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Abstract
This paper makes a contrastive analysis of Chinese and Western value systems, attempts to study the impact of value system on intercultural communication and puts forward two principles to achieve a successful intercultural communication. It holds that as the core of culture, value system plays a significant part in intercultural communication.
To begin with, the paper discusses the definition of culture. Different scholars have defined culture from different perspectives. The paper’s concern is with anthropological culture. When the paper uses the word “culture” in its anthropological sense, it means to say that culture is the deposit of knowledge, experience, beliefs, values, actions, attitudes, meanings, hierarchies, religion, notions of time, roles, spatial relations, concepts of the universe, and artifacts (tools, pottery, houses, machines, works of art) acquired by a group of people in the course of generations through individual and group striving. 
Secondly, this paper analyzes the structure of culture. The structure of culture is one of the most important aspects in intercultural study. Unless we have been familiar with the structure of culture, it is not likely that we know the focus of intercultural study. Culture can be classified into overt culture and covert culture. The core of covert culture is value system. Values are, according to Rokeach (1973:161), “a learned organization of rules for making choices and for resolving conflicts.” These “rules” and guideposts are normative and teach us what is useful, useless, good, bad, right, wrong, what to strive for, how to live our life, and even what to die for. This paper holds the view that value system should be the focus of intercultural study.
Thirdly, this paper makes a contrastive analysis of different value orientations in Chinese culture and Western culture, including the following aspects: Confucianism vs. individualism and human rights, good nature vs. evil nature, collectivism vs. individualism, power vs. solidarity, status identity vs. freedom of actions, warm human feelings vs. instrumentality and fair play, past orientation vs. future orientation, P-time vs. M-time, and high-context vs. low-context.
Fourthly, this paper discusses the impact of value system on indirectness, topic introduction, privacy-regulation, the styles of approaching conflicts and “face”. Based on different value orientations, Chinese people and Western people have different communicative styles and ways of perception. Thus, misunderstandings and even communication breakdowns frequently occur in intercultural communication. 
Finally, this paper puts forward two principles to achieve a successful intercultural communication. The first principle of intercultural communication is that each participant should understand the other’s value system. And the second one is that each participant should adapt his or her communication to the other’s value system.

Of course, culture is never static. One should be cautious in making static generalization on social behavior of the people of a particular culture.
Key Words: culture   value system   intercultural communication

摘    要 

本文认为，作为文化的内核，价值系统在跨文化交际中起着至关重要的作用。本文对中西方文化中不同的价值系统进行了对比分析，探讨了价值系统对跨文化交际的影响，并且提出两个成功地进行跨文化交际的原则。

首先，本文讨论了文化的定义。不同领域的学者从不同的角度对文化进行了定义。本文所关注的是人类学的文化。本文在使用“文化”这个概念时，指一个大的人群在许多代当中通过个人和集体的努力获得的知识、经验、信念、价值、态度、角色、空间关系、宇宙观念的积淀，以及他们获得的物质的东西和所有物。
第二，本文分析了文化的结构。文化的结构是跨文化研究中最重要的方面之一。如果不了解文化的结构，就不可能知道跨文化研究的重点。文化可以分为公开文化和隐蔽文化。隐蔽文化的核心是价值系统。价值观通常是规定性的，告诫人们什么是好的和坏的，什么是正确的和错误的，什么是真实的和虚假的，什么是正面的和反面的，等等。最重要的是文化价值观指导人们的看法和行为。本文认为价值系统应该是跨文化研究的重点。

第三，为了研究价值系统，本文试着对中西方文化中不同的价值取向进行了对比分析，它们包括：儒家思想，个人主义与人权；性本善，性本恶；群体主义，个人主义；权势，平等；地位身份，行为自由；情感型，工具型；以过去为取向，以将来为取向；多元时间制，一元时间制；强语境，弱语境。

第四，本文讨论了价值系统对以下五个方面的影响：间接性，话题导入，隐私规则，冲突解决方式和面子。由于不同的文化价值取向，中国人与西方人的交际风格明显不同，因而在跨文化交际中会经常产生误解，甚至交际失败。

最后，本文提出两个成功地进行跨文化交际的原则。首先，每一个跨文化交际的参与者必须了解对方的价值观；其次，必须使自己的交际适应对方的价值观。

当然，文化并不是静止的。因此，我们在对某一具体文化中人们的社会行为做一般概括时必须谨慎。

关键词：文化，价值系统，跨文化交际
Value System in Intercultural Communication

                   Chapter I  Introduction 

1.1 The Necessity of Intercultural Study
In recent years, the growth in foreign travel for business, study and pleasure, the expansion of international trade and the migration of people seeking work in the multi-national companies have naturally led to a concomitant in contacts across national and ethnic borders. Technology has accelerated intercultural contact by spurring development in two areas of human endeavor: transportation systems and communication systems. 
Today tourism is one of the fast-growing industries in the world. Trips once taking days are now measured in hours. Supersonic transports can place a tourist anywhere in the world within hours. Vacationing tourists are not the only ones enjoying the increased mobility brought about by technical advances in transportation systems. Business executives and government officials can now attend a breakfast meeting in San Francisco and a dinner conference in Paris during the same day. One result of these expanded travel opportunities is that people are encountering cultures that sometimes seem bizarre and even mysterious.

New and advanced communication systems have also encouraged and facilitated cultural interaction during the past decade. Communication satellites, sophisticated television transmission equipment, and digital switching networks now allow people throughout the world to share information and ideas at the same time. It is reported that the world now has 1.2 billion television sets and 180 million personal computers. The development of communication satellite has also led to the expansion of the World Wide Web and the Internet computer network. The information revolution began in the United States, and the Internet is gradually spreading it around the world. In the last two years, the Internet has more than tripled in size. Computer education for children is on the rise worldwide. Children are being educated in ways never conceived. They are linked across the globe through computer literacy. Some will grow up never knowing a time they did not use the computer. As a result of these computer links, many children may relate more to their global peers than to their local counterparts.
 When there are significant differences in background knowledge, even the same message may be interpreted differently by different individuals. This may cause trouble in any situation of contact between them. 
There are two groups of cultural anthropologists making a study of interaction between individuals representing different cultures. The first group of researchers, whom they label “cultural dialogists”, emphasize the need to develop a humanistic view of communication theory and practice that would promote world understanding. The second school, referred to as “cultural criticism”, is guided by the principle of conflict and tries to identify points of conflict between individual cultures as researchable issues. Although these studies acknowledge the role of language in the manifestation of cultural differences, the underlying assumption is that cultural problems are more significant than linguistic problems.
The successful intercultural understanding is based on recognizing the ways in which two cultures resemble one another as well as the ways in which they differ. The comparison of two cultures will provide a basis for better understanding of a person from other backgrounds. Cultural anthropologists have gradually moved from an atomistic definition of culture, describing it as a more or less haphazard collection of traits, to one which emphasizes pattern and configuration.

1.2 The Definition of Culture

Culture is an elusive entity, the definitions of which, according to Qi Yucun (1992:2), have amounted to no less than 250, not yet to everyone’s satisfaction. 
From the viewpoint of human distribution in different geographic areas on the earth in their evolution process, culture may as well be viewed as the comprehensive features that distinguish one group (be it a nation, a race or any section of people) of people from another. This perspective allows us to talk of specific cultures. By “comprehensive” is implied the argument that not just one or two elements but the total sum of elements distinguish one group of people from another. As can be well imagined, this perspective of culture is particularly dynamic in nature, the concrete elements that comprise a given specific culture being in a constant change as they are compared and contrasted with those of another culture. Given the limited experience of any researcher and the dynamic nature of culture, no one can present an exhaustive description of the elements of any given culture at any time. Yet, there is also the relatively static nature of culture, otherwise no people could communicate in any sensible way with each other, either intraculturally or interculturally. When a great majority of a given nation or country or any particular group behave verbally and/or nonverbally in a certain uniform manner, we can safely regard the behavior as cultural.
In studies of intercultural communication, our concern is those definitions that contain the recurring theme of how culture and communication are linked together. When we use the word “culture” in its anthropological sense, we mean to say that culture is any of the customs, worldview, language, kinship system, social organization, and other take-for-granted day-to-day practices of a people which set that group apart as a distinctive group. By using the anthropological sense of the word “culture”, we mean to consider any aspect of the ideas, communications, or behaviors of a group of people which gives to them a distinctive identity and which is used to organize their internal sense of cohesion and membership (Scollon, 2000:126). We agree with Larry A. Samovar, Richard E. Porter and Lisa A. Stefani. They define culture as the deposit of knowledge, experience, beliefs, values, actions, attitudes, meanings, hierarchies, religion, notions of time, roles, spatial relations, concepts of the universe, and artifacts (tools, pottery, houses, machines, works of art) acquired by a group of people in the course of generations through individual and group striving (2000:36). Culture can therefore include a great number of elements from the cultural beliefs you hold that influence how you perceive the world and interact in it to your different responses to your national flag and foreign flag. Your views on work, immigration, freedom, age, being graded by your teachers, cleanliness and hygiene, ethics, dress, property rights, etiquette, healing and health, death and mourning, play, law, magic and superstition, modesty, sex, status differentiation, courtship, formality and informality, bodily adornment, and the like are part of your cultural membership.
            Chapter II  Structure of Culture

