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INTRODUCTION

(i!t;'L‘[}Tj(}id]EEgE}? man, eyes rolling and rigid with fear, was dragged
* bus by s accusers as they sounded the alar : “Konk
Konkomba!™ Before he reached the bottom : arm: "Konkomba!
the roiling mob and an instant later dis a[?;lﬁpi bﬂ WT’FIS SWEp_l away hy
Dagomba cutlasses. At the edee of the ’ Lr ¢d by five or six ﬂﬂ”ing
his shock and terror. stood ancﬁhar man fnl-:;:g,da;z;zi?hiasbl?fm N
n:; e m.urd’:mm’ refrain “Kill him! Kill him!” sehf:med stran;;z fu?dci
E;Ci.b::; d{'hmeanur furuve*; his eyes cautiously darted to his D;lg[}m]:;
[hcgbI ] }(Si,_ ll en down to hls torn “canvas” shoes, and at the sight of
e [; _ IEIE machetes ralsed1high In victory, he nervously tried 1o
SIight:m”;is:g{;{f-mE Lo nnithmg. He too was a Konkomba, and if the
T 15 true identity, like the unbidden sw 1 beadi
up on hi " cat beadin
WI:}uld ha;pfé:fzhead? ever broke through, he dared not think u—*hﬁ
fD“ﬂi:Edr;db such scenes GEI:'_‘UITE[J across Northern Ghana in the days
iy Marfhl lt;{?;lthreak of the infamous “Northern Conflict” of Februar
Burunds afiar andﬂ;;{iitllit,‘;liilljlartl}'hlﬂthc D;crshadnwing Rwanda-
up, ha , ’ j -orchestrated governmental cover-
Lo . : as estimated that up to 20,000 people
a?r[[:;ir i;‘*:-[‘-‘;]ﬂrnd mﬂmﬂ.[han 200.000 were deprived of their !axlul al;d
(Bogner 2000_1* possessions and were forced ino exile as refugees
[.in;de & Nag.liftd;:;gi}}l Q?E? 1994h; Kirby, 2003 Pul, 2003; van der
, T 'y remain so 1o this day and the cities
iﬂa{aﬁ [h[f;be drramauc events unfolded are even now ilure segregated
.["l;}:rrI iﬂ ﬁasjnhan"ﬁb“rg at the height of apartheid.
. unf;;dt,;?:?;;ﬁfl ;}gggmg scene for the culture-drama workshop
20 workshop participants - Byearsaiter the conflict (Kirby, 2002). The
sroups, K kp | -PHH[E? who bE‘.I{]HgEd to the 1wo major Ctmﬂicling
Ihfsel énd”? m;:.h_db and Dagombas, had all experienced events like
prepared. 'Nifn;lﬁ; o [ht‘_}' had to be individually chosen and well
my colleague, Dr Gong :hﬂab with extreme care and trepidation that
m the pr{]EES; of Ifulll rf»‘ |l U, and | coaxed and cajoled them to engage
road 10 reconciliation L; am:.i re-enactment—the hirst steps along the
lurking heneatﬁ the uu-r[;-jr we were all too conscious of the terror,
: ce, that could be unleashed at any false step.
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experience they are trying to act out misstep by misstep. Graﬁual}if 1;
dawns on the participants that they really do not know the other. 1 Tn{_.
to learn about the other, they are obliged to learn abnut themse 1-(;‘1':-:
In scene after scene, it becomes clearer how alone and isolated we rf:a:j y
are, on our separate cultural pathways. Lung-aci:epted E)ul ulnstea Y,
perhaps even faulty, judgments relegate I!‘lese '{J.l‘hi_ETS 0 i.t:;ﬁtir or
imperfect versions of ourselves. At this point the hldden_ se Eahpsf
out and can be recognized, named, and accepted fqr what it is. fﬁt t ‘115
point it may be negotiated or changed. One can begin to ask hﬂ'w ,mLLL 1
I am willing and able to change nty own cultural patlhnta}'s In ways ! ac';
accommodate the other's ways of thinking and l?}ehevmg, valuing ?n ‘
behaving. Each side needs first to negotiate _wuh themselvﬁsfb;: ore
the “transformative”™ work—the work of forming a new way o Emg
together—can begin. Here is the magic of culiure-dramazr it getstot t:rf-f:
darkened and powerful areas of our cultural unconscious, lhf_: areas
that move us along withoul a question or a thought. In the same Lnsmm
it cracks open our pre-suppositions about ourselves and the other.

