, narrow ethnic community. In contrast, when grandparents are part of a group immigrating into an alien society, the close ties within a village community may serve to keep the immigrant community intact.

When young adults strike out for themselves and form new ties appropriate to a new style of life, the ties among cousins also are weakened. It is ties through the ancestral group that keep alive contacts among the younger generation. In the United States, living aunts and uncles, by keeping up relationships with their nephews and nieces, also preserve the relationships among cousins. When they die, cousin relationships attenuate.

With the removal of the grandparents physically from the world in which the child is reared, the child's experience of his future is shortened by a generation and his links to the past are weakened. The essential mark of the postfigurative culture—the reversal in an individual's relationship to his child or his relationship to his own parents—disappears. The past, once represented by living people, becomes shadowy, easier to abandon and to falsify in retrospect.

The nuclear family, that is the family that consists only of parents and children, is in fact a highly flexible social group in situations in which a large portion of a population, or each generation in succession, must learn new ways of living. It is easier to adapt to the life style of a new country or to make new adaptations when immigrants or pioneers, separated from their parents and other senior relatives, are surrounded by others of their own age group. So, also, the receiving society can draw on individuals coming from many cultures as immigrants, when all the newcomers are learning the new language and the new technology and can reinforce one another's commitment to the new way of life.

In large organizations that must change, and change quickly, retirement is a social expression of the same need for flexibility. The removal of senior officers and elderly personnel, all those who in their persons, their memories, and their entrenched relationships to their juniors, reinforce obsolescent styles, is parallel to the removal of grandparents from the family circle. Where grandparents are absent or lose their power to control, the young may ostentatiously ignore adult standards or assume a mien of indifference to them. The adolescent enacts his limited and labeled role with the next younger group as his audience, and full cofiguration is established in which those who provide the models are only a few years older than those who are learning.

This is happening today in New Guinea in the Manus villages in the Admiralties. In 1928, the young men who went away to work as unskilled indentured laborers on their return were reabsorbed into the community; they were models only in the sense that, like them, younger boys wanted to go away to work and expected to return. Nowadays, however, the homecoming schoolboys and girls, with their school clothes, their transistor radios, their guitars and school books, give a coherent picture of a different life. Although there are now village schools, it is the returning boarding-school adolescents who are the models for the younger boys and girls. Although the adults approve, they can do little to help the children establish the radically new forms of behavior.

In the Iatmul village of Tambunam in New Guinea, where I worked in 1938 and briefly in 1967, adolescents and young men have gone away to work for Europeans for more than fifty years. In the past they almost always went in small groups, as recruiters coming to the village "bought" eight or ten boys from complacent elders or as a group of friends ran away over their elders' protests. On plantations, in the mines, on ships, they were initiated by other work boys, who were also part of a temporary, age-graded group, all of them far away from their villages. Here the younger boys, who had been recruited for a three-year period, entered a completely cofigurative society, the canons of which were expressed in a new language, Pidgin English (now called Neo-Melanesian). Their two worlds—the work-boy world and the village home—remained distinct, and when they returned home they were reabsorbed, although with increasing difficulty, into the slowly changing life of their own villages. The disassociated nature of the work-boy experience was illustrated by their accounts of it. The three years during which they conformed in dress, manners, and behavior to the work-boy style were summed up in a few brief sentences. In contrast, every detail of their terrain and way of life, including their memories of the past when their fathers still took part in head-hunting raids, was revivified as they approached home.

As the years went by, little colonies of Iatmul men were formed in the larger towns; now a few men are even taking their wives and children with them. Young men not only go away to work or to sell their carvings, but also to visit. They are beginning to find in the distant towns a small society into which they can be initiated by elders and age mates who shared the postfigurative experiences of their childhood.  Tambunam is a postfigurative culture in which men, proud of their past, set high standards both for themselves and for the school children, who, they believe, will be taught by white teachers to live as white men do. Each generation of men has adapted to change, but none has lost the sense of continuity.

Mbaan, one of the oldest men in the village, was a work boy before World War I. Today he remains a completely traditional figure, a great expert in the old ways who also speaks fluent Neo-Melanesian and who says explicitly that when his generation has died the past, too, will have died.