2.1 Material Culture, Social Culture and Ideological Culture

The two Chinese scholars are Liang Shuming (梁漱溟), a noted philosopher and thinker who devoted his entire life to comparative studies of Eastern and Western culture, and Pang Pu (庞朴), a well-known contemporary culture researcher. The initial motive for looking into the cultural theories of Chinese scholars is that we need to get out of the field of communication for a while to find out the opinion of China’s best minds on its own tradition. When we compare communication styles and the customs and habits, rites and rituals and ways of living of two different peoples, it is inevitable to trace them to the philosophical foundation and national character or temperament, or deep culture (Hu Wenzhong, 1988:5).
In his book Culture and Philosophy in the East and West, a classic in the comparative study of the types of cultures, Liang Shuming discusses the three aspects of culture: material life, such as all material things essential to human survival; social life, such as lifestyles, social organization, political and economic relations; and spiritual life, such as religion, philosophy, value systems, science and art (Liang, 1994:10). This view was shared by Zhang Dainian (张岱年), a noted contemporary scholar of Chinese philosophy, but neither treated it with too much emphasis. It was Pang Pu who gave it the name “the structure of culture” and discussed in more detail its significance for the study in the exchange and contact between cultures. In his article “Culture Relative to Nationality and Ages”, Pang Pu explained the structure of culture. A culture, regardless of its type and stage of development, consists of three levels — at the outset is the material level; at the core (the deepest level) is the psychological or ideological level; in the middle is the combination of the two: materialized ideology, such as theory, system, and behavior (Pang, 1988:25). The diagram here shows that their ideas, though termed differently, are identical.

Level 1
Level 2
Level 3

Liang
Material life
Social life 

(political &economic)
Spiritual life 

(value system &life philosophy)

Pang
Material level
Materialized ideology
Ideology 

In his paper “Intercultural Communication and What it Means to us”, Prof. Hu Wenzhong has discussed the various definitions of culture by anthropologists and linguists, as well as the three ways of classifying culture: high culture, popular culture and deep culture (Hu, 1988:4-5). The concept of culture in these definitions, regardless of their different wording, seems to fall within the second and third level of the cultural model we have discussed. Prof. Qi Yucun has also noticed the differences and changes in the definition of culture by Western scholars and distinguished between the definition of material aspect and definition of culture excluding the material aspect. They may be called the culture in the broad sense (Culture with capital C), as compared with the culture in the narrow sense (culture with a small letter). (Qi Yucun, 1994:14) 
Almost all cultural and communication scientists—Eastern or Western have agreed that culture is not biologically inherited but a learned behavior acquired from his/her experience and upbringing in the society he/she is born to. Therefore, when two individuals from two different cultures come together and try to communicate, we must bear in mind that they are not isolated biological beings—each of them is a representation of all aspects of the culture behind him/her, from material culture, social culture to ideological culture. 

2.2 Overt Culture and Covert Culture

According to Hall (1991:65), culture is classified into overt culture and covert culture. But what is inside overt culture and covert culture respectively remains a question. I hold the view that overt culture mainly refers to visible material culture such as artifacts, whereas various invisible concepts are the main components in the stratum of covert culture and their core is value system. 
Values are the basis for our actions. They guide our behavior and help us determine what is right and what is wrong; what is good and what is bad. Value systems are culturally diverse, and they determine differences of communicative acts among different cultures. I hold the view that intercultural communication studies should lay emphasis on covert culture and focus its attention on the explosure of value system.
             Chapter III  Value System

Formally, a value may be defined as an ending belief that a specific mode of conduct or end-state of existence is personally or socially preferable to another. Values are, according to Rokeach (1973:161), “a learned organization of rules for making choices and for resolving conflicts.” These “rules” and guideposts are normative and teach us what is useful, good, right, wrong, what to strive for, how to live our life, and even what to die for. As Albert (1968:32) says, a value system “represents what is expected or hoped for, required or forbidden. It is not report of actual conduct but is the system of criteria by which conduct is judged and sanctions applied.”
Although each of us has a unique set of individual values, there are also values that tend to permeate a culture. These are called cultural values. Cultural values are derived from the larger philosophical issues that are part of cultural milieu. They are transmitted by a variety of sources (family, media, school, church, state, and so on) and therefore tend to be broad-based, enduring, and relatively stable. Most important, as is the case with cultural beliefs, cultural values guide both perception and communication. That is, our values get translated into action. An understanding of cultural values helps us appreciate the behavior of other people. An awareness of cultural values also helps us understand our own behavior. We can, for example, associate impatience with our value of time, aggressiveness with our value of competition, and self-disclosure with our twin values of friendship and sociability.

An individual’s cognitive structure consists of many values, which are arranged into a hierarchical order that is highly organized and exists along a continuum of relative importance. Values can be classified as primary, secondary, and tertiary. Primary values are the most important: they specify what is worth the sacrifice of human life. For example, in the United States, democracy and the protection of one’s self and close family are primary values. Secondary values are also quite important. In the United States, the relief of the pain and suffering of others is a secondary value. The securing of material possessions is also a secondary value for most Americans. They care about such values, but we do not hold the same intense feeling toward them as we do with primary values. Tertiary values are at the bottom of the hierarchy. Examples of tertiary values in the United States are hospitality to guests and cleanliness. Although they strive to carry out these values, they are not as profound or consequential as values in the other two categories.(Samovar, 2000: 60)