HISTORY OF CULTURE-DRAMA

When Shu, who was well known for her work with (;ath{?lic pl’_iﬂ*?—}l.ﬁ
and brothers in the United States, was called in to help with d!scuss1L1115,
she was convinced that the problem was not that they were 1l} ]?m lhl'dl_
the conilicts were due to cultural dillerences. She fE:l‘l th? Sﬂlutm_nr.u:aifj
simply to get these culturally mixed groups to engage in 1&15u1‘_e§{ft1£ Eﬁ;
together instead of just sitting around watchlng television (I‘(u’ y., 20 '. }k
Shu & Kirby, 1992). This goal was greatly aided hylteammg up ullt 1{
the co-author. jon Kirby, who is an anthmpa]ngistlwuh a great deal ijr
experience working with different culture groups in Gjmna. Togetht
they developed the unique method of “culture-drama.

CULTURAL PATHWAYS IN CONFLICT

Notwithstanding individual dilferences and pers:{:nal [:Iurﬂblt'rrjlfj, 1:;(; Lil!-
wural perspective focuses exclusively on E‘D}lﬂt[l%’:ti‘ dlffﬁ‘l_‘i‘l"‘lf:t.Sr .
sucs—the European perspective versus the f_fhar{alan '[)EI‘E:[)LLEI:E, | ﬂi
“conflict” is understood in terms of oppositions in the groups' “cultur
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pathways™ rather than the differences between individuals. The impor-
tance of this perspective can be illustrated by showing the differcnces
between the two culturally embedded notions of :uropean charity ver-
sus Alrican hospitality.

The Luropeans complained that the Africans were not “good” com-
munitly members and were not behaving as “good”™ members of the
religious order ought to behave. The Africans, even more vocal. com-
plained that the Europeans were “not even good human beings!” They
were “just bad!™ But neither group was able 1o explain what thev meant.
or offer concrete examples. It was at this point that we usually asked
them o stop talking and begin role-playing.

THE COMMON ROOM SCENE

The primary focus of community conflict is the “common reom.” the
very place where we are running the culture-drama session. Actors are
chosen, two from cach group, and the first scene is set by moving
around some of the Turniture. 1t is a visit from a friend of one of the
African brothers.

The scene begins with a knock at the door. The African brother
BCls up 1o answer the door. A long litany of greetings in the local
language along with interspersed laughter [ills the room. We intervene
to explam the rules of role-reversal and how to Interrupt with questions
and observations. Hesitantly they begin again in reversed roles. Bul il
is not long before they are interrupted. “We don't do it like that,” says
the Ghanaian to his European colleague who is trying to imitate what
has just transpired. “You can see vour brother through the window-.
wave to him as you approach the door. Don't let him just stand there;
begin welcoming him in with enthusiasm. ™

One of the Europeans begins to address the Ghanaian who ic plaving
the part of a European sitting down reading the newspaper with a scowl.
"Why are you wearing such a mad face?” he says. “Is that supposcd to
be me? 1 don't behave like that, do 12*

“Yes, that's you,” they all respond in unison.

There is a pause. He thinks it over and responds, “Well it [ do
behave that way it must be for 4 good reason.”

“Show us, don't alk about it,” we insist.
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Over the course of two more interruptions, they work their way
through the greetings and cross the threshnld_tn the CPWTDH :’DDI‘I‘I;
They are now seated and a round of intlmclur:lmm begins: Wfi come
to our home,” says the European (playing the part ot :i Ghanalan}._

immediately “red flags™ go up from the Ghanaians. “You must give

- I!'.l
him water before any official welcome! | | |
Action resumes. But when the aclor opens the fridge he finds it
tull of food: no water. N
Once again “red flags™ go up. "Um-humm! You see? Every ume
we put water in the fridge you remove it and replace it with your cheese.
Now you see the problem. When you do that we can't welcome our
[riends properly. So we remove the cheese and put the water back.

THE ANALYSIS

Culture-drama enables the participants to concretize their unarticula[tcli]:
implicit pathways and, through the enaciments, gft‘m the roots o tht
problem. The full meaning of the cultural “event” is cunveﬁyed by 1 E
total context, including the use of space, objects, and thr: actions, muct
more than simply by words. This is the principle ol “action insight
which will be described more in detail below. | ]

The scenes convey the cultural meaning. The “community room.
the “fridge,” and the “water™ are all essential mmpmnemf of lhf: cil:lstgm;
ary practice of welcoming in Ghana. For f:xamplef one cnnfln.:t m;lﬁr:
from the diflerent and conflicting cultural expeclations concerning ]cja
pitality.” The different expectations and uses ﬂf.IhE {ridge becurpe (‘.rt acrl
in the scene. But these rest on deeper foundations. Thf: meaning an :
use of food versus drink is different in each culture. Il’:l Africa, much nmrt%
than in Europe, food and drink are rigorously required componenis o
hospitality and [ridges are part of this cultural complex.

