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THE EYES OF THE OTHERS:
SHAME AND SOCIAL CONFORMITY
(N CONTEMPORARY INDONESIA

ebfony can you trust somebedy who does not know how to blush?»

{Alexavnder von Flumbolde)

Recently, an Indonestan student told ne how he had had o veally
difficult time when he returned home for the firse time after spend-
ing 5 vears in Germany. [t was only when he got back to Indonesia
that he realized how much his years in Germany had changed him,
«i have forgottens, he explamed, sto continuously feel shame {mali)
and see mysell only through the eyes of the otherss,

This short sentence containg three hmpertant components chag |
wish to address in the tollowing: Firsy, he poings out how a central
role seems to be assigned to shame in the [ndonesian context
Sevond, he implies that seeing onesell in public through the ceyes of
the otherss plays an bnportane vole in shune processes. And, third,
the yvoung ndonesian’s mformarion that he had lost his shame com-
petence in Germany points to the flexibility of cmotions as soctally
learned and thus changeable qualities. These ave the topics [shall be
addressing 1n the following.

[ SHAME 1IN [NDONESIAT FACETS OF A CULTURAL MODEL

The emotional dimension of shame plays o dominant vole in the
context of Indonesian societies (mali 15 the corresponding rermy in
the natonal language Balriza [ndencsiay. An ecnormous range of
behaviors in evervday interacuons are classified as shame-evoking,
This range extends from the shghrest infringements of etiguette —
such as having divty shoes — to nmjor violatons of sacial norms
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BIRGITT ROTTGER-ROSSLER

such as offences against the gender segregation rules. The decisive
point is always that there is a public sphere for the specific misbe-
havior, that it takes place in front of the «eyes of the others.» In
brief, shame (which I shall define later) 1s a strongly emphasized and
very visible emotion in Indonesia.

[ shall start off by sketching the main aspects of the Indonesian
model of shame by referring to my own research data gathered
among the Makassar in South Sulawesi (a highly stratified Islamic
society). Nonetheless, the basic principles are also to be found in
other Indonesian societies, as numerous social anthropological stud-
ies have confirmed®. This allows me to generalize and talk about a
pan-Indonesian pattern or «model of shame».

The analysis of my material shows that there are essentially three
factors that trigger feelings of shame (Makassarese: siri”) in an indi-
vidual (ego):

1. Ego infringes social rules and norms and knows or believes that others
are aware of this.

2. Another person misbehaves, and this impacts on ego either (a) directly
through the misbehavior, that is, ego is injured either symbolically or mate-
rially; or (b) indirectly because ego is a member of the particular context to
which the transgressor belongs.

3. A more high-ranking person is present («status shame»).

An anthropological vignette will provide a closer look at the first
two aspects:

The stream feeding the farmer Musa’s paddy fGelds has dried up. There-
fore, he diverts water from the still plentiful irrigation system serving the
fields of his neighbor Bora. However, he is caught out. In the village, Musa
1s now described as a person without shame (fena siri’na). He holes up in

1. For example, H. Geertz, « The Vocabulary of Emotion. A Study of Javanese
Socialization Processes», Psychiatry 22 (1959), 225-37; C. Geertz, «Person, Time,
and Conduct in Bali», in C. Geertz, The Interpretation of Cultures, New York 1973,
1-46; W. Keeler, «Shame and Stage Fright in Java», Ethos 11,3 (1983), 152-65; K.G.
Heider, Landscapes of Emotion: Mapping three Cultures of Emotion in Indonesia, New
York 1991; C. Goddard, «The ‘Social Emotions’ of Malay (Bahasa Melayu)», Ethos
24,3 (1996), 426-64; E.E Collins & E. Bahar, «To Know Shame. Malu and It’s
Uses in Malay Society», Crossroads. An Interdisciplinary Journal of South East Asian
Studies, 14,1 (2000), 35-36; ID.M.T. Fessler, «Shame in Two Cultures: Implications
for Evolutionary Approaches», Journal of Cognition and Culture 4.2 (2004), 207-62;
D.M.T. Fessler, A small field with a lot of hornets: An exploration of shame, motiva-
tion, and social control, San Diego 1995.
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THE EYES OF THE OTHERS

his house and avoids the public sphere for weeks. His family also avoids
every unnecessary walk through the village. Later, he tells me he half died
for shame |[siria]. Bora also classifies his feelings as siri’. He reacts with anger
[farre], making harsh demands for compensation from Musa, demands that
the village community considers to be fully justified.