3.1  Confucianism vs. Individualism & Human Rights
Chinese value concepts have been influenced by Confucianism, especially Ren (仁) and Li　（礼）, which lie at the very core of Confucianism. It is well-acknowledged that Ren and Li, which can hardly be appropriately translated into English, virtually determined almost all aspects of the Chinese life—they have become the collective unconsciousness for the Chinese programming their social behavior including speech acts such as apologies, compliments, addressing, etc; as well as interactional rules, such as conversational principles, politeness principles, face work, etc. In short, Ren and Li have shaped the way the Chinese behave. Obviously the understanding of Ren and Li can help explain why the Chinese people behave the way they do.
Ren and Li, the core concepts of Confucianism, complement each other in nature. If we look at these two concepts in terms of ends and means, we can safely say that Ren serves as the goal of life, while Li serves as the norms and means for achieving the acceptable ends of social life. And at the same time, these two concepts overlap with each other.
Ren, etymologically a combination of the Chinese ideographic characters for “人” (human being) (represented by the radical on the left of the Chinese ideograph) and for “二” (two) (represented by the radical on the right), means, on the one hand, the ideal manhood, defining all the fine qualities that make up an ideal man, and on the other hand, the ideal reciprocal relationship that should pertain between people. Men should be warm and benevolent to others or love them and respect themselves. Self or an individual must emerge himself into the group or collective. We can say that Ren, the cardinal principle of Confucianism lays great emphasis on relationship. To some extent, the largeness of heart which Ren renders knows no boundaries as Ren advocates that “within the four seas all men are brothers and sisters.”
Li, as we have pointed out, serves as a norm or a means for people to achieve ideal manhood or good relationships. It defines almost all the norms or rules for the appropriate conduct and behavior for every social member according to his or her social position. It defines the specifics of obligations and responsibilities for every member in the society. The norm consists of the proscriptions and prescriptions for acceptable behavior concerning almost every aspect of life, such as morality, social and political order, social rituals, customs, social interactions and so on and so forth.
Although Ren advocates reciprocity, the reciprocity of love or benevolence is not unlimited. Unlike the Western humanism, the love and reciprocity Ren advocates has never been symmetrical in the Chinese context. It is based on the kinship relationships in the patriarchal Chinese society or rather it is a symbol of patriarch. The reciprocity or love Ren advocates is best expressed in the obligations and responsibilities ascribed to the people according to their social positions in the society. As for Li, it specifies Five Constant Relationships that constitute the warp and woof of social life. The relationships are those between ruler and subject, parent and child, husband and wife, elder sibling and junior sibling, elder friend and junior friend. These relationships are asymmmetrical. Rulers should be benevolent, subject loyal; parents be loving, children reverential; elder siblings gentle, younger siblings respectful; husband good, wife obedient. Three of these five relationships pertain within the family while two are the extensions of family relationships, which is indicative of the importance of family institution.
Ren and Li in fact are a system of moral codes in the Chinese contest predisposing a society in which relationship is complementary, asymmetrical, and reciprocally obligatory. The relationships are asymmetrical in that behavior that is appropriate to one party in each pair of the five relationships is not identical with what is appropriate for the other party. It is just this asymmetry that predisposes role differentiation and details its specifics.
The Chinese society, traditionally speaking, is hierarchical in nature. In a society as such, Li is used as norms and means to maintain this hierarchical social order by differentiating the difference between the emperor and his subjects, father and his sons and daughters, brothers and obligations according to their positions. If the people in lower social positions are obedient to and respect those in higher positions and the humble respect the venerate, the younger respect the elder as Li advocates, the society will be in order. As a matter of fact, Li advocates nothing but vertical or hierarchical relationships and its essential function is to build social order upon these hierarchical relationships. It functions in the society as law does in the Western society.
Doctrine of the Mean, called Zhong Yong in Chinese literally meaning middle and constant, is also central to Li canon. This Doctrine of the Mean advocates that men should not go to extremes of behavior. With nothing in excess as guiding principle, people are expected to be constantly watchful against overdoing and indulgence. The practice of the Mean brings balance and harmony. As a result, men in the society favor compromise and highly value reserve.
Under the influence of Ren and Li, the core concept of Confucianism, Lunli (伦理) ethic principle has ruled over China for several thousand of years. Lun in Chinese means the hierarchical order while Li (理), (meaning principle in Chinese) homophonic with 礼 in fact means exactly what 礼 means. Therefore Li becomes the important principle in China. That is why China becomes a country of Lunli, both in terms of politics and morality. And when we say that China lays emphasis on Li (for example 礼仪之邦), we do mean to say that it is a country with Lunli ethic.
In short, the Chinese people, no matter what social positions, can all best be characterized by the spirit of Li — people from all walks of life have each his or her own Li. People can only do what Li allows them to. All the concepts, all the ways of life, modes of thinking, ways of perception, and patterns of behavior are underpinned by the principle of Li.
Western value concepts are quite different from Chinese value concepts. Ren and Li find no place in the Western philosophy and religion. What is highly valued in the West is individualism. Broadly speaking, individualism refers to the doctrine, spelled out in detail by the seventeenth-century English philosopher John Locke, that each individual is unique, special, completely different from all other individuals, and “the basic unit of nature.” As is the case with most cultural patterns, the origin of this value has had a long history. Two hundred years before Christ, the Latin poet Quintus Ennius offered the following advice that clearly spelled out the independent nature of the individual: “Do not expect strangers to do for you what you can do for yourself.” Centuries later, Benjamin Franklin reminded us of much the same thing when he wrote that “God helps those who help themselves.” Individualism manifests itself in individual initiative (“Pull yourself up by your own boot straps”), independence (“Do your own thing”), individual expression (“The squeaky wheel gets the grease”), and privacy (“A man’s home is his castle”). The self for Americans holds the pivotal position. So strong is this notion that some Americans believe that there is something wrong with someone who fails to demonstrate individualism. From American literature to American art to American history, the message is the same: individual achievement, sovereignty, and freedom are the virtues most glorified and canonized. American role models, be they the cowboys of Old West or action heroes in today’s movies, are all portrayed as independent agents who accomplish their goals with little or no assistance. The result of these and countless other messages is that most Americans believe that each person has his or her own separate identity, which should be recognized and reinforced. From American strong belief in democracy to the ease with which they go to war to preserve freedom, individualism dominates American culture. And therefore what is advocated is not the obligations and responsibilities ascribed to each member of the society according to his or her social position but humanitarianism and human rights and thus the slogan: everybody is born equal — democracy, liberation of the individual is everybody’s wish. In this case, the love and benevolence humanitarianism advocates is entirely different from those advocated by Ren in the Chinese context. The love and benevolence advocated by humanitarianism is not selective or asymmetrical but symmetrical in nature. The relationships are symmetrical in that behavior that is appropriate to one person in each pair is identical with what is appropriate to the other person. This symmetry presupposes role equality rather than differentiation as is the case in China.

3.2 Good Nature vs. Evil Nature

Nearly all judgments about human behavior, be they moral or legal, begin with this core question: “What is the character of human nature?” Although all of us have personal answers to this question of human nature, there are also cultural explanations for why people act as they do. Understanding these cultural responses is directly linked to the study of intercultural communication. 
The Three Character Classic (San Zi Jing— Southern Song Dynasty, AD 1127-1279) has been used in Confucian education in China for as long as eight hundred years as a primer for the learning of both classical Chinese writing and Chinese ethical philosophy. It is based on Confucian classics such as The Analects of Confucius and Mencius, and therefore it embodies the ethical position taken by that school of thought that all humans are born good. It begins with the following words:

               Ren zhi chu, xing ben shan

              Xing xiang jin, xi xiang yuan

Man, by nature, is good; people’s inborn characters are similar, but learning makes them different. 

In contrast to this Chinese philosophical belief that humans are born with a naturally good character, I could cite a nineteenth-century New Englander who has been quoted by the historian Robert Sunley as saying that all children are born with an evil disposition: “No child has ever been known since the earliest period of the world, destitute of an evil disposition — however sweet it appears.” Cultures that begin with the premise that people are intrinsically evil and therefore cannot be trusted seek to control the actions of their members with institutions ranging from the religious to the political. American orientation, inherited from Puritan ancestors, is based on the concept of original sin. However, Americans are ‘perfectible”. By the following certain rules Americans can change, improve, and “be saved.” According to this view, with constant work, control, and self-discipline, Americans can achieve goodness. This is one reason education and training are a part of the American mosaic. We can also see this “self-help” approach to life in other aspects of Christianity. For Christians, God is the “Father” and humans are his children. As is the case with all children, Americans get guidance but must also make choices. Through those choices, Americans can move from being corrupt to being good.

3.3 Collectivism vs. Individualism

Under the impact of Ren and Li in the East and individualism in the West, two entirely different interpersonal relationships, collectivism and individualism, exist between these two hemispheres of the globe.
    Hofstede defines collectivism and individualism as follows:

Collectivism pertains to societies in which people from birth onwards are integrated into strong cohesive in-groups, which throughout people’s life-time continue to protect them in exchange for unquestioning loyalty. Individualism as its opposite pertains to societies in which the ties between individuals are loose: everyone is expected to look after himself or herself and his or her immediate family (1991:51).

According to Hofstede, in collectivist cultures, they are more group-oriented and the concepts such as “We”, interdependence, duties, obligations, needs, and views of in-groups are valued, whereas in individualistic cultures, people are more self-oriented and the concepts such as “I”, independence and self-reliance are emphasized. Belonging to groups is emphasized more in collectivist societies than in individualist societies while individual goals are more important in individualist societies than in collectivist societies.

As mentioned above, Ren, the most important principle underlying almost all aspects of the people’s life in the Chinese context, deals with relationship, which is the most important characteristic in the collectivist societies. Obviously, relationship must be the predominant value in China. As a matter of fact, every person, ever since he or she was born, was placed into complex and orderly warps and woofs of hierarchical relationships. Though people’s social status may be unequal, they are equally essential in making the whole society operate.
What calls for attention is that harmonious relationship that the Chinese people seek to build up is based on the fulfillment of the obligations and responsibilities ascribed to each member of the society according to his or her social position. In this light, the reciprocity is asymmetrical in nature. 