SOCIAL CONTEXTS OF HOSPITALITY

In Africa, the culiural meaning of fridge is intimat-:::*ly l_‘.inked WL;I;I
“drinks” and the initiating of hospitality. Of course, until quite recently,
there were no fridges in Africa. In the past this “welcome water was
kept cool in clay pots. Cool water brings cool, or peaceful relations.
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Although food is the consummate mark of hospitality, it can be offered
only alter the relations have first heen initiated through drink. Rituals
follow the same pattern. Libations precede the “sacrificial food.” But
tood, unlike drink, is never served cold. 1t is always freshly prepared
and hot. The sharing requires a “sit-down meal” with all the social
trappings including an overnight stay. In Africa, “food”™ normally refers
to the starchy siaple which spoils quickly. even if relrigerated, and
therefore needs to he entirely eaten at a sitting. There are no leflovers
for the fridge. Therefore. “food” is not associated with fridges in the
same way that “drink” is.

Accordingly, fridges are not limited (o the kitchen, as they are in
Europe and America, but are found in areas where relationships are
initiated; where people meet, sit, and talk. For example, olfices are
usually equipped with small fridges located within easy reach of the
desk. African hosts are required to welcome into their living space ali and
sundry by offering the primary requisite of cold water. The appearance of
the fridge in the workplace, especially in the boss's office, enables the

“big man™ to welcome a continuous flow of visitors, business associates.
and fellow workers.

THE HOSPITALITY RITUAL

Throughout Africa, water is the primary symbol of hospitality. It is
absolutely necessary in torming and sustaining relationships, and rela-
tionships are needed to sustain |ife, [f1his “action chain™ is broken, as the
great popularizer of culture, Edward Hall, has so clearly demonstrated
(1966), peoples” unfulfilled txpectations lead to fear and confusion,
which in turn lead 10 llight-or-fight. Thus, “welcome water™ can never
be refused. It must always be accepted, orat least acknowledged, because
hospitality binds all, enemies included, at the most basic level of our

common human identity. Similarly, its influence extends heyond rela-
tions in the “seen world,” between people in everyday life, (o relations
in the “unseen world,” with spirits and ancestors. Here too. it is the
first step in establishing and sustaining relationships.

To sum up, fridges are for water, water is for relationships, and

relationships are for promoung and sustaining life. In Africa. spiritual
and physical life are one. If water, and by extension, the fridge, are
repositories of life, they are also symhols that foster spiritual energy or
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are conduits ol creative life. Thus, they involve a rehgious ohligation
4 a moral necessity. To the Alrican, this is unquestionably something
that God fully endorses and requires of us. for as proverbial wisdom
would have it, “The stranger 1s God™ (Lange, 1998).

From this perspective it is quite logical and consequent for Africans
to wonder how their Furopean hrothers and sisters, who are at times
referred to as “holy religious,” can presume 1o interrupt or short-circuit
what is understood 1o be “God's holy activity.” It is not any wonder.

\herefore. that the Africans said, "as for them, they are just had!”

THE EUROPEAN VIEW

\eir meanings and expectationsare primarily

Not so for the Europeans. T
concept of community. The "com-

constructed around a much narrower
mon room” of a religious community 15 cloistered inner sanctum o1
the common life of its members; not the open “meeting room  at the
enirance to African compounds. Only members of the order (the reli-
or other clerics and intimate associates are admitted. In

gious group)
aking this code is equated with not heing

the minds of Europeans, bre

a good religious.
During the scenes it became clear that the Furopeans did not think

it “outsiders” to their commonroom. especially
Alrican religious brothers. The African
his as “wicked.” given their
any man-

it was appropriate Lo adm
the African [riends of their
nembers of the religious community saw 1
understanding that “God's rules” are more important than
made book of rules. The fact that the Furopeans did not seem to accord
others the minimum recognition ol their human-ness also led many o
say: “They are not even human.” or “Thev are racist.” Or the greatest

sin of all, “They are selfish.”

CULTURAL MEANINGS AND COMMUNAL HARMONY

the drama, the participants were only ablc

Before cnactung
al [celings that the other group spmcho

their most gener
wrong idea” or that “they werce doing, things
Alricans relerred 1o the buropeans
(hese stalcments were implicit, buri
connected 1o the meanings cibedded in

b VOO
w “had the
all wrong.” When the
1s Sinhuman’ the meamngs hehind

¢d deep inside the cultural pathways.
“swater,” “lridge.” and in their
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CONCCPLON ; e ol ¢ |
« _p[mn}m}d use ol communal space. Culture-drama exposed th
canings, helped 10 foster : nerete -
: . sler aceeplance and a more ¢
. v A ire concrete, hones
and open diz  leadi { e aiveand.
e ;h tdnlugLIL I;.admg o greater understanding, more give and-
.4 broader wav ol interpretin ‘ 1 tually.
J . g the community rules, and
. - - A T . EVE i
to a more harmonious community life evemually
With sufficie | ‘ .
o .LICTILILH[ nlme, culture-drama could serve as a vehicle io
m e ze adjusted views, beliels, and behavior and, in this wav, lead
1 ew - . IR Y. . el ¥y,
peace culture.” We offer an example of this below