The first thing to note here is that not only the person who has
violated a behavioral standard (Musa) but also the person who is
injured by this (Bora) state of themselves: siri’ka [I feel shame, I am in
shame]. Hence, norm violations initially seem to be generally shame-
triggering, regardless of whether one is the offender or the victim.

However, is this the same just because it is called the same? Are
the feelings the same in both cases? 1 shall take a closer look:

On the levels of action and behavior, three are clear differences,
as the next little vignette shows:

Musa reacts by withdrawing; he tries to avoid the eyes of the others. In
direct confrontations with Bora and his relatives, he remains silent, avoids
eye contact, and displays a sunken posture — what the literature on emo-
tions would call a typical display of shame.

Bora, in contrast, who has been injured by the violation, displays anger:
He storms into Musa’s house showing clear signs of strong physiological
arousal. He scolds, threatens, and demands compensation in the form of a
portion of Musa’s harvest. The behavior tendency resulting from his anger
15 to be aggressive and assault his opponent. In this context, anger is also the
socially anticipated emotional reaction; it is viewed positively. If Bora were
to disregard Musa’s misbehavior in a passive and docile way, he, in turn,
would be considered to be a person who knows no siri’, and his social
standing would suffer.

[ shall now turn to the level of subjective experience: I asked a
group of Makassar informants to describe the feeling phenomena
associated with these two facets; in other words, to tell me what siri’
feels like for the one who has broken a rule and for the one who is
the victim. It is interesting to see that they start off by reporting a
similar feeling schema for both aspects. At the precise time of the
event, both sides experience something like a shocking emptiness, a
paralysis that is replaced in one case by a feeling of physical shrink-
ing or cringing and shallow breathing along with the triggering of
a strong flight impulse; in the other case, by strong arousal, feelings
that one is about to burst inside, rising blood pressure, and so forth
leading to a tendency toward confrontation.
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BRGETT ROTTGER-ROSSLER

The question remains, why are these emetional facets thay difter so
clearly on the level of bebavior and experience not diftexentiated on
the level of language caregories? What is the underlying cultural logic?

The fact thar both these aspects are viewed as one phencmenon
in the Indonestan contexe indicares thae chis is a culoural shame con-
cepr thar is organized consistendy W social-relational or dyadic
terms: The shameful behavior of one person always impacts on other
persons as well; it also always diminishes and chreatens the social
integrity of others. This makes it clear thar the individual is always
concelved as pare of a newwork of social relations, a collective. {shall
recurn to this larer.

Fowever, first of all, T shall leok ar the two wiggers of i’ thar
lave not vet been considered. [ shall stare with the aspect thar when
a rule violation has become public, those persons whe are associated
with the rransgressor also feel shame. The pheoomenon of «cosham-
hge is a clear indicator for membership of a social group or social
identficavion processes. In Indonesian societies with their kinghip-
based social organization, this is decisively imporant for family
groups. Parorcubarly in cases of serious social contlicr, it is kin mem-
bership that regulates who s shamed along with cgo. Nonetheless,
social belonging 15 not just expressed chrough scoshamings within
family bonds. [ndividuals also feel shame with and for misbehaving
persons with whow they associate or with whom they are associaced
with in a specific context. Direct personal bonds ave not necessary
at all. Coshaming can also be wiggered with reference o people
who live m the same location, come from the same region, or
belong to the same profession, religious group, and so forch. This
emotional reaction to the misbehavior of people to whom one
belongs or who are assigned to the same soctal category, which is
sometimes also called «vicarious shames in the literature, generally
leads o the misbehaving persons being admonished and rejected. In
the Indonesian context, avoiding the persons concerned is the usual

behavioral consequence of coshaming that is often carried out only
very tplicitly and subtly. However, as a form of social ostracism,
this avoidance behavior s a powerful means of secial control.