Tomi, the political leader of the village thirty years ago, had a quite different experience. He had worked, not as a work boy on a plantation, but in the home of Mrs. Parkinson, the part-Samoan wife of Richard Parkinson, the author of Dreisig Jahre in der Südsee. Mrs. Parkinson had helped establish a style that was transitional between the past and the new German colonial style. His experience in her model household might have turned Tomi into an expatriated native who married and lived away from home. Instead, he returned to Tambunam, where he became politically powerful. He was adamantly opposed to the mission and the proposed mission school, but he set a precedent of good relations with government. He not only spoke Neo-Melanesian fluently, but also had gained from his isolated experience an ease of communication with white men and enjoyment in managing their affairs. In 1938 he acted as our principal executive officer in the village.

In 1967, Kami Asavi, who had been the smallest boy in our household in 1938, immediately assumed Tomi's role in organizing the household we were setting up. Immediately after World War II, Kami Asavi had carried considerable responsibility as a member of the native police force charged with rounding up Japanese prisoners. Like Tomi, in whose household he had grown up as a young kinsman, he learned to enjoy an executive position among white men, but felt that his deepest ties were to his own society. He was Tomi's chosen successor. After Tomi's death, when he took over the position of village leader, he lined up the children and marched them off to school. Just as he belonged to the past, in his own eyes, they belonged to the future. School, not a model created by the young for themselves, was the way to that future. Tambunam is moving slowly through change, but the elders, even now, are not consciously supporting a transition stage.

The course of change among the Manus people of the Admiralty Islands contrasts with that of the Iatmul. The Manus, a seagoing people, already vigorously attuned to taking what they wanted in material things from their neighbors, transformed their own culture. When I studied them in 1928, I expected them to acquire a deteriorated version of the widespread shallow culture of New Guinea work boys. Instead, in 1946, after their exposure to the Japanese and the Allied armed forces in World War II, they began to redesign their own culture and moved all three generations into their own version of Euro-American culture.

The new Manus culture was unusual in that it made it possible for the whole society, transformed by a set of rules designed by its own members, to skip thousands of years. But it was not what I have called a prefigurative culture, as the Manus thought they were modeling their culture on one already in existence. Each small change was conceived as a way of acquiring Euro-American, often specifically American, social forms. Moreover, the whole society moved at once; unlike societies in which the elder generation is disallowed, abandoned, or eliminated, the Manus were able to accomplish a kind of change that is unprecedented in history. Within twelve years after the establishment of the first school, they were contributing teachers, clerks, interpreters, and nurses to the Territory and were sending their first students to the new University of Papua and New Guinea. By including the grandparents within the design for change, they retained the strength of a postfigurative culture that was particularly well adapted to change.

Concentration on the nuclear family, from which the grandparents have been eliminated and in which ties to all kin are very much weakened, is typical in immigration situations in which large numbers of people move great distances or have to adapt themselves to new, greatly contrasting styles of life. In time this emphasis on the nuclear family becomes incorporated in the new culture; even when grandparents are present, their influence is minimized. It is no longer expected that grandparents will be models for their grandchildren or that parents will have firm control over adult children's marriages or careers. The expectation that children will go away from or beyond their parents—as their own parents have done—becomes part of the culture.
When those who move to the city or to a colony overseas are all members of one culture, the locus of power is not the elders, who are disregarded, but a younger age group, and the first generation of adapted children set a style that may perpetuate a thinner version of the older culture. In this kind of cofiguration, the loss of the grandparents is not compensated for. When the adults who made the transition reach grand-parental age, they do not reconstitute, except in isolated cult groups or aristocracies, the lost three-generation organization. The new culture often lacks depth and variety and, to the extent that it does, as in many ethnic enclaves in the United States or Argentina, may be less flexible and less open to adaptive change than the old postfigurative culture was. Evidence of this is found in the well-known narrowing of the colonial imagination, in the preservation of archaic forms of speech, in the reinstatement of kin ties on a generational basis and in the rejection of the stranger.
In old and very complex societies, postfigurative cults or sects survive in spite of drastic social change. One example is the hobbyhorse cult in England, in which participants wear masks reminiscent of the most primitive cultures and carry out practices handed down from one generation to the next for hundreds of years. In England and elsewhere such survivals exist side by side with the customs of the mid-twentieth century.