THE NORTHERN CONFLICT

Many itical analis : r
] v political analysts oversimplified the 1994 “Northern Conflict”
e ov . : - ‘17 as
wer: ?rtiaz:e resources between two groups—the Konkombas, who
. lL ) 1 . in . . 1
Iries Enclur}? ;b violent and “wild invaders” from nﬁighbﬂring coun-
2 lh*ﬁ Lultz L.l lLttET-kﬂﬂ“’ﬂ D_ag[}mbﬂﬂj 'W’h{_] wWere g{iHEI‘HHV regﬂrdﬁfl
e deI‘E‘.L eaders of the North (Mahama, 1989). The cuinﬂict itself
e "Umcn; fancll ma@eélght of by the government-controlled press as
guinea-fowl war” because the spark o |
that ignited the bl
quar , . ¢ blaze was a
t{h_ﬁ rel. hetlu e;en a Konkomba and a Dagomba over the market price of
s animal. In actuality. the ¢ ' }
. V. onflict covered most
. _ st of the N
iny GrhEd its peoples in a tull-scale civil war orth and
¢ pe 5 . '
e acmi—, [Tili:rﬂfnf;thﬂm Ghana, like those of other countries stretch
West Alrican Savannah belt s _
, .are of two traditional politi
tvpes. One v e , e itional political
q}ie o type has L.hltE'.fb and is politically structured as a “traditional
iand iQTE_I'II'Ivj.]féI’E-SIT‘Ilth, 1933; GUDC]}.: 1954, 1967/1969 1971 Stani-
hiEfE;l.’f:hir::;lh- ID 5, 19h61‘, 1971} comprising a bureaucracy that E'-I";IETIdS
y over their own clans and s i
. lans subordina T TR
different customs and languages te peoples having
The e 15 wi ' :
o ntt}?sr t}g}e is without rulers or any formal structures of gover
ance outside the extended family system (Ki ' o
- - system (Kirhy. 1086 Tai -~
Although il y, L986: Tait. 1958).
ATC uﬂillxﬁﬂjﬁi Ttm?*thlef‘].}- . E.iﬂﬁ?phalmus“ groups in northern Ghana
"*41;-1“;- H;{i{cntum €¢ lm d‘;] the minorities.” they actually outnumber the
state svstem peoples Lthree to one. They ; '
T ] . x ey 4rc¢ only the “mimnority”™ w
It comes 1o political and economic power. } Iy when

CHIEFLY VERSUS NONCHIEFLY PEOPLES

These two groups of

. ol pe e

nd rmn-chitﬂ}!——hafg T’)hlf:ﬁ the structured and unstructured, chicfly
cen at loggerheads trom the tme that peoples
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of the Western Sudan discovered the concept of state in ancient fifth-
century Gana (Middleton & Tait, 1953). The Mole-Dagbon groups, of
which the Dagombas are a sub-group, entered the area that is now
Dorthern Ghana in the 13th century as raiding break-away factions ol
other state groups further to the north (Wilks, 1971). Increasingly these
groups came to be associated with literate Muslim clerics and gradually
the Muslim calendar, clothing, art, customs, and beliefs became a part
of their culture (Levtzion, 1968). From the seventeenth to the turn ot
the twentieth century, the powerful Asante coerced the northern state
societies, including the Dagomba, to capture and deliver thousands of
slaves, along with foodstuffs and livestock each year, which they gath-
ered from the surrounding non-chiefly peoples. 1n the early twentieth
century, under British colonial rule, the three northern chiefly groups
were put in charge of the other 4010 50 non-chiefly groups thus making
«official® and normalizing this predatory relationship (Ferguson &
Wilks, 1970; Tait, 1961). After Ghana's independence, under Nkrumah.
this relationship continued (Ladouceur, 1979 Staniland, 1973).

Under the British administration the northern royals of the “major
tribes” were educated to provide the system with clerks and administra-
tors. But beginning in the 1950s, the British opened the North to
missionaries, with the result that mission schools, hospitals, and other
services were, for the first time, offered to the “minorities.” These
<ervices continued and expanded after Independence throughout the
1960s and 1970s. By the mid-1970s the non-chiefly groups could boast
of a larger educated elite than the chiefly groups, and by the end of
the 70s full awareness of their repressed political and economic condi-
tion had led them into overt political opposition.

Ethnic conflicts, involving one or more of the chiefly groups against
one or more of the non-chiefly groups, erupted in 1979 and continued
until December 1993 when the non-chiefly groups demanded their full
and equal rights, their own land, and their own chiefs. This was promptly
rejected by the three chiefly groups, and within weeks the entire north
was engulfed in armed contflict (Katanga, 1994b).