[ shall now turu to the thivd shame-wriggering factor: the pres-
ence of higher ranking pevsons. OGne can frequently observe that
persons who have just been bnteracting in a free and casy manner
will fall stlent, start shrinking, look away, and oy 1o cscape 23 soon
as a person of clearly higher rank comes into view. This shame
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evoking potential of persons of higher rank is also reflecred in the
fact that such persons are also called epersons who cause shame»
[Makassavese: fu-nikasirikang], They embody the cenmal social values
to such a high degree that ethers feel fundamenully «inadeguates i
their presence, even when they have done nothing wrong them-
sebves, This would scem to be a logical consequence in serarified,
status-oriented societies. Nonetheless, the social anthropologist Dan
Fessler: has pointed to studies thar confirm the existence of this
forny of shame in egalitavian societies as well, Fle uses this to argue
that status shame should be seen as an evolutionary emoetonal systemn
that makes it easier to adapt to social inegualities, to the diffevent
relations of dominance and power based on the factors age, gender,
physical strength, or number of relatives that can also be found
socteties with an egalitartan ethos. «Simple subordinance shawe, the
ancestral traiv evident in other primates, has been preserved in the
repertoire of human emotions because the selective torce of domi-
nance ranking, though attenuared, has never disappeareds s,

T SHAME, SELE AND SoCiaL CONFORMITY

The cultural maodel of the emotions vaderlying the tevor sivi (mali)
bonds the individual 1o o mawix of social values in o owotold
manner: fivse, in that every individual s continuously aware of the
controlling cyes of fellow members of the community: and second,
that cach individual in twm alse continuously observes the bebavior
of others o a controlling way, This s because those who fail to
react to the misbehavior of their fellows also reveal themselves o be
persons who lack a feeling of shame. This makes it possible to
understand the apparent ambivalence of the Indonesian concept of
shame {or the «n’ concept): It proves 1o be a marked sensitivity
toward perceived or suspected negadive evaluations by others. In this
way, 1t corresponds to classic deftnitions of shame: Even Darwin
ahready assumed thar shame emerges through «the thinking what
others think of use, thereby making it a fundamentally social emo-
ton. Ever since then, the approach thar views shame as a process of
selifbreflection thvough the eves of others has permested che litera-

2 DVLT. Fessler, «Shame in Two Culoures: Implicanons for Evolutoenary
Approachess, fowrual of Cognition and Culonre 4.2 {2004), 207-62.
3. Fesster, Shame i Tire Calrires, 246,
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ture — above all, in the social sciences. «Shame is», according to, for
example, the sociologist Thomas Scheft, «the social emotion, arising
as it does from the monitoring of one’s own actions by viewing
one’s self from the standpoint of others»4,

[t is important to stress that shame 1 this sense, that is, as a sen-
sitivity toward the evaluations of others, is taken to be fundamentally
positive in the Indonesian context. A strong sensitivity to shame is
viewed as a virtue. A person who «knows shame» — and convincingly
demonstrates this repeatedly — is socially respected. As a result, dis-
playing shame takes on a crucial role in everyday interactions.

In this context, it is also interesting to see that there is no term,
no explicit concept of «honor» in the sense of a sociosymbolic status
designed to be permanent in natures. It 1s far more the case that the
focus on shame, that is, on the short-term emotional phenomenon,
emphasizes the fragility of social evaluations. It is continuously nec-
essary to repeatedly acquire the esteem of others in everyday inter-
action. Even the inherently competitive aspect of honor concepts
emphasized by Bourdieu®, which leads to spiraling challenges in the
fight over the symbolic capital of honor, is lacking or culturally
«underdeveloped» — as also emphasized by Collins and Bahar7.
Nonetheless, the boundaries are not fixed here, because shame in
the sense of a virtue, that is, as a marked willingness to quickly feel
shamed or scorned by the behaviors of others, and to react to this
with anger and rage or also by avoiding or excluding the «offender»,
may well be interpreted as a form of sociosymbolic capital in the