In contrast, relationship is almost something people in the West would expect last as they emphasize the importance of individualism over the importance of relationship. 
In the West, people lay importance on “I” rather than on “We”. Given name comes first in the West, only thereafter is family surname added, while in China, where family is the basic unit of the social structure, family surname comes and only thereafter comes the given name. Individual identity, individual rights, individual needs are emphasized over “We” identity and the interest of the group or in-group, and obligations and commitment. As some scholars have pointed out, there is only one principle in the West that regulates interpersonal relationship and that is individualism. The core building block of individualism is the collective unconsciousness of “autonomous self”. Unlike connected self or “we” orientation, individualism tends to dispose each member of the community to serve himself from the mass of his fellows and to draw apart with his family and his friends, so that after he has thus formed a little circle of his own, he willingly leaves society at large to itself. Almost every American believes that “God helps those that help themselves.” In this light, dependence or interdependence accompanied by obligations and responsibilities valued in China is absolutely devalued or despised as they may be regarded as threats to self-autonomy and freedom of action or individual rights.

3.4 Power vs. Solidarity

Power and solidarity relationships are a universal phenomenon in all the societies. However, different societies generally have different attitude towards these two. That is, comparatively speaking, power may be more important in one culture while solidarity may be more important in another culture. In another word, people in one culture may be sensitive to power while people in a different culture may be sensitive to solidarity.
The Chinese social structure is basically hierarchical or vertical in nature and the principle of Ren and Li helps reinforce the asymmetrical or vertical relationship by advocating the maintenance of differences between the emperor and his subjects, father and his son, elder brother and younger brother, male and female; and obedience of the lower position to those who are in higher position and respect from the humble to those who are superior in the society. Logically, in terms of interpersonal relationship, it has become an unwritten rule that authority and power relationship should be valued in daily transactions. What authority refers to varies with time. Nowadays it may include, for example, father in a family, leaders at different levels, the elder and the aged, and even the people who are considered to be useful in the society. In old times, government officials (官) meant control or govern (管), (which is homophonic and synonymous to 官) while common people must be obedient to government officials, the phenomenon of which in Chinese is called shun (顺). And in old times, 顺 meant 循 (meaning adhere to or follow in English). The implication is clear: authority is respected and listened to and power relationship, in sociolinguistic terms, is highly valued. Power relationship is best demonstrated in the use of titles or honorifics when addressing occurs. Power in case of point here is associated with age, education, social class, sex, social positions and ranks, and family relations, etc. today.
Solidarity is the important value in the Western culture just as power relationship is the predominant norm or value orientation in the Chinese culture. Each member of the Western society comparatively speaking enjoys independence and equality, which lays the foundation for the establishment of solidarity relationship as the main relationship in the social interactions in the West.
Solidarity is a sociolinguistic term not only referring to the equal and informal relationship, but also the desire for the setting up of equality, intimacy, common interest, sharing, etc.. Whatever it may mean, its core notion is equality. The emphasis on solidarity over power on the Western side can best be demonstrated in the use of first names in everyday interaction. Even words functioning as compliment are more often than not used by American women to achieve solidarity. Solidarity as an embodiment of equality and the result of individualism is no doubt a dominant value in the Western culture.

3.5 Status Identity vs. Freedom of Actions

As mentioned above, the interpersonal relationship in the Chinese society is basically asymmetrical, obligatory, and complementary and the harmonious relationship. The ultimate social goal is achieved through the efforts in fulfilling the obligations and responsibilities ascribed to each member of the society. In fact, ever since the ancient time China has long had an operating system of so-called status identity which defines the specifics of the status for each member in the society on the one hand in the family and on the other hand in the society and accordingly the obligations and commitment each member must fulfil. Every member’s appropriate behavior (including what a person says) is thus specifically detailed according to what family and social status an individual has. If everybody knows his or her place, every member behaves as his or her status identity dictates, social order or harmony is achieved. If one violates this norm, one may run the risk of losing face and dignity, or even worse, one is breaking social order. This can partly explain why the Chinese are so much concerned about face and face work and why we say that speech behavior is a marker of social identity and social status. This can also help explain why in China what counts in communication is not what you say but who you are and how you say what you intend to say.

In contrast to the system of status identity in the Chinese society, equality and freedom have long replaced the so-called system of status identity in the West. Independence Declaration officially guarantees the rights of equality, freedom, etc. for every member of the society. In fact, the advocacy of individual rights has been existing throughout American history. Generally speaking, relationships are symmetrical rather than asymmetrical — even if they are bound with an institution or organization, the relationship is contractual. That is, the obligation and responsibility are contractual in nature. Or even though Americans get involved, they are also committed to equality and individualism — they can cut free from anybody they are involved and define their own self.

3.6 Warm Human Feelings vs. Instrumentality and Fair Play

As a result of the strong influence of relationship orientation and achievement of harmony as the ultimate goal in interactions, the maintenance of ever-lasting relationship based upon good feelings or expensive relationship between self and others has become common practice among the Chinese people. In the Chinese context, the maintenance of good feelings between self and others is in fact sort of social norm dealing with how to get along with others in the society. Good feelings in case of point here can be looked as sort of “gift” given to those who enjoy happy event or are on joyous occasions, or sort of help offered to those who are in difficulties. When the gift or help is received , the receiver will be indebted and in turn will probably return as much as they receive. This reciprocation in China develops ever-lasting good interrelationship. Looked at in this way, interactions are an end in and of themselves.
This norm roughly includes the following maxims: 1) the maxim of reciprocation ; 2) the maxim of the Silver Rule ; and 3) the maxim of indebtedness.

1) The maxim of reciprocation in everyday interactions refers the exchange of gifts, help, or visits in everyday activities among acquaintances, especially among in-group members. Reciprocation helps maintain good relationship.

2) The maxim of the Silver Rule in treating people is “Do not do onto others what you would not have them do onto you.” Or “Do onto others as you would have them do onto you.” People should show concern, sympathy, and empathy for or offer help to those who are in trouble. It is very important that men have the capacity to “measure the feelings of others by one’s own.” This can help explain why verbalized concern in the Chinese context is not what the Western scholars called negative politeness or face.

3) The maxim of indebtedness

In reality, as the relationship in the Chinese society is asymmetrical and complementary, and reciprocally obligatory, everybody in the Chinese society is, in different degrees, indebted to other people, who are in turn also indebted. The mutual indebtedness is in fact the extension of the reciprocally obligatory relationship between parents and their siblings in a family. The Chinese saying “Parents raise their children in order to get support in return from them when they are old just as farmers store grain in case famine occurs.” This leads to reciprocal indebtedness between parents and siblings: parents would do everything they can to meet the need of their children; and in return, children would be expected to do everything they can to meet the need of their parents when they are old. The maxim of indebtedness is extended beyond the family relationships. So much so that when one shows good feelings or give gifts to others, he or she is actually expecting his goodness to be returned. In fact “One should not forget the goodness others do to him, even though it is very trivial.” has virtually becomes a cultural standard to measure one’s morality.

Influenced by individualism and equality orientation in the Western culture, relationship is not commonly made use of and efforts in the use of silver rule and the practice of the maxim of indebtedness are seldom made. For the Americans, for example, instrumental interaction is highly valued and fair play in social interactions and transactions is regarded as the standard between the strong and the weak, the aged and the young, etc. Instrumental relationship and fair play are just as prescriptive of the Western behavior as the norms of the maintenance of good feelings between people in the Chinese culture.

In contrast to the maintenance of interactional closeness between people as an end, the Westerners regard interactions as a means or instrument to another goal. The instrumental relationship is like those between shop assistants and customers, doctors and patients, etc.. When interaction takes place, the two sides may not know each other well. Let alone friendship between them. 
The unspoken social rule which people follow in their instrumental relationship is fair play (which can not be put into Chinese). Fair play is impersonal and objective in nature in that the instrumental oriented people, when interacting with people, should follow the same rule or norm. Put differently, they should be fair and reasonable in dealing with people.
Fair play is a curious Anglo-Saxon notion to the Chinese; there was simply no translation for this word. In fact it implies the same meaning as equality. It is a rule for persons of every status, for most situations.
The instrumental orientation and the concept of fair play in the West and the hierarchical or asymmetrical relationship orientation in China are so extremely different that the approach of the young, the inferior, the low socially positioned, etc. towards the old, the superior, the high socially positioned in the American context may incur negative reactions among the Chinese people. The style of directness and confrontation underpinned by the assumption of instrumental orientation, fair play, and equality may quite likely make the Chinese annoyed.