After a month of fighting, the combined chiefly groups had been
roundly defeated by the non-chiefly peoples, and everyone feared an
imminent attack on the Dagomba-controlled main cities of the north,
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.flght government lorces, the non-chiefly forces simply “disappeared™
into the bush leaving an “"occupied North™ under military law [;Er mor
than a ycar. Only very slowly did the North come back to life E

In the aftermath of the war there were a number of unsuécesﬂ l
peacebuilding efforts by the strongly biased government and b NCS
(Assefa, 2001). Gradually things calmed down. But up until I}':{JW IthS
war has never been resolved. For example, even now, in 2009, 15 earz
after the war, the non-chiefly peoples, especially the Kunkc:rnha}: are

not permitted to own property, hold jobs or reside in the two main
urban centers of the North.

THE GHANAIAN WORKSHOP

The festeriqg discontent, the division, and the deeper structural issue
of the conflict between the “chiefly groups™ (especially the Dagumbas?
and I_he “mm-chh:ﬂy groups” {especially the Konkombas) were for
the first time addressed in our 2002 culture-drama wnrhkshn Th
workshop, comprising ten of each ethnic group, was s unsuid I:s‘2
Catholic Relief Services, Ghana, at a conflerence ::::ntr:r iI:l the 5nuthy
some 500 miles from where the fighting took place. For one intensi ‘
week, in complete seclusion, they worked toward building a la;iwe
peace for themselves and the whole of Northern Ghana (Kifb 260;;‘5’:
Some of the major enactments centered on different pqain:s’?ﬂf vi w
concerning “bhig-man” versus “small-man,” “masters” versus “subje *EE i
the role of “chiefs”™ versus “Earth shrine custodians” on the uesgiutnsc;f
land t.enurt and ownership, and other areas of conflicting exq}ectatinn
especially those regarding “freedom” and “constraint” (Kilrb}r ZDD;
2003}. The objective was to establish a genuine trust and i'[‘l[El:dE Enj
dency so as to build from their conflicting pathways a number of lfaSi
shared pathways toward a new culture of peace (Kirby, 2007). Besidez

[h kk ™ ; .
e “bus scene, “hlch was the first, there were four other significant
scenes which we will now describe.

The Chief Scene

Thtl ilinnkﬂmdba Qlaying the part of the Ya Na (King of Dagbon) was
E:!-:l 1}}“11;:;\"213.‘H15 eyes .widt:ned in a look of pleased disbelief as the
agor placed the chief's hat, the final touch of the Dagomba regai

Tamale and Yendi. The army was called in by the “majority groups’ and
they attacked the “minorities” with overwhelming ferocity. Unwilling 10
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artire. on his head e was asked 1o play the I'lﬂ.t‘ ui_ ”w-hi\;?:hi};;
“King of Dagbon,” ruler oi the most important cthnig }_il;.‘rll]} m!_ 111_ L
Ghﬂr“nﬂ. N o Konkomba could possibly know l.hc many (2 imm,_L;Lnltﬁh )
postures and forms of etiguette that go with being lx;ng u. :;;H
The preparation for the role contributed to lhi: Lﬁmnu_,lf;l-{TLi-ﬁu.:l.,;d
The regalia of the chiel was so important, and so hli.; mmee 1.1 :'[hh.w t.} t*
ons and taboos, that simply getnng access i 1o w{ﬂ; _‘mHH .1;1.”
actually using it in a role-play. required much tact. The eltect ol vty
ya ifacts was tremendous.
ILali?:it;';fa;)l;tt {0 begin, the Konkombas inrently mﬂched T_htt
faces of the Dagombas for any reaction, T_here was _a_Lhu111111;*1111{‘_15}11:;‘111;_
than role-playing here. Butnot only were their woTst 1{3;_115: de 111;1; jLﬂﬂ;
what thev saw. they were emphatically mm'ei;l. Th? way the | li?nh :
helped the Konkomba. who plaved the role of the Ya Na. Lia-,u }]1 ﬁ{_ﬁ-
and 1o wear the regal attire. and the wayv T.ht’_'“:.' mmlre:fd [ tt-'lj m 1.“
and when to sit. stand. and move about, 1o direct lhi;‘lfﬂﬂﬂﬂﬂvlt; rfi.;mr_} ,:
“look regal,” immediately Lliapelhﬁ the greatest fﬁr‘.arsgt Tl_]if E\L;En T;::{
concerning their belief that the L}agmnbaﬁl looked f:m; u[_" e ht;
considered them beneath their dignity. unfit to rule. an Llllﬁ_‘! {l_“ :.ﬂm
chieflv. As the Dagombas vied with each other 1o help the konkomb:
actor to be a “proper” Ya Na. this fear vanished. .
Credibility was also greatly increased h}'l Lthe 1;11:3 that -v.nne ::1_ ‘I_h:ﬁ
Dagomba participants wis, in real life. the ?thm_ﬂana_ la. \ EI: pc:;;lm
chief. next in the line of succession 1o the Hal?x-a. it also suc 1-1 | :Ym
clear Lo the Dagombas that the Konkombas did not hatﬁ [1‘IE111 t.'l'f -LI §
(the idea of chiehiainey. They too mul_d bE. moeved by its power
dignity. But it was simply not a part of their culture.