Over and over again in history, ways have been found to stabilize a culture within a new environment. In time, of course, there will always be a grandparental generation present, but new ways may be found of disregarding the elderly. So, for example, the technology and ceremonialism of Eskimo culture did not require the knowledge or esoteric wisdom of the elders. The Eskimo style of distant travel and visiting from one family to another made essential the development of very rapid and efficient means of orienting a hunter to a new territory. Unlike Australian aborigines, whose style of learning depended on lifelong knowledge of one territory and the endowment of that territory with tremendous supernatural significance, the Eskimo developed a style of communicating information rapidly that permitted them to move freely and easily into new territory. The old men were not needed as a repository of knowledge. Eskimo society was based on a two-generation group. When the old became a burden and a threat to the survival of the young, they themselves elected to die. Comparably, in the United States or Great Britain, at an extreme remove technologically from the Eskimo, the coal miner who has passed his prime has no active role in the limited, controlled communities inhabited exclusively by miners.  In pre-World War I Poland, the landed peasant would turn over the land to his married son in return for assurances that he would care for the old couple for life. But these assurances sometimes proved to have no binding power, and the old couple might be turned out to wander as beggars on the roads.

The ease with which many second- and third-generation Americans relinquish all responsibility for the elderly is related to the loss of sanctions. The breakdown of sanctions once exercised by the old, who retained control of property until they died, may mean that the position of the old is never restored. Similarly, where the old, because of better medical care, continue to live far beyond their expected lifetime, they may be shorn of responsibilities the next generation is more than ready to take over. Each such adaptive shift carries with it possibilities of change and a reduction of the depth characteristic of postfigurative cultures.

Under conditions of rapid change in a new country or under new conditions, men and women may relate to change in sharply contrasting ways. New ways of making a living may drastically affect the position of men who shift, for example, from full participation in a peasant community or from the narrow, controlled life of a rural sharecropper to the anonymous life of the urban unskilled laborer. But conditions may change very little for women, as they continue to cook and rear their children much as their mothers did. In these circumstances the parts of the culture that are transmitted by women in the course of forming the child's character in its early years may be conserved, while other parts of the culture, related to the drastically changed conditions of men's work, are radically altered and, in turn, lead to alterations in the character formation of children.

Cultures may be distinguished not only in terms of the relative importance of the roles played by grandparents and other kin, but also in terms of the continuity—or lack of continuity —in form of what is passed on from grandparent to parent to grandchild. For example, where there has been a shift in living style from one in which men married in and women remained close to their mothers to one in which daughters left their homes to live in their husbands' communities, evidence of this shift is found in discontinuities in handicraft styles. In contrast, the exceedingly conservative nature of styles of singing, evidence for which was found by Alan Lomax in his comparative studies of world song styles, can be attributed in part to the lullabies generations of mothers have sung to their children, unchanged in spite of massive changes in a people's way of life. 
Conservatism in child rearing is characteristic of those cultures in which young children care for infants, and the younger child is very close to the immediate past of the child nurse. The child nurse demands very little and demonstrates very little; she tends to carry her charge or drag him along with her instead of teaching him to fend for himself. In a highly complex culture, the peasant nurse, keeping the child close to his roots and minimizing stimulation, also is characteristically conservative in her influence. 
When schools are first introduced into a society that has depended upon older children as child nurses, the culture may be disrupted in several ways. The older children are cut off from the daylong learning of traditional skills and are segregated under teachers the content and style of whose teaching may be entirely new. At the same time mothers have to take over the care of infants. This happens also, of course, when peasant women no longer are available to care for the children of the well-to-do. In both cases a new element enters the situation. Mothers and fathers, both of whom have other heavy responsibilities, are much more demanding of children, less patient and willing to keep them dependent and infantilized; in addition, the model they present to children is far more skilled and complex.
The existence of a caste component in the upbringing of children brings about a very complex interrelationship between the two groups. In the American southeast, where upper-class white children were reared by black nurses, white children acquired a sense of closeness to black people and the nurse learned to treat her charge differently from her own child. The kind of intimacy that existed within these two interacting groups was absent among others who, if they were white, employed no servants and, if they were black, did not work as domestic servants. Today, one of the conditions that has increased the distance and the expression of mutual hostility between blacks and whites is a new kind of segregation that has come about as fewer families employ servants and fewer black people have close contact with the white community as nurses or caretakers or as the recipients of care formerly tendered them by white nurses and doctors or other professional persons.