3.7 Past Orientation vs. Future Orientation
Past-oriented cultures believe strongly in the significance of prior events. History, established religions, and tradition are extremely important to these cultures, so there is a strong belief that the past should be the guide for making decisions and determining truth. We see this orientation in China, which because of its long and resplendent history continues to respect the past. Even today, Chinese historical dramas and movies lead boxing sales. Chinese children have no space-age superman to emulate. Even at play they pretended to be the Monkey King, the supernatural hero of the medieval epic. The Chinese proverb “Consider the past and you will know the present” clearly states how important history is to the study of their culture. Each Chinese derives his or her strongest sense of identity from history. Whatever people’s qualities or quirks, whatever their circumstances or political allegiance, and whether they live in China itself or are scattered to distant lands, pride in China’s history links all members of the culture. The Chinese assign near-mystical qualities to their history, as Sangren (1987:3) concluded: “For China, history itself is the text through which heaven’s order can be known.” It is no wonder that history is important to both the Chinese people and anyone seeking to understand the Chinese. 
A number of specific aspects of China’s history contribute to the shaping of their world view: first and foremost is China’s long history of physical and cultural isolation. For centuries, China is isolated by immense natural barriers. To its north are the desolate Siberian and Mongolian plateaus and the Gobi Desert. To the west, high mountains ranges separate the country from Russia, Afghanistan, and Pakistan. The towering Himalayas form the southwestern border, secluding China from India and Burma. And high mountains and deep valleys separate the country from its southern neighbors. This geographical separation contributed to the formation of a number of familiar Chinese characteristics. 
China’s self-perception has prevailed for five thousand years. Even today, China believes that it is the “center of civilization.” Esler summarizes the links among geographical separation, feelings of cultural supremacy, and modern-day China:

This combination of isolation and predominance has fostered distinctive patterns of behavior and attitude among the Chinese. The unique combination, for instance, contributed substantially to the cultural continuity that marks Chinese history. In fact, twentieth-century China is still governed to a striking degree by ideas that first emerged two or three thousand years ago.

Another historical idea that has lasted for thousand years, and still continues, is the notion of the Chinese clan and family being more important than the state. As Stafford notes, “The Chinese dedication to family was among the gravest problems facing any attempt to construct Chinese nationalism.” Again and again the Chinese have been great sacrifices for the clans and families, but “for the nation there has never been an instance of the supreme spirit of sacrifice.”
Granting that any culture’s history is composed of thousands of elements, we offer another historical example that help explain the bond that exists between a culture’s history and its perception of the world. For some five thousand years, Chinese civilization has been built on agriculture, as Hu Wenzhong (1991:1) notes: “Generations of peasants were tied to the land on which they lived and worked. Except in times of war and famine, there was little mobility, either socially or geographically.” This agrarian lifestyle helps explain a number of Chinese cultural traits and values. For example, the collective nature of Chinese values is largely the product of thousands of years of living and working together on the land.
Future-oriented cultures, such as the one found in the United States, emphasize the future and expect it to be grander and nicer than the present. What is coming next holds the greatest attraction for most Americans because what they are doing is not quite as good as what they could be doing. The “next” thing can happen in one minute, one week, one month, one year, or in heaven, but the future is where happiness is to be found. Many cultures believe that Americans are always planning for the future instead of experiencing the moment. This does not mean Americans have no regard for the past or no thought of the present, but it is certainly true that most of Americans, in thought or action, do not want to be “left behind”. They all want to wear the most current fashions and to drive a brand new car. And they have many opportunities to enjoy science fiction based on the abundant imagination of the future.

3.8 P-time vs. M-time

This is one of Edward Hall’s major contributions in the study of non-verbal behavior. Hall defines polychronic system as “characterized by several things happening at once”. P-time cultures, for example, deal with time holistically. They can interact with more than one person or do more than one thing at a time. They do not perceive appointments as iron-clad commitments and therefore often break them. For P-time cultures, time is less tangible; hence, feelings of wasted time are not prevalent as in M-time cultures. This leads, of course, to a lifestyle that is more spontaneous and unstructured — characteristics that often confuse and frustrate Americans and Westerners. China is one of the P-time countries and Chinese people have quite different time concept from people from the M-time cultures.
People from cultures on M-time live their lives quite differently. He defines the monochronic system of viewing time as “doing one thing at a time”. M-time is characteristic of people from America. As Hall (1959:19) explains, “People of the western world, particularly Americans, tend to think of time as something fixed in nature, something around us and from which we cannot escape; an ever-present part of the environment, just like the air we breathe.” As the word “monochronic” implies, this approach sees time as lineal, segmented, and manageable. Time is something people from cultures on M-time must not waste; they must be doing something or they feel guilty. They behave as if time were tangible: they talk of “saving time”, “losing time”, or “kill time”. The time clock records the hours they must work, the school bell moves them from class to class, and the calendar marks important days and events in our lives. Appointments and schedules are very important to members of mono-chronic cultures.

3.9 High-context vs. Low-context

Hall offers us another effective means of examining cultural similarities and differences in both perception and communication. He categorizes cultures as being either high or low context, depending on the degree to which meaning comes from the settings or from the wordings being exchanged. The assumption underlying Hall’s classifications is that “one of the functions of culture is to provide a highly selective screen between man and outside world. In its many forms, culture therefore designates what we pay attention to and what we ignore.” (1976:74) The study of high-context and low-context cultures therefore offers us some insight into what people pay attention to and what they ignore.
The word context, as is used by Hall and Hall, needs to be understood if one is to appreciate the link between context and communication. The Halls (1990:6) define context as “the information that surrounds an event; it is inextricably bound up with the meaning of the event.” They maintain that although all cultures contain some characteristics of both high and low variables, most can be placed along a scale showing their ranking on this particular dimension. The Halls defines these two terms in the following manner:  

A high context (HC) communication or message is one in which most of the information is already in the person, while very little is in the coded, explicitly transmitted part of the message. A low context (LC) communication is just the opposite; i.e., the mass of the communication is vested in the explicit code. (1976:79)
In high-context cultures, people are very homogeneous with regard to experiences, information networks, and the like. High-context cultures, because of tradition and history, change very little over time. These are cultures in which consistent messages have produced consistent responses to the environment. Meaning, therefore, is not necessarily contained in words. In high-context cultures, information is provided through gestures, the use of space, and even silence. Meaning is also conveyed “through status (age, sex, education, family background, title, and affiliations) and through an individual’s informal friends and associates.” In China, communication between people is to a large extent dependent on the context, and thus Chinese culture is among the high-context cultures.
In low-context cultures, the population is less homogeneous and therefore tends to compartmentalize interpersonal contacts. The Halls say this lack of a large pool of common experiences means that “each time they interact with others they need detailed background information.” (1990:7) In low-context cultures, the verbal message contains most of the information and very little is embedded in the context or the participants. This characteristic manifests itself in a host of ways. For example, the Asian mode of communication is often indirect and implicit, whereas Western communication tends to be direct and explicit — that is, everything needs to be stated. Westerners are more prone to making very explicit statements and have little capability with nonverbal forms of expression. High-context cultures tend to be more aware of their surroundings and their environment and do not rely on verbal communication as their main information channel. In high-context cultures, so much information is available in the environment that it is unnecessary to verbalize everything. For instance, statements of affection, such as “I love you,” are rare in China because the message is conveyed by the context. 
In addition to differences in nonverbal communication, there are other manifestations of high-context and low-context cultures that influence communication. For example, members of low-context cultures expect messages to be detailed, clear-cut, and definite. If there are not enough data, or if the point being made is not apparent, members of these cultures will ask very blunt, even curt, questions. They feel uncomfortable with the vagueness and ambiguity often associated with limited data. On the other hand, as the Halls say, “High-context people are apt to become impatient and irritated when low-context people insist on giving them information they don’t need.” (1990:9)
Another problem is that people in high-context cultures perceive low-context people, who rely primarily on verbal messages for information, as less credible. They believe that silence often sends a better message than words, and anyone who needs words does not have the information. 