4. T. 1. Scheff, «Socialization of Emotons. Pride and Shame as Causal
Agents», in T. Kemper ed. Research Agendas in the Sociology of Emotions, Albany
1990, 281.
5. The anthropologist M.J. Casimir points to the need to view shame as
being emotional equivalent to dishonor; see M.J. Casimir «Honour and Dishon-
our and the Quest for Emotional Equivalents», in B. Rottger-Rossler and H. J. . .
Markowitisch Emotions nsﬁ_fifo-mfrm'a.' rocesses, New York 2009, 287-93 ‘_‘._bio :gid_
6. . Bourdieu, Entwurf einer Theorie der Praxis auf der ethnologischen Grundlage — ( y—y(
der kabylischen Gesellschaft, Frankfurt a. M. 1976; P. Bourdieu, Sozialer Sinn. Kritik —_?mc-esseg Fhe w ]
der f.'u’m'erin'fran’ !/i‘_rum;ﬁ‘, Frf'mlrlcfurt a. M [?Sz. Su!: P Borurdicu,VTh('m'ic :Afrr Pm.\‘f:.\‘. .SAO ()/O/ Qa {:SO é,: /#a&zd
18-9, who talks about this in terms of «fighting for honor». The same also e
applies to pride with its emphasis on the individual and his or her achievements
that numerous works on emotion theory view as the positive antithesis of
shame. In Indonesian societies, it is considered to be a negative, socially unde- —
sirable emotion. They also reveal no concept of guilt. See Fessler, Shame in_two = /A0 C-U/Vef))?.‘s
_cultures, 222-3; see also J.R.]. Fontaine,Y.H. Poortinga, B3. Setiadi, and S. Markam, - -
«Cognitve Structure of Emotion Terms m Indonesia and The Netherlands»,
Cognition & Emotion 16,1 (2002), 61-86.
7. Collins & Bahar, To Know Shame, 42.
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sense of Bourdieu’s example of the honor concept developed by the
Kabyle peoples. People who violate decisive norms reveal that they
«possess no shame» [tidak ada malu]. As a result, they lose all claims
to social recognition, esteem, and support. Given flagrant transgres-
sions, they may even be expelled permanently from their communi-
ties, which is equivalent to «social death»?2. As a virtue and thus as
social capital, shame regulates social conformity in a decisive way. In
some Indonesian societies such as the Makassarte, but also the
Pasemah in Sumatra', customary law expects men to react to fla-
grant «hamelessnesses»s by others, that is, major norm violations
such as sexually assaulting women in one’s own family, robbery and
stealing animals, public defamations, but also elopements against the
wishes of the family. Their task is to react with anger and aggres-
sion, and even go so far as to murder the delinquent. This reveals
very close ties between ideas on morality, local legal practices, con-
cepts of masculinity, and emotional discourses.

To summarize, the elaboration of shame in the context of
Indonesian societies orients the individual toward the social com-
munity and its norms and values. It stresses the fundamental embed-
ment of the individual in social frameworks and the fragility of
social esteem. Shame makes this interdependence physically perceiv-
able (either as shame anxiety or shame anger). It, so to speak, trans-
lates the «eyes of the others» into the individual body and mind,
thereby motivating the individual to behave in line with social
expectations.

This is where the relation between culture and the conception of
the self becomes relevant — a relation that is discussed particularly
strongly in cultural psychology and social anthropology. Intricate
shame systems are viewed as components of a «ocio- or allocentric»
orientation toward society that is accompanied by a concept of the
social-relational or «interdependent selfs. Based on this model, the

individual can only perceive and experience hime~or herself in rela-= b=

tion to others. According to the psychologists Markus and Ki-

8. Bourdieu, Theorie der Praxis, 1976 and Bourdieu, Sozialer Sinn, 1987. Cf. L.
Vogt, Zur Logik der Ehre in der Gegenwartsgesellschaft, Frankfurt a. M. 1997, 121-52.

9. Ritnal declarations that delinquents have died are not unusual, see, for
example, B. Rotger-Rossler, Die kulturelle Modellierung des Gefiihls. Ein Beitrag
zur Theoric und Methodik ethnologischer Emotionsforsclung am Beispicl indonesischer
Fallstudien, Miinster 2004.

1e. Rouger-Raossler, Kulturelle Modellierung, 231-35.

11. Collins & Bahar, To Know Shame, 48-49.
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BIRGITT ROTTGER-ROSSLER

tayama '2, interdependence involves «...] seeing oneself as part of an
encompassing social relationship and recognizing that one’s behaviour
is [...] to a large extent organized by what the actor perceives to be
the thoughts, feelings, and actions of others in the relationship».