The Marriage Dispute Scene

These powerlul currents mercased as thr.: 1'{"“"1’1_”‘}-m_}1 ET[_“.][]111tL{:ILHiI1f:,:.
ceenc was st Tor the trial of a marriage dispute. hun.hm‘n }Llrj,. e
1][}]1—{'}11(‘”}’ 1-”"”‘1"”“*5“ have 1””3—1 heen forced 1o ‘r-'-llhIﬂH.[H ;]1: ]U{ ;_],ti“hr
ol Dagomba chics m cases ol {.1iHPHlL‘-HL‘ITiL‘HIL“.]‘ll. T*»i.uht n& I“‘I:;:Un -
quHl'H“H Betwee H{‘rl‘llit‘.'l'[’lhﬁ iEl”"I“HI‘_‘-. YT 1;]1?]1 L].Hll‘lhllj o {“L‘; it
cock or land, T wis not anusual for the chicl l.n it le 1-1.L11 11“ .IL m.H
Iy punishing both Cunilics with a line and tikmg the woman

own wile.
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Fhe Action

Fhe scene s set A sturdy eodfee able serves as the King's dais. He sits
above o throng ol buzzing advisors as the disputing party is Ied o
the makeshift court, " This man stole my wile and hasn't given me any
compensation.” the tirst man savs.

Then action stops and some Konkombas intervene: “Itis not simply
a question of compensation. You Dagombas don't have the bridewealth
svstem, but we Konkombas do ™

“Thar 1s rue. We Dagombas do not sell” our women.” interjects
a Dagomba,

"Neither do we.” sav the Konkombas in quick response. To acguire
a wite, a man must work on his in-law’s farm for seven vears. This
strengthens relations between the two families. If a wife is siolen by
anotlier man. evervone gers upset. A simple compensation does not
cover the hushband's thime and rouble. Nor will it win him a new wife,
The bad relations and consternation extend o all three lamilies. The
ancestors themselves demand vengeance and. in the vendetta that en-
sues. many will tose their lives.

Bewer informed about the heavy weight of his loss. the Dagomba
acting the part of the jilted Konkomba savs, “Please, chief. my wife has
heen stolen and our families are ar a considerable loss.” According to
custom. this is translated 1o the chiet by the "linguist™ or spokesman
of the court,

The chiet then summons the defendant. “Let the other Konkomba
man come in to speak.” Thev bring in the other Konkomba {plaved by
a Dagombal. But before he can utter a word the "red tlags™ go up.

A Konkomba savs, "No, he wouldn't act like that. A real Konkomba
would not know all the proper etiquette used in the presence of a chiet
ancl would embarrass himselt”™ e then shows the Dagomba how a
konkomba would acruallv behave. Evervone laughs at the spectacle.
You see” savs a Konkemba, twe are at acdistinet disadvantage in the
courts of the Dagombas: we are out of place. They don’t know our
customs and therr Lows do't help us”

'he action contimues. The Yo Na (plaved by a Konkombad is urged
o putss judament o finds v ditlicult,

he real Dagombas advise hime “Aler consulting with v elders
this 1w w

it bam going o dor Tam giving you both a line ol one sheep
o pay A o the woman, ke ber away (o my house where she will
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not cause any furiher trouble”™ Al laugh the cleverness of the Ya
Na in conliscating the woman.

But some Dagombas are not ol the same view. "l would not be as
simple as (hat.” they say. "The Ya Na would first discuss the matter
with his elders sitting there in front. He would then call the woman
and ask for her view. Finally, he could line them lor causing trouble
and for ignoring the woman's view: and, yes. he could take the woman
a5 his own wile. But this is not out of selfishness or lecherv. Theyv go
on to explain that each village under a chiefs authority 1s obligated 10
cend him a wife. establishing a link of responsibility to her tamily. This
s 1o their advantage. In this way she becomes an unefiicial spokesperson
{or her family and village. Eventually her village will have a stake in
chieftaincy and her sons may rise to the level of the chieftainey held
bv their father.

The Konkomba, plaving the role of the Ya Na. then explains his
hesitancy, “We Konkombas do not tell others what 1o do. Every man
i 10 be [ree as God created him. | cannot presume to tell another man
what to do. He would certainly understand this as a wicked attempt
to take away his freedom. 1T he does not resist. the ancestors themselves
will rise up to assert their independence and punish him.