Differences in this communication dimension can even alter how conflict is perceived and responded to. As Ting-Toomey has observed, the communication differences between high-context and low-context cultures are also apparent in the manner in which each approaches conflict. For example, because high-context cultures tend to be less open, they hold that conflict is damaging to most communication encounters. For them, conflict should be dealt with discreetly and subtly.
Unless global leaders are aware of the subtle differences, communication misunderstanding between low-context and high-context communicators can result. Chinese communicate by not stating things directly, while Americans usually do the opposite — “spell it out.” The former is looking for meaning and understanding in what is not said — in the nonverbal communication or body language, in the silences and pauses, in relationships and empathy. The latter places emphasis on sending and receiving accurate messages directly, usually by being articulate with words.
          Chapter IV  The Impact of Value System 

                  on Intercultural Communication
It is inevitable that different value concepts will produce a great impact on intercultural communication because cultural values guide communication.
4.1 The Impact of Value System on Indirectness 
The use of direct and indirect language is a major linguistic difference between the Americans and the Chinese. Most Americans learn to say yes and no as a means of expressing their individual views. Being a collective culture, the Chinese usually use yes or no to express respect for the feelings of others. To say yes for no or no for yes is largely a reflection of the indirect approach to communication, through which undesirable interpersonal communication can be avoided. This aspect of Chinese verbal language behavior can be confusing to the Americans. 

The indirect use of language is evident in ways other than the use of yes and no. For example, an American host or hostess, when complimented on his or her cooking, is likely to respond, “Oh, I’m so glad you liked it. I cooked it especially for you.” In contrast, the Chinese host or hostess will instead “apologize profusely for giving you nothing even slightly edible and for not showing you enough honor by providing proper dishes.”
Another example of the Chinese use of indirect language is evident in their practice of politely refusing an offer three times before they accept. It is easy to imagine how this practice would affect the business environment, but it has also left many Chinese hungry at an American table. An American hostess commented on this situation:

Once you’ve learned the signals and how to respond, life becomes infinitely easier. When Chinese guests come, I know I should immediately ask if they’d like a cup of tea. They will respond, “Please don’t bother,” which is my signal to fetch tea.
Probably some people will argue that indirectness as a communicative device is available to people of many races and languages. Brown and Levinson (1987) and Tannen (1989) have related indirectness to politeness strategy. Numerous examples can be cited in English to illustrate that indirectness is employed either to defer to authority or to reduce the weight of imposition or in general to avoid a face-threatening act. On the other hand, there are many references in the literature of intercultural communication to a clear Chinese preference for indirectness in their communication. Kaplan describes oriental communication style to which Chinese communication certainly belongs as “turning and turning around in a gyre”. Gao, Ting-Toomey and Gudykunst (1996) name five major characteristics of the Chinese communication process and the first one is hanhu (implicit communication). According to them “hanhu dictates a style of communication that emphasizes nonverbal behavior and an indirect mode of communication.” (1996:285) They relate hanhu to the Chinese desire to preserve group harmony. Douglas Murray has this comment to make about Chinese communication style: “Our problems of mutual comprehension stem not only from cultural norms, but from more particular traits of thought and communication. The indirectness that permeates Chinese speech, even in English translation, can be particularly disconcerting to Americans.” Engholm (1994) makes a similar comment: “The Chinese communicate less directly and less explicitly. Having originated from agricultural village societies, they communicate in a manner conducive to what intercultural communication pundits call an implicit social environment.... In such groups, much of what needs to be communicated can simply be implied rather than stated explicitly.” Shapiro (1979) after living in China for more than thirty years still has difficulty understanding the Chinese way of communicating: “It took me a long while to learn the Chinese custom of starting with little polite palaver, then sidling up to the problem and circumlocuting all around it, before actually identifying it and diffidently suggesting a solution.” Young (1994) traces Chinese indirectness from Confucius through the eight-legged essay to present-day communication of Hong Kong businessmen. She believes that “the rhetorical norms which native Chinese and native English speakers must know and recognize are fundamentally different.” 
Indirectness is culturally diverse. We may say that differences in indirectness between the Chinese and English cultures are in three major aspects: cultural conventions, affective implicatures and contextual cues.
1) Differences in Cultural Conventions
Convention is a traditional way of social behavior that is considered to be appropriate or polite by most people in a culture. Conventions tend to be both language specific and culture specific, and thus would not be expected to have formal or functional equivalences across languages as well as cultures. Conventions in a language are mainly routine formulae and idiomatic expressions. Mitigation is typically associated with conventional indirectness. Many speech acts which are considered ridiculous and rude by people from other cultures are actually taken for granted and considered rational and polite in the native cultures, because these have been conventionalized in the said cultures. The actual difficulty in intercultural communication is cultural misunderstandings. For example, it is polite and natural to complete an offer or invitation and response in a single act (direct “yes” or “no” response) in English cultures but it is also polite in Chinese culture to handle it by a series of acts: the polite modification of both offers and invitations spread over a conversational sequence between two parties, instead of being confined to one utterance or turn. Therefore, it is natural to Chinese when an offer or invitation is made once, refused, made again, refused, made again, and at length accepted or refused. For example:
A: Would you like to come to the dinner this Saturday evening?
B: Oh, thank you. I’d like to very much.
A: 请你这个星期六晚上到我家来吃饭。

B：不用了，别客气。

A：请你一定要来。

B：那好吧，我就恭敬不如从命了。

It is good manners in English cultures to happily accept a compliment by saying “Thank you. I’m glad you like it” because this is English convention. But it is not only polite but also a virtue in Chinese culture to respond to a compliment by saying “哪里，哪里，做得不好”.
2) Differences in Contextual Cues
It is true in every culture that the implicatures of speech illocutions are dependent on some particular context. What should be noted is that it is essential to have knowledge about how communication context varies culturally, and that it is also important to remember that cultural contexts are neither right nor wrong, neither better nor worse, they are just different. Therefore, in intercultural communication, context is a form of cultural adaptation to a particular setting or environment. The following example of conflict between Chinese culture and American culture in Hong Kong is a very convincing one:
A Chinese policeman (A) goes to his British superior (B) and asks leave to take his mother to hospital. Here is the conversation.
A: Sir
B: Yes, what is it?
A: My mother is not very well, sir.
B: So?
A: She has to go into hospital, sir.
B: Well, get on with it. What do you want?
A: On Thursday, sir. 

B: bloody hell, man. What do you want?
A: Nothing, sir. (许余龙，1992:303)
The cause of trouble is obvious. The Chinese policeman makes the request by stating the reason only: his mother is ill and he has to ask leave to take her to hospital. In Chinese culture, this is a clear contextual cue with which H can perfectly get the message (the hint) and as a superior, the officer should have shown his care for the policeman and taken the initiative to grant him a leave of absence. However, in English culture, “Your mother’s illness is your business, what you should make clear to your superior is what you want from him.” What the Chinese policeman says cannot give the British officer an association clue for asking for leave.
3) Differences in Affective Implicatures of Utterances
Affective implicatures consist of positive, neutral and negative meanings of some words and utterances. Since feelings or actions that are considered morally good or socially useful in some cultures might turn out to be bad or useless in others, words and expressions used to describe certain actions or feelings would have different affective meanings. For instance, some direct comments or questions about certain personal matters are appropriate and friendly in Chinese culture but unacceptable or even offensive in English cultures. One example is that a Chinese might say to a friend or colleague of his age: “Oh, your apartment is smaller than Wang’s.” Comments of this kind are friendly among the Chinese but seem to make a native English addressee look less favorable than someone else and thus very offensive. Another example is that a Chinese can say to a longtime departed friend: “你还是老样子，一点都没变老。” (“You still remain the same and do not look older than before.”) This will surly offend a native speaker of English by implicating that he or she is lacking in change or should have been very old.
The above differences reflect the differing communication rules between the two cultures.
According to Samovar and Porter, “communication is rule governed. People expect culturally determined patterns of behavior or rules to govern their interactions. In communication, rules prescribe behavior by establishing appropriate and acceptable responses to communication stimuli for various social contexts within the larger culture.” (2000:175) Communication rules, covering both verbal behavior and nonverbal behavior, are culturally diverse. Although cultures have many of the same social settings or contexts, they may employ different rules. Consequently, concepts of dress, time, language, and manners can differ significantly among cultures. To be successful in intercultural communication, it is essential that you know not only your own culture’s rules but also the cultural rules of the person with whom you are interacting. If you know the rules, the other person’s behavior will make more sense to you and you will be able to modify your behavior to conform to his or her expectations. Otherwise, you may interpret what you hear according to the rules of your native culture and misunderstand the speaker’s intention or even perceive insincerity or offence where none was meant. To make the matter worse, you may transfer the rules of your own culture to the intercultural communication context. What is most difficult in intercultural communication is that communication rules are not only culture specific but largely unconscious. The essential cause of the Westerners’ misunderstandings of the Chinese communicative behavior is that people tend to use such Western theories as Leech’s Politeness Theory and Brown-and-Levinson’s Face Saving Theory to govern the communicative acts of all cultures. The key to clear the difficulty is to acquire adequate knowledge of, and to be willing to accept the cultural differences in communication rules.
The guiding principles of Chinese “indirectness” are different from those of its English counterparts. The core of Chinese politeness is shown by denigrating self and respecting other (夫礼者，自卑而尊人). Its essential characteristic is mutual respect and mutual care (互相尊敬，互相关切)。