The antithesis to this is the independent self of so-called individ-
ualistically oriented cultures, which are essentially the West European
and Euro-American societies. To clarify the «dndependent selfs, cul-
tural psychology frequently cites Clifford Geertz's — as do Markus
and Kitayama — who characterizes this self as «[...] a bounded,
unique [...] center of awareness, emotion, judgment, and action
organized into a distinctive whole and set contrastively both against
other such wholes and against a social and natural background».

It seems to be a balanced picture: The emphasis on shame is log-
ical in sociocentric societies that perpetuate a concept of the «inter-
dependent selfs, whereas, in contrast, shame — as an emotion empha-
sizing social connectedness — represents an antagonistic phenome-
non in individualistically shaped western societies.

However, is this picture as balanced as it seems? Is shame really
such a peripheral phenomeneon in the context of individualistic soci-
eties with their emphasis on the ideology of the autonomous self?

[t is the above-mentioned sociologist Thomas Scheff who upsets
the picture. He assumes that shame represents a «master emotion»
that is effective in all societies, but merely less visible in some. In
this context, he talks about «low-visibility shame». The empirical
basis for his ideas comes from a study by Helen Lewis'4, She ana-
lyzed hundreds of video recordings of clinical therapy sessions and
showed how these interactions contained numerous episodes of
shame that were not recognized as such by either the client or the
therapist. Lewis identified these shame episodes primarily on the
basis of the prototypical behavior displays (cringing, looking away,
blushing, lowering the voice) along with the contents of the discus-
sions that always referred to contexts of social exclusion. She con-
cluded that shame is a latent and continuously present phenomenon
in the observed interactions that, nonetheless, remains «highly unac-
knowledged». This masking of shame, which has been confirmed in

12. H. R. Markus and S. Kitayama, «Culture and self: Implications for Cogni-
tion, Emotion, and Motivation», Psychological Revieiw, 98,2 (1991), 224-53, 227.

13. C. Geertz, «On the Nature of Anthropological Understanding», American
Scientist, 63 (1975), 47-53, 48.

14. H. Lewis, Shame and Guilt in Neurosis, New York 1971.
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numerous more recent studies, has to be viewed in light of the neg-
ative evaluation of this emotion in the context of today’s Euro-
American societies. Whereas — as pointed out above — shame and a
strong sensitivity to shame are evaluated positively in Indonesia, per-
sons who rapidly and frequently feel shame in our contemporary
societies are considered to be insufficiently self~confident and too
strongly dependent on others. Moreover, at a certain level, this is
even classified as pathological and therefore requiring treatment's.
This results in a far-reaching masking of shame - in both individual
mental experience and social discourse. This was also confirmed in
a small survey (free listing of emotion terms) that a group of stu-
dents carried out in one of my seminars. Forty-eight native German-
speaking men and women in two groups aged 22-30 and 50-65 were
asked to write down every emotion term that came to mind spon-
taneously. After 1o min, their lists were collected. On the total of 48
lists, shame was mentioned only seven times. The most frequent
emotion terms, which were generally also at the top of the list, were
love, hate, and joy. This little exercise indicates that shame is not one
of the emotions that is particularly emphasized and stressed in social
discourse and that accordingly also comes to mind spontaneously
when asked to list emotions 6.

15. See, for example, J.P. Tangney, «The Self~Conscious Emotions: Shame,
Guilt, Embarrassment and Pride», in T. Dagleish & M.J. Power eds., Handbook
of Cognition and Emotion, Chichester 1999, 541-68; ].P. Tangney & R.L. Dearing,
Shame and Guilt, New York 20c2; M. Lewis, Shame. The Exposed Self, New York
1995, 142-43; see also A.P. Morrison, Shame. The Underside of Narcissism, Hills-
dale 1989.

16. Another interesting study in this context is a comparison performed by
the American social anthropologist Daniel Fessler. In both California and
Indonesia (Bengkulu/Sumatra), he used a card-sorting procedure to rank s2
emotion terms according to their perceived frequency and importance in daily
life. The Californian sample contained 8¢ and the Indonesian sample 75 partici-
pants of both sexes. The four most frequent and important terms for the
Indonesian respondents were: 1. marah [angry], 2. maly [shame], 3. kasilan [sym-
pathy, pity], and 4. bcmﬂi(‘uj,u, to feel brave, willing to do something chal-
lenging]; whereas in the Californian sample, the first four ranks went to: 1. love,
2. stressed out, 3. happy, and 4. sorry. Shame was ranked only 49 in the Cali-
fornian sample, that is, the majority rated it as an infrequent emotion. Fessler,
Shame in Tivo Cultures, 214-15.
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[ SGCIALZATION OF SHAME