All begin to understand the differences in their perspectives. Then
the facilitators interject: "Bur now vou are a Dagomba chiel You are
nol a2 Konkomba. Do what vou must do.” The Ya Na pronounces
judgment and all agree to it. even the Konkombas. Great relief and o
hint of pride show in his face. It is a wonderful thing Lo have power.
The real Dagombas in the group give him a round of applause and the
Konkombas are thinking: "We too could do that: we too could he chiets.
It would be a good thing.”

Culture-drama is a door to discovery. Konkombas learn that chiets
are not “so bad” after all. It becomes clear that. in manv ways. the
Konkombas are not equipped to make use of the benefits of appeal and
support that the institution o chictiainey could provide. and the
discover that many of their gricvances are 1ot so much against the
system itself as against its abuses. The [Yagombas, in turn, learn the

full consequences of the selfish judgments made by sone of their chicls.
Ahove all, both sides learn w trust cach other,

I both systems “respect Girima) s the most important quality or
virtue. but it is understood dilferently m each, The understanding of

(he Dagombas is shown in this proverh: “The chiel's guinea fowl is the
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SITORT) ;}u* bush™ (Lange, 1998), It means that a eoud chicel, in the
nante of hospitality. would be expected (o give ;ur;l: to riailnr; all his
]muhrll_uirlti s suinea towls, leaving only the wild qilim*;t towls in the
"bush” tor his own supper. Much of the anger of the Dagombas toward
the Konkombas is based on the mistaken beliel that Kmﬂ-;s::r;nhfm are
not respectiut o twir chiefs. The “chief” scene taueht both ﬂid-ﬂ;r;’rll
what each thoughr abowt the other s not true. Eajl '15'- inde;ed -L'tlliil :
“respectful” bur in very different ways. R R

The Market Scene

[wo women, one trom each group. chose the marketplace as the location
.f+;_n' their contlict. because the market is the public arena of women
lhe KE‘JIﬂ{{‘tIﬂhHS are mostly subsistence farmers. The men produce rhe:;
tood.” which includes vams and grains. while the women produce the
vegelables vsed in making the “soup.” The main meal is "TZ" {tee-
zed}. a kind of thick porridge of sorghum, millet or maize CL}Y{:‘_‘I’;;‘J
with soup. | |
Dagombas, on the other hand. are mostly traders. The Dagomba
women traders meet the Konkomba women pl‘i.’:‘lﬂl_lEE‘TS al the Knnimnha
marke{i:;_. Together. the women set up the village market scene wﬁh
areat etliciency. Vartous markelt items are situated around the I'(}U;I'I'I——’l
table of tomatoes here. okra there. dried fish. rice, sorghum, beans. a n:I
SO On. are all in their own corners. Konkomba women laiu-: uph ‘tliwir
positions as the sellers and Dagomba women as the buvers. l?:en:aué;f
there are not enotgh women a [ew of the men are recruited as market
women selling various commodities. As soon as the action hEL;iTH they
change roles: Dagombas do the selling and Konkombas the bﬁ.n-ing. ’

The Action

A P;nn]xm‘nh;l nlving a Dagomba trader starts off, “Greetings (0 vou
;.:I.l " epprde ot | ~ . BET TN -- ; '. l;
e the l'I'EI[i\L'[. [ hope vouw are fine, | like vour tomatoes. Tow much
for them
-I}] - - - . - L] = " ' .
The I?d;.:ﬂ}ﬂhd plaving the role of the Konkomba <eller responds
saving, " Fhey ave Live Tor 500 cedis.”
CEHlere, ol v : o T
} ' gl your money.” savs the trader. Then the order 1o stop
Cachion is give : :
the action s given by hoth groups.




G G tearea g Lt [EeTany
224 Vea ro Cotechive Tranma s Hoviierdara et Lireatre r

The Konkonthas sav they wouddin helvave hlm:_ thi 51.1. el ?tu.
aher they would save 7 Hhey arc e lor i n‘{lllla, bt i vou b
somie Tl reduce thie Price andd ghive you sonme XL o The

The Dagombas sav they wouldn't hrhurlﬂ 1.11;11 1.“ Ay uT '{.&Lj.-l m;
would press for a better bargam saving, O Now diljn-llﬂ,.[;h.‘i Ldki “'.'i'f]
| heve are 17!11{*1111; of tomaie sellers. Give 1?111: a0 goed ded 1[1 : Th:n
Awavs buy {from vou. Here take 40U and give me 1 Imn.‘samt.j | ..L.ﬁ
Thev would snatch up some extra hesides and put _H‘u:m i .thn_u _‘}a::n,..
Finally they would say. “Take hese to the truck for meo Tmgoing to
sec the rice setlers. |
- F11'11115e:=lliilh+:mkf:-ml‘;;l.l w oman. who is acting as the buy e imes hu.t.ﬁlim Lwll L
hring herself 1o speak oractas she has been 111511‘L1u1::_d. In particular. st
[inds it impossible 0 spatch up 1}‘1&. {f.*-;'[r;;TIIUI"Il%I.[&?IE;.‘b. e