1) Denigrating Self and Respecting Others
Unlike Leech’s tact of maintaining balance of cost and benefit between Speaker and Hearer, Chinese indirectness is expressed by denigrating self and respecting others (自谦尊人). Seeking balance is against Chinese ethics. The difficulty here is that it is hard for native speakers of English to interpret the cultural connotations of Chinese “谦逊” that are different from that of Leech’s “modesty” in his “Modesty Maxim” in many ways: Chinese “谦逊” is to put down self and to build up others whereas “modesty” in the PP is avoiding self-praise; Chinese “谦逊” is the core of Chinese politeness while the “Modesty Maxim” is not so important as the other maxims of Leech’s PP; Chinese “谦逊” is a virtue of self-cultivation that is the foundation on which politeness is built whereas English modesty is a strategy of minimizing praise of self. That is why it tends to be hard for native speakers of English to understand many negative comments in Chinese which are expressed out of modesty. For example, the host at a meal may say “只是一顿便饭”，or“我不会做饭”. These comments are clear indications of sincere feelings of self-denigration in accordance with Chinese modesty.
2) Fulfillment of Moral Obligation
Unlike strategic conflict avoidance in English cultures, Chinese indirectness is for seeking harmony and fulfilling moral obligations. 

Strategic politeness stresses expressions which are seemingly polite but ultimately uphold the Cooperative Principle——true message should unambiguously conveyed in context, but the speaker’s responsibility can be evaded if challenged, and thus conflict can be avoided. 

Irony Principle is Leech’s important principle. When talking about the function of the IP, Leech says, IP “enables a speaker to be impolite while seeming to be polite…We are ironic at someone’s expense, scoring off others by politeness that is obviously insincere, as a substitute for impoliteness.” (1983:142) His argument is: “Whereas an insult can easily lead to a counter-insult, and hence to conflict, an ironic remark is less easy to answer in kind. It combines the art of attacking with an apparent innocence which is a form of self-defense. If the PP breaks down, it is liable to break down on both sides: direct accusation leads to counter-accusation, threat to counter-threat, and so on. But because irony pays lip-service to the PP, it is less easy to break the PP in one’s response to it. Hence the IP keeps aggression away from the brink of conflict.” (1983:144) Leech makes here a vivid description of his strategy of avoiding conflict.
Moral politeness of Chinese culture stresses true feelings. Sincerity and honesty are essential. Leech regards denying compliments and employing understatement in giving invitations, presents, etc. as pragmatic paradoxes of politeness because in these cases, the Maxim of Modesty of the PP overrules the Maxim of Quality in the CP. Chinese indirectness is, however, true to “情” (passionate feelings) and outer politeness is the mirror of inner feelings. It would be immoral and hypocritical in Chinese culture for one to think in one way and behave in another, for Chinese uphold “言为心声” (words are the voice of mind). Politeness can be achieved only when one truly respects others and is considerate to others. Negative comments which are said out of modesty but not necessary true are contradictory to Chinese politeness. True feelings do not deny true fact but stress the moral demands that people should meet; mutual respect (modesty) and mutual love (care for others) are not contradictory to one another, but mutually complementary. Therefore, direct advice among friends is not contradictory to Chinese indirectness, but actually an indication of mutual concern.
The essence is cultural differences in value. Values are the basis for our actions. They guide our behavior and help us determine what is right and what is wrong: what is good and what is bad. Value systems are culturally diverse, and they determine differences of communicative acts among different cultures. From the brief comparison above, we can see that the essential difference between the Chinese and English cultures is that of value system—collectivism of Chinese culture and individualism of English culture.
The basic differences between individualism and collectivism are summarized by a group of Western scholars as follows:
Collectivism is characterized by individuals subordinating their personal goals to the goals of some collectives. Individualism is characterized by individuals subordinating the goals of collectives to their personal goals. A key belief of people in collectivist cultures is that the smallest unit of survival is the collective. A key belief of people in individualistic culture is that the smallest unit of survival is the individual. In many situations people in collectivist culture have internalized the norms of their collectives so completely that there is no such thing as a distinction between in-group goals and personal goals. (Hu, et al., 1991:5-6)
The major characteristics of individualism in English cultures are “I” consciousness and self-orientation whereas those of collectivism in Chinese culture are “we” consciousness and collectivity-orientation. The above characteristics of indirectness of the two cultures are clear indications of the value differences: Self-denigration, mutual care, seeking harmony and moral obligations are common in collective cultures while balance of cost and benefit, respect for individual territory and freedom, and strategy of avoiding conflict are apparent manifestations of individualistic cultures. 

Value system also determines thinking patterns. For instance, in making a request, people from collectivistic cultures tend to state the reason before the request or simply make a request by stating the reason only, while people from an individualistic culture like to make the request first or simply without stating the reason since this is only their own business.
4.2 The Impact of Value System on Topic Introduction

It has been said by some ethnologists that all relationships in China are hierarchical. Perhaps that statement is extreme, especially in such highly modernized international centers as Shanghai. Nevertheless, it is certainly safe to say that hierarchy in relationships is much more consciously observed than it is in the west. The carry-over from Confucianism means that even today, most Chinese are quite conscious in any interaction who is older and who is younger, who has a higher level of education, who has a lower level, who is in a higher institutional or economic position and who is lower, or who is a teacher and who is a student. They are especially conscious of such relationships within extended family structures, with each person carefully placed with a kinship term which tells all participants to which generation they belong in relation to others.
In the discussion with the Chinese on the question of topic introduction, we have realized that the crucial question is not so much who speaks first; the crucial issue is who is in the higher position and who is in the lower position. In the Chinese discourse system, the person in the higher position has the right to introduce the topic and that right supersedes the question of who speaks first in the interaction.
The ancient Confucian code Li Ji lays down quite clearly a set of appropriate behaviors in interpersonal communication, which corresponds quite closely with present-day Chinese communicative practice. The Chinese are not conscious, on the whole, of these ancient rules of etiquette. The close correspondence with contemporary pattern seems to arise not out of study of the Li Ji itself, but rather out of the Chinese sense of role relationships and their implied sense of self.
It is clear that under ordinary circumstances it is quite inappropriate and therefore quite uncomfortable for a student to introduce a topic of his or her own in a communication with a teacher. More generally, it is quite unusual for a person in a lower position to introduce his or her own topic without receiving the right to do so from the person in the higher position. While the Li Ji does not use the term, it seems clear that this is a description of the inductive pattern for the introduction of topics in a discourse. 
4.3 The Impact of Value System on Privacy-regulations 