In the United States the conservative and stabilizing effects of old cross-caste and cross-class relationships are disappearing rapidly. Since World War II, changes in education, the refusal to perform menial work, and the opening of opportunities for entrance into other occupations, including professional occupations, and new residence patterns all have contributed to the general breakdown of older relationships between those who conform to the standards of the core culture and those who, for reasons of color, education, social isolation, or individual choice, refuse to conform.
Each culture selects for emphasis in child rearing only certain periods in the maturation of the growing child; which they are may differ in the several parts of one complex society. What is emphasized reflects the nature of the relationships between generations, as well as ages and classes within generations, and varies with the prevailing generation pattern. In a culture in which heavy stress is placed on early training in relation to food, the roles of the mother and grandmother are proportionately important. Where the boy's training in the control of his body and the development of manual skills begin early and are associated with the acquisition of masculine skills, the father and grandfather become important as soon as the boy learns to walk and talk. And to the extent that male and female personality is dichotomized, the treatment accorded boys and girls at the oedipal phase will be differentiated.

When a new cultural style is established among immigrants, when primitive or peasant peoples are brought within the direct control of national states, or when new levels of literacy and technological participation are forced on a people, the stage of development on which pressure appropriate to the new style of learning falls may be different from what it was in the past. A new pressure point may come when a young man leaves home to enter the national army, when the adolescent leaves a village school to enter a regional school, or when a child of six enters a village school designed on an alien model. Or the initial impact of change may come through methods of infant care promoted among young adults by emissaries of public health as they reach out into villages where few other changes are occurring.

Wherever cofiguration occurs—as young men are drilled to imitate fellow citizens, as boys in school are trained in new ways, or as school children are marched into village schools and educated to conform to a model developed far away in a different kind of society—the age and state of the initiates and the place and state of this group in the older postfigurative culture will be important. If the group already has incorporated the expectation of change through the upbringing of children, it may survive tremendous shifts, virtually unchanged. Or, as in the case of European Jews in the United States, the group may even accomplish a complete reversal. In the European style, fathers of daughters looked for promising sons-in-law; in the American style, promising young men look for the daughters of wealthy fathers. The greater the expectation of change, the less disruptive introduced cofigurations are likely to be.

As they adapted themselves to the American culture of their day, members of each non-English speaking group had to give up their own language and specific culture. The education of the children was the principal mechanism through which this was accomplished. The parents had no control over the new learning; indeed, in most cases, they had had no control over formal education in the countries from which they came. They had to entrust their children to the schools and accept their children's interpretation of what was correct American behavior. The children had for guidance only the precepts of their teachers and the examples of their age mates. In time, the experience of the children of immigrants became the experience of all American children, who now were the representatives of a new culture living in a new age. As such, they stood in a position of considerable authority and model setting vis-avis the parent generation.

The mere condition of rapid change can produce similar results. In nations such as India, Pakistan, or the new countries of Africa, children are also the authorities on the new ways and parents lose their power to judge and control. But where change occurs within a country, the combined weight of the old culture, the re-integrative power of old landmarks, and the presence of grandparents modulates the new authority claimed by the children. In countries of multi-ethnic immigration, however, the cofigurational effect is doubled and parents, displaced in time and space, find it doubly difficult to retain any control or even the belief that control is possible or desirable.