When referring to cultural differences i the weighting, shaping,
and evaluation of emotions, social anthropologists talk abour hyper-
and  hypocognizing  processes. This concept was inwoduced by
Robert Levy 7 in the 1g7es. To draws on the assumption that there is
a series of biologically given pan-human emotional capacities that
are, nonetheless, highly plastic; that s, they can be modeled in very
different ways by social and culwural processes. To gain insight into
these culeural modeling processes, 0 would scem meaningful o
examine the socialization of cmotiens, that 15, to study how culture-
specific emotion models are conveyed and acquired. How do chil-
dren learn the «feching ruless (Hochschild#) of their specific soci-
erv? How do they acquire the sensidvity to shame that s accenw-
ated so stongly in the Indonesian context? Which explicit and
implicit forms of socuahization are mvolved 1 this, and what s the
significance of affective childrearing practices in general? Particular
attention should be given to the fast aspect, because from a neuro-
biolegical perspective, childrearing pracuces such as shammg, frighe-
entng, teasing, but also praising actually funcuon with a swong
affective arousal potential. They are parucularly effective, because
ecmotional  experiences become  particularly  fixed o memory
through the complex biochemical processes wiggered by affective
arousal 1. Nonctheless, there have sull been no systematic studies on
the relaton between aftective childeearing practices ad the inter-
nabization of culture-specific emotion schemas.

With reference o the lndonesian context. it now becomes ingey-
esting to ask how far shawe is leareed through shaming. (o the fol-
lowing, T shall present a fow prototypical vignewes of the socializa-
tion of shame as well as socialization through shaming that were col-
lecred mostly by my colleague Swsanoe Jung i our rescarch project
on the soctalization of emotions amony the i\/linzmg\kab;m people of

vz UL Levy, Tabvians: Mond wnd Expericnce inothe Sociery ands. Chicago
1975,
18, AL Hochsehild, «Emonon Work, Feelmg Rules. and Sooal Soructures,
Awmerican fournal of Sociology. §5 {1979}, 531-75.

9. b LeDouxe The Sywaprie Seff Flow Our Broins Becone Tle e Are. New
York 2oz N Quimn, «Umiversals of Clhildrearings, Anthiopelogical Theorp, 5.4
{2025), 477-5160 N Quinn, «Cuoleuvad Selvess, i ] LeDoux, | Debice, and FL
Moss edse, The Seffs From Soul 1o Brain, New York 2ooy, 145-76.
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THE EYES OF THE OTHERS

West Sumatra. Nonetheless, they can also be observed in a similar
form among the Makassar as well as in other Indonesian societies 2,

The typical shame reactions/displays mentioned above such as
looking away, cringing, hiding, and making oneself small or invisible
are emphasized and trained at a very early stage of socialization
among the Minangkabau. Even when 2-month-old infants turn their
heads away in face-to-face interactions, it is claimed that they are
wmaluwr. Hence, expressions associated with shame are emphasized and
marked as meaningful behavior at a very early stage — as soon as an
infant shows them by chance. «Oh, he already knows shame; what a
clever childy, say adults in praise, thereby positively reinforcing the dis-
play of shame. Even before they are able to comprehend the contents
of communication and the situational contexts, children already
acquire culturally significant expression competencies through this
implicit «priming». Such indirect priming processes almost prepare the
ground — as Quinn has emphasized — for the later application of
explicit childrearing measures, thereby making these more effective 2!

Deliberate shame training commences with language acquisition,
and increases successively as language skills mature. According to the
Minangkabau, but also the Makassar, children can only learn shame/
mahr (siri’) when they begin to comprehend, and this requires
extensive language skills. As soon as a child either intentionally or
unintentionally displays an undesired behavior, those present make a
great fuss. They point to the child, laugh extremely theatrically, and
purposefully make others aware of the child’s misbehavior, by call-
ing out, for example, «Look, look! He knows no shame! He’s wear-
g torn trousers!> Or «Look! She’s eating her rice with the wrong
hand! She knows no shame!» Or «Look at him, he’s not ashamed:
He hasn’t washed himself yet!» Any children exposed to public
attention in such ways will generally react in the same way: They
will cringe, lower their eyes, or put their hands in front of their
faces; they will try to make themselves small and hide; or they will
leave the scene at the first possible opportunity. In short, they do
their best to get out of sight of the others.