Privacy-regulation is concerned with identity expressiveness dimension and the information accessibility dimension. Personal privacy might not be as major a concern for people in collectivistic cultures as it is for people in individualistic cultures. Members of individualistic cultures tend to engage in environmental control to assert their unique identity and to claim private space than do members of collectivistic culture. From the perspective of people in individualistic cultures, time can be controlled and wasted by individuals. From the perspective of people in collectivistic cultures, time regulates itself without the necessary control and impositions by individuals. That’s why people in individualistic cultures with high privacy regulation need tend to monitor their time closely, while people in collectivistic cultures with low privacy regulation need tend to be fluid in their use of time. The examples of asking Western women’s age, yearly income and visiting a foreign friend without making an appointment also show this very clearly. So it’s necessary to know the different privacy regulations, otherwise, misunderstanding will arise in intercultural communication.
4.4 The Impact of Value System on the Styles of Approaching Conflicts
Ting-Toomey (1985) and Chua and Gudykunt (1987) revealed that Chinese (a collective, high-context culture) respondents are likely to advise an executive to meet with an insulter and the target of the insult separately so that conflict between the two can be avoided. Americans (an individualistic, low-context culture) are likely to advise a joint meeting so the problem between the insulter and the target could be solved. Indeed, Chinese always emphasize a willingness to seek out and create shareable views. Their style and strategy of discourse reflect a keen awareness of others that figures importantly in Chinese humanistic values. Under most circumstances, Chinese resist foregrounding themselves. Instead, they try to elicit and show cooperation and conciliation, to spread responsibility for communication and decision, and to nurture harmonious bonds between persons. They often try to avoid direct confrontation, try not to make other persons look bad. So, they often look for points on which there might be agreement or similarity. Due to the strict hierarchy and centralized authority in many Chinese work organizations, communicative requirements for signaling relationships of face –redress stiffen. In strategies of persuasion, assigning a non-face-threatening intention to the communication is essential.
4.5 The Impact of Value System on “Face”
“Face” in high-context cultures is a psychological-affective concept that is tied closely with other concepts such as “honor”, “shame”, and “obligation”. But in low-context cultures “face” exists only in the immediate time space that involves the two conflict parties. That’s why members of low-context cultures can manage conflict face-negotiation from an instrumental, solution-oriented perspective.
For Chinese, politeness rituals in formal terms involve much more than the norms and strategies of social interaction. In Chinese terms, face go beyond Brown and Levinson’s description of a “public self-image” that is satisfied, preserved, enhanced, or threatened in interactions: rather, face is social capital and can be either “thick” or “thin”, borrowed, given, augmented, diminished and so on. Face goes deep to the core of a Chinese person’s identity and integrity. And, since a Chinese person’s identity and integrity are entwined with others, face then becomes collective property. People in China are encouraged to avoid acts that stir up jealousy, affront authority or incur ill-will—things that can damage face.
Chapter V  The Approaches to A Successful 

Intercultural Communication
In intercultural communication, it seems extremely difficult for many people to realize and accept cultural differences in value systems. Although the causes are very complicated, the crux is obvious: People can hardly avoid ethnocentrism in that it is difficult not to judge another culture’s behavior on the basis of their own culture’s values, or their own, if they differ. How can we make it possible to communicate across cultures?

The first rule of intercultural communication is that each participant should understand the other’s values. That understanding should precede any attempts to communicate interculturally. Because communicative techniques are manifestations of one’s own values, the participants communicate differently. The second rule is that each should adapt his/her communication to the other value system. Without such respect one can not adapt his/her communicative behavior to the other system. Adaptation should be an on-going act. A person should know the art of constant adaptation to other cultures. 

Communication is guided by communication rules that are determined by cultures. Cultural values are the decisive factors. Understanding each culture’s values and adapting to each culture’s value systems are the key to successful communication across cultures.

Culture is never static. When studying a culture, a researcher should always bear in mind cultural changes, including changes in value. A static view may result in stereotypes or prejudices against a particular culture and does not reflect the true picture.
The influence of Western culture typified by American culture on Chinese people is evident in many aspects of social life, especially on young, urban, educated Chinese. According to the result of a survey, young educated Chinese have a fair knowledge of culture in the West, and our teaching of the English language has been quite a success in this respect. Westerners in China, at least in such cities as Beijing and Shanghai, should experience less of a cultural shock because as people become aware of differences between Chinese culture and Western culture, they would adjust their behavior to Westerners accordingly. Moreover, this would also bring about changes — sometimes unconsciously — in their outlooks, daily behavior or even value systems. Many young Chinese who, when complimented, would gladly smile and say “Xiexie” instead of denying it.
In this sense the world is moving towards globalization. As advances in technology facilitate the world at fingertips, each culture is being tested and reshaped. The old-fashioned stereotypes on national character or temperament may no longer apply. Some countries, like Singapore, feel oppressed by this threat of losing its own identity and call on the young to cherish and protect traditional culture and value systems, and not to become the fugitive of the massive American culture. In the case of China, what are our most valuable assets in ideological culture? How do they function in the modern world? How can they be coordinated with good things from the West? These are the questions that the scholars in China are working at and this will be our contribution to the “global village”.
Customs, attitudes and values change over time. One should be cautious in making static generalization on social behavior of people of a particular culture, for instance, culture in China, where tremendous changes are going on in economic, social and political life. Here a question is waiting: if the values are changing, the social customs are also changing, then do the intercultural studies make sense? There are two sides to this: first, the changes take time to take place. Within a certain period, it is still possible to study, generalize and come to valid conclusions, bearing in mind that our conclusion is time-bound and may become obsolete. On the other hand, there are other ways to approach this change: first, study the covert culture — mainly value system — rather than the overt culture — the observable customs and artifacts. This is the core of a culture, which is relatively stable. To do this, the researcher needs to be better equipped with in-depth understanding of philosophy of both cultures. Second, study the change itself. 
Chapter VI  Conclusion 

This paper holds that among various definitions of culture, our concern should be its anthropological sense — the deposit of knowledge, experience, beliefs, values, actions, attitudes, meanings, hierarchies, religion, notions of time, roles, spatial relations, concepts of the universe, and artifacts (tools, pottery, houses, machines, works of art) acquired by a group of people in the course of generations through individual and group striving.
The author of this paper thinks that before intercultural study is conducted, it is necessary to have a good understanding of the structure of culture. Culture can be classified into overt culture and covert culture. The former is composed of visible material culture like artifacts, while the latter consists of invisible culture, the core of which is value system. The barriers to a successful intercultural communication are mainly lack of the understanding of the other’s covert culture. Thus, the paper holds that in the studies of intercultural communication, emphasis should be laid on covert culture, especially on its core — value system. 

Values are a learned organization of rules for making choices and for resolving conflicts. These rules and guideposts are normative and teach us what is useful, useless, good, bad, right, wrong, what to strive for and how to live our life. 

The paper holds that there exists a great distinction between Chinese value concepts and Western value concepts, and attempts to make a contrastive analysis of these differences. For thousands of years, Chinese value concepts have been greatly influenced by Ren and Li in Confucianism, while at the core of western value system is individualism. Chinese people think that man is innately good, whereas Western people think that man is innately evil because Western orientation is based on the concept of original sin. Chinese culture is a collectivist culture in which people are more group-oriented and the concepts such as “we”, interdependence, duties and obligations are valued; in contrast, Western culture is an individualistic culture in which people are more self-oriented and the concepts such as “I”, independence and self-reliance are emphasized. In the Chinese culture, power relationship is the predominant norm or value system; on the contrary, solidarity is the important value in the Western culture. In contrast to the system of status identity in the Chinese society, equality and freedom are the characteristics of the Western society. In the Chinese context, the maintenance of good feelings between self and others is a sort of social norm dealing with how to get along with others in the society; in the Western context, instrumental interaction is highly valued and fair play in social interactions and transactions is regarded as the standard. Chinese culture is a past-oriented culture that believes in the significance of prior events; the Western culture is a future-oriented culture that emphasizes the future and expects it to be grander than the present. Chinese culture is a P-time culture in which people can interact with more than one person or do more than one thing at a time, while Western culture is a M-time culture in which people do one thing at a time. Chinese culture is a high-context culture looking for meaning and understanding in what is not said, whereas Western culture is a low-context culture placing emphasis on sending and receiving accurate messages directly.

Since there exist great differences between Chinese value system and English value system, different value concepts will inevitably make a considerable impact on intercultural communication. The impact can be found in a contrastive analysis of indirectness, topic introduction, privacy-regulation, the styles of approaching conflicts and “face”. Different value orientations lead to different communicative styles and ways of perception. Therefore, misunderstandings and even conflicts frequently occur in intercultural communication.

After a contrastive analysis of the differences between Chinese value concepts and Western value concepts as well as the different communicative styles and the ways of perception under their influence, this paper comes up with the two principles for a successful intercultural communication: each participant ought to understand the other’s value system; each participant ought to adapt his or her communication to the other’s value system.

Since culture is a dynamic system, which does not exist in a vacuum and which is subject to change, one should be cautious when he makes a static generalization of social behavior of the people of a particular culture. However, there is no denying the fact that the deep structure of a culture resists major alternation and remains steady.
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