Where cofiguration among age mates has become institutionalized throughout the culture, one finds the phenomenon of youth culture or "teen-age" culture; age stratification, encouraged by the school system, becomes increasingly important. In the United States, the culture-wide effects of cofiguration began to be felt by the beginning of the twentieth century. The nuclear family was established, a close relationship to the grandparents no longer was expected of grandchildren, and parents, as they lost their position of dominance, handed over to children the task of setting their own standards. By 1920, style setting was beginning to pass to the mass media, in the name of each successive adolescent group, and parental discipline was passing to an increasingly unsympathetic and embattled community. One effect of this change, by the 1960s, was the transformation of some portion of the new generation of middle-class young people into a semblance of the ethnic gangs that, in an earlier period, had battled each other and the police in our big cities. Culturally, cofiguration had become the dominant, prevailing mode. Few of the elderly pretended to have any relationship to the contemporary culture. Parents, however grudgingly, expected to accede to the urgent demands their children were taught to make, not by the school or by other, more acculturated children, but by the mass media.

Societies that make deliberate use of the possibilities of Co-figuration, by inducting adolescents or adults into groups in which they were not reared or trained, are often highly flexible in making new adaptations. To the extent that formal induction, such as occurs in various types of novitiate, in initiations, in the preliminary stage of training for service in the armed services or in training for the professions, is treated as a form of condensed childhood learning or, alternatively, as a total postfigurative experience, it is a highly successful mechanism for teaching and learning.

The individual who has grown up in a nuclear family, in which there is only a two-generation enforcement of early expectations, knows that his father and mother differ from his four grandparents and that his children will grow up to be different from himself. In contemporary societies there is the added expectation that childhood training will be at best only a partial preparation for induction into various groups other than the family. Taken together, living in a changing nuclear family and experiencing the effects of induction into new groups give the individual the sense of living in an ever-changing world. The more intense the experience of generational change in the family and of social change through involvement in new groups, the more brittle the social system becomes and the less secure the individual is likely to be. The idea of progress, which provides a rationale for the unstable situation, makes it bearable. It was the expectation of immigrant Americans that their children would be better educated and more successful than they were that supported them as they struggled with the difficulties of transition.

I have discussed the cofigurative elements of the pioneer generation type, in which adults must learn together to deal with a new situation, and the cofigurative elements of the second-generation type, in which the children of newcomers, the first natives in the new environment, must develop appropriate styles of behavior for which there are no parental models. I have indicated how pioneering situations can be regularized, so that age grading, youth rebellion, intergenerational conflict and the expectation that the children will regularly depart from the parental model are built into the culture. I have suggested how postfigurative cultures can be re-established, in the form of an isolated cult group that attempts to freeze the new model in perpetuity or, at a higher level of integration, through the formation of a major religion or a nation-state. Local versions of the new culture or the new religion may have strong cofigurative elements and carry on the expectation of generational change; but at the same time there is an overriding cultural assumption or religious conviction that what is, will endure without change.

I have defined a postfigurative culture as one in which much of the unchanging culture remains unanalyzed and which must be exemplified by three generations in continuing contact. In a society like our own, in which there is great social mobility, there are inevitably generation breaks in education and styles of living. Nevertheless, young people, as they move up and out, encounter certain values that are shared by most adults of the two older generations. Characteristically, these unchallenged beliefs, held by all adults, are unanalyzed, just as they are in postfigurative cultures. In an isolated society, it is relatively easy to re-establish a rigid adult consensus. But in the present-day interconnected world, it takes an iron or a bamboo curtain to assure a semblance of unanimity. Much more characteristic of contemporary societies is the disappearance of earlier forms of postfiguration. At the same time, recurrent attempts are made to re-establish unanalyzed consensus and unequivocal loyalty; or the followers of nativistic, revolutionary, or Utopian cults try to form closed communities as a way of establishing for all time some desired way of life.

Also characteristic of the modern world are the acceptance of generation breaks and the expectation that each new generation will experience a technologically different world. But this expectation does not extend to a recognition that the change between generations may be of a new order. For generations two cultural groups, Jews and Armenians, have reared their children to expect to move and to learn new languages without losing their sense of cultural identity. In much the same way, children in our own and many other cultures are being reared to an expectation of change within changeless-ness. The mere admission that the values of the young generation, or of some group within it, may be different in kind from those of their elders is treated as a threat to whatever moral, patriotic, and religious values their parents uphold with postfigurative, unquestioning zeal or with recent, postfiguratively established, defensive loyalty.