This theatrical accentuation of child misbehavior, this public
«focusing the eyes of the others» on undesirable behaviors sensitizes

20. I wish to thank the German Research Foundation (DFG) for funding the
project «Sozialisation von Emotionen in einer indonesischen Gesellschaftr
[Socialization of emotions in an Indonesian society].

—

21. See Quinn, Universals, 482-83. = Emo/’b’?g s 800&417

417



BIRGITT ROTTGER-ROSSLER

youth at an early age to how the others see them. These shaming
practices train children systematically to view themselves continu-
ously through the eyes of the others and to anticipate their potential
reactions. From the perspective of developmental psychology, shame
is one of the «higher» or so-called «econd order emotions», that is,
the emotions that only emerge at a later stage in ontogenesis (round
about the age of 3 years). This is because they require more complex
cognitive abilities, namely, «mind reading» 2. It is only when individ-
uals can empathize with the thoughts and feelings of others, that is,
when they have developed a «theory of mind», that they become
able to see themselves through the eyes of others. There has been
completely no research on how far children growing up in societies
with highly elaborated shame systems are able to empathize cogni-
tively and emotionally with others at a significantly earlier stage or
to a significantly greater degree than children growing up in cultural
contexts that play down shame or <hypocognize» it, thereby assigning
no particular importance to what others think of them.

From the age of 3-4 years onward, Indonesian children succes-
sively learn the complex rules of social etiquette. This means, first of
all, that they acquire the «status shame» that is so important in the
Indonesian context; that is, they have to learn in whose presence
they have to feel and display shame. For children, this is quite a
large circle of persons: All older (and thereby higher ranking) men
and women who do not belong to their direct nuclear family
should trigger malu feelings in children and lead them to keep still
in their presence, to avoid eye contact, and generally behave as
inconspicuously as possible. Hence, this is no longer learning a
social rule through shaming, but learning to internalize shame as the
appropriate emotional and expressive reaction in the presence of
unfamiliar adults. Although this is also an outcome of the above-
mentioned shaming practice, it is learned primarily through adults
frightening children and responding to them angrily. If, for example,
guests enter the house, cheerfully romping children are expected to
immediately stop what they are doing and either leave the house or

¢
22. 1. Bretherton, «New Perspectives on Atmc]nncntar.clnnom: Security, Com- = Be‘/aéons
ication, and Internal Working Models», in J.D. fsky ed., Handbook of /
munication, and Internal Working Models», in ] sofsky e andbook of /n QD‘L D& of>m¢2-(4

infant _development; New YorkX 1061-1100; H. Heckhausen, «Emergent Achieve- _¢ = e
“ent Behavior: Some Early Developmentss, in The_development of achicvement De e
motivation, Greenwich 1984, 1-32; Lewis, Shame, 92-93; D.]. Stipek, «A develop- 7= . ' ¥ q M@W
Lotivhotion,

“mental Analysis of Pride and Shames, Human development, 26 (1983), 42754.
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behave in a calm and inconspicuous manner. If they fail to do this,
they are admonished: «Do you know no shame? Should our guests
become angry and fetch the police or the head of the village?» At events
that high-ranking personalities are expected to attend, children are
told days in advance how angry these personalities will be if they
see children who do not know how to behave themselves, thereby
showing that they know no shame. Hence, strangers, older persons,
and high-ranking persons are presented to children as potentially
aggressive others in a variety of contexts, so that they basically feel
uncertain, fearful, and ashamed in their presence.

The desired behaviors and expression signs that children (or fun-
damentally all younger persons) should display toward older and
more high-ranking persons and that are viewed <empletel gener-
ally as polite and cultivated manners prove to be classic displays of
shame: looking away or lowering one’s eyes, reducing one’s gestures
and lowering one’s posture, making oneself «smalls, moving to the
periphery of the space or field of contact; that is, removing oneself
from the sight of others, never speaking first, and answering ques-
tions in a quiet voice with down-turned eyes. However, this raiseS
the question as to how far this display of shame toward higher rank-
ing persons does not consolidate into mere gestures of deference
and politeness, to pure expression conventions during the course of
socialization. Do younger or lower ranking persons really experi-
ence shame in asymmetric social encounters? Are these, perhaps,
merely feelings of embarrassment? According to Fessler’s surveys in
Sumatra (Bengkulu) and my own research, the presence of persons
who are clearly of higher rank does trigger deep, physically experi-
enced qualms in the persons of lower rank. Both Fessler’s and my
own informants reported that the malu feelings they experience
when they have made a publicly observable mistake or have shown
themselves to be incompetent in a situation differ only in degree
and not in substance from the malu feelings that occur in the pres-
ence of persons who are indubitably superiors. It can be assumed
that the above-mentioned childrearing practices contribute to a
profound internalization of this «status shame» and that the feelings
are correspondingly strong when differences in rank are large.

23. Fessler, Shame in Tow Cultires, 220 gives a clear example of this «status
shame», see also pp. 246-250.
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V. CoONCLUSION

The emotional dimension of shame, whose facets are viewed pri-
marily from a historical perspective in this volume, continues to rep-
resent a central emotion in numerous contemporary societies as the
example of Indonesia shows. As a «ocial fear» of losing standing in
the «eyes of the others» and being excluded from the circle of sig-
nificant others, shame motivates social conformity. ¢ translates moral
guidelines, behavioral norims, and even social hierarchies into indi-
vidual, bodily perceived experiences. It makes the violation or trans-
gression of social norms just as physical an experience as differences
in vertical social status. By displaying shame, individuals signalize
their moral integrity. Those who have broken social rules use their
shame to signalize that they are aware of their misbehavior and are
familiar wich the social conventions. By admitting their own inade-
quacy, they simultaneously placate the justified anger of their fellows.
Persons who signalize shame over the misbehavior of relatives
(coshame) may also be wishing to placate the indignation and
aggressiveness of the victim, but they are also showing that they
themselves conform to the norms and possess integrity. Displays of
shame in the context of asymmetric social relations represent forms
of deference and thereby also subordination that may ensure that the
lower ranking person gains the good will and support of the high-
status persons. Put briefly, a marked sensitivity to shame, a context-
sensitive and finely graded shame behavior, represents a significant
emotional and thereby social competence in Indonesia. In contrast,
persons who display shame only rarely and not to an adequate
degree, are considered to be asocial and disturbed. Shame proves to
be the social emotion par excellence in this context: a seismograph
for social competence and integrity and thereby an important sym-
bolic capital that ensures social cooperation and support.

ABSTRACT

The emotional dimension of shame plays a dominant role in Indonesian
societies. A great variety of beh:wio\rs in everyday interaction are classified
as shame-evoking. These range from the slightest infringements of etiquette
= such as having dirty shoes — up to major breaches of social norms such as
violations of gender segregation rules. The decisive aspect is that the spe-
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' .
cific misbehavioyr always takes place in public — in front of the “eyes of the = ml-SéﬁAa vior—
other”. Social conformity is regulated decisively through shame (before -
others) and shaming (by others). For Indonesians, 1t is a virtue to possess a
high shame competence in the sense of a marked sensitivity towards per-
ceived or anticipated negative evaluations by others. A person who “knows
shame™ is always aware of social rules and expectations and reacts to every
violation of them — be it in own bchavim[!r or the beha\'iofkr of others - = 'bejla U]' or-
with shame. This conception seems to correspond to the classic definitions ——
of shame: Darwin already assumed that shame emerges through “the think-
ing what others think of us”, thereby viewing 1t as a fundamentally social
emotion. Much recent cultural psychology views highly developed shame
systems as being typical components of so-called “socio-centrically” or
“allocentrically™ oriented (and primarily Asiatic) societies with a concept of
the “interdependent self”. It distinguishes these from “individualistically
oriented” (and primarily western) societies characterized by a concept of
the independent self in which shame is not a dominant social regulative

X (Markus & Kitayama 1991). The paper will take the example of the Indone-
sian shame concept to view the social functions of this emotion from the
perspective of emotion theory, and go on to use this as a basis to question
the frequent dichotomization between individualistically and allocentrically

oriented societies. D
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