It is assumed by the adult generation that there still is general agreement about the good, the true, and the beautiful and that human nature, complete with built-in ways of perceiving, thinking, feeling, and acting, is essentially constant. Such beliefs are, of course, wholly incompatible with a full appreciation of the findings of anthropology, which has documented the fact that innovations in technology and in the form of institutions inevitably bring about alterations in cultural character. It is astonishing to see how readily a belief in change can be integrated with a belief in changelessness, even in cultures whose members have access to voluminous historical records and who agree that history consists not merely of currently desirable constructs but of verifiable facts.

Contemporary statements about man's plight or, alternatively, man's new opportunities do not envision the emergence of new mechanisms of culture change and culture transmission that differ fundamentally from the postfigurative and cofigurative mechanisms we are familiar with. Yet I believe a new cultural form is emerging; I have called it prefiguration. As I see it, children today face a future that is so deeply unknown that it cannot be handled, as we are currently attempting to do, as a generation change with cofiguration, within a stable, elder-controlled and parentally modeled culture in which many postfigurative elements are incorporated.

I believe that we can, and would do better to, apply to our present situation the pioneer model—the model of first-generation pioneer immigrants into an unexplored and uninhabited land. But for the figure of migration in space (geographical migration), I think we must substitute a new figure, migration in time.

Within two decades, 1940-60, events occurred that have irrevocably altered men's relationships to other men and to the natural world. The invention of the computer, the successful splitting of the atom and the invention of fission and fusion bombs, the discovery of the biochemistry of the living cell, the exploration of the planet's surface, the extreme acceleration of population growth and the recognition of the certainty of catastrophe if it continues, the breakdown in the organization of cities, the destruction of the natural environment, the linking up of all parts of the world by means of jet flights and television, the preparations for the building of satellites and the first steps into space, the newly realized possibilities of unlimited energy and synthetic raw materials and, in the more advanced countries, the transformation of man's age-old problems of production into problems of distribution and consumption—all these have brought about a drastic, irreversible division between the generations.

Even very recently, the elders could say: "You know, I have been young and you never have been old." But today's young people can reply: "You never have been young in the world I am young in, and you never can be." This is the common experience of pioneers and their children. In this sense, all of us who were born and reared before the 1940s are immigrants. Like first-generation pioneers, we were reared to have skills and values that are only partly appropriate in this new time, but we are the elders who still command the techniques of government and power. And like immigrant pioneers from colonizing countries, we cling to the belief that the children will, after all, turn out to be much like ourselves. But balancing this hope there is the fear that the young are being transformed into strangers before our eyes, that teen-agers gathered at a street corner are to be feared like the advance guard of an invading army.

We reassure ourselves by saying: "Boys will be boys." We rationalize, telling one another that "these are very unstable times," or that "the nuclear family is very unstable," or that "children are exposed to a lot of dangerous things on television." We say the same things about our children and about new countries that, as soon as they are established, demand an airline and an embassy in every world capital: "They are young and immature. They will learn. They will grow up."

In the past, in spite of generations of cofiguration and the wide acceptance of the possibilities of rapid change, there were extreme discrepancies in what was known by people of different classes, regions, and specialized groups in any country as well as in the experiences of peoples living in different parts of the world. Change was still relatively slow and uneven. Young people living in some countries and belonging to certain class groups within a country knew more than adults in other countries and belonging to other classes. But there were also always adults who knew more, in terms of experience, than any young people.

Today, suddenly, because all the peoples of the world are part of one electronically based, intercommunicating network, young people everywhere share a kind of experience that none of the elders ever have had or will have. Conversely, the older generation will never see repeated in the lives of young people their own unprecedented experience of sequentially emerging change. This break between generations is wholly new: it is planetary and universal.

Today's children have grown up in a world their elders never knew, but few adults knew that this would be so. Those who did know it were the forerunners of the prefigurative cultures of the future in which the prefigured is the unknown.
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