The Dagombas urge her 011 SayIng. - (v, Go ahead and ¢o It

She answers, T can't! 1 just cant. |

The Dagombas are amazed. “Why can't vew do 1his:
difticult

O TESPOTIST. )

;E::lelz Dagomba. who 15 acting as the K%}nkumha 5:?‘11&*[',. L‘IH-I:_.‘I'IF
+ demonstiration. She places her hands on her hlpﬂ.‘% and Nna ”.’\-{W.‘ f‘t_”;}l
can carny the tomatoes back o the truck vourseld and give me twe i

T1 o1& 1

aprecd price or vou will e sorry vou cver canice E‘"l.EfI'IL". e
i Aaain. the real konkomhas mervene mm:u_ ]iT. l'._ 1
Konkomba vou can't sav that! You have Le do as she savs, Gilve over
thing to her and take them to the truck. | e
Then the Dagomba, who is plaving the Konkomba se .u;, 1_*~rL”L1 2
founded and abjects. “What do vou mean? [ can nevet Lluﬁﬁ ll.ml.. .
The real Konkomba woman then takes on e seller’s role 1_h11|
and shows the Dagomba woman how a Konkomba would rmll.*i..}_"Iu.}"[l}n;
The Dagomba woman playing the Ku11l~:m:1lm1 soltor them asks, THk
coan vort do that? Dot vou respect virrsedt o
e Konkomha savs in rephv, 7This iy the way wo respudt aLre ﬁli
11 someone wants it o nch vote mus cive it to et Yl Hli‘ILI}‘H.{. |r..H
try to stop hero Thae s Wil we lve heen taaght "t.ha‘ 1‘i]||umk--ﬂ.[.l~:]if.ﬁ
Vot nst allow her to be free” Tinhoth the mmarket scene and e G

. ' ' . - ' 'Hl}"ll{'l'-"
coene” the DPagotmbas and the Wtk ombas Totnd i near v

- . . telar AT
aet ot the role ob the athrer, Thirs s el Pycituissy thes dian s

e : arl1orln
anderstad what was heing Quleedd of them but becatss th l””“”l

. et wmeaey e S
eriomis o ehasion thiey woete being -ked o enact wenr "‘]m]jh e
1T : t :
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ceivable in their own cultare, Their accustomed cultural pattraaes liter-
allv prevented them from acting in these wavs even il it was "make
Delicy e

The resistance was challenged by a Dagomba who didnt understand
why the Konkombas should suddenly “lash out™ at them when they
“were onlv doing what thev alwavs have done.” Far example, in the
market scene. a participant insisted that the Konkombas had the chance
to refuse to give the Dagombas what they wanted but they just coutdn’t
do it This is only cowardice.” he said. “And then later on when they
suddenly rurn on vou. this s absolute madness.”

At this potnt shu contronts the man and, o his great surprise, starts
pushing him. thrusting him back. again and again, until his back is
againal the wall. "How does this make vou feel.” she savs. using the
drama therapy technique of "action interpretation” {Johnson. Sandel, &
Ficher. 19873 Finallv. with his back against the wall. he pushes back.
“Aha.” savs Shu, "Now vou know how it {eels (0 be pushed against a
wall tike the Konkombas have felt for centuries.” He was silent atrer that.

The Earth Shrine Scene

At the most basic level of identity, all of Africa is divided up into
thousands of territorial parcels. demarcated by rivers. mountains. for-
csts, and natural tormarions. each of which is presided over by a particu-
lar “Larth Spirit” that is responsible tor the fertititv and well-being of
all within its territorial domain. Both Dagombas and Konkombas have
the same proverb sopulating the relationship that exists between this
spirit and the people: "The people know the ‘Earth” {Eacth spirit] and
the Farth” knows its master” (Tange, 19981,

Although non-chietly peoples. like the Konkombas, do not have
chiels. thev do have spirttual leaders who form the link between the
Tarth™ and the people tiroelich, 1934 When the Dagombas entered
what s oy the Dagomba Kimedom (Dashon? as raiding partics from
territaries further north, they killed these leaders and uswrped their
ollice TCardinall, T2/ 1960 Kirby, in pres<st, Part of the contlict con-
corns this disruption and tis contimuation in various lorms up to the
Present e,

Lo set the seene, one participant locanes a stone that can serve as

the shrines ~abtar.” where =acrifices are made. and vianious objects
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associated with “Tarth™ shrines, such as a clay pot and an iron bell o
spong-gong.” are used to call the spirit Dagombas play the parts of the
Konkontba “Larth shrine custodian™ and his elders, while the Konkom-
has plav the role of Dagombas who are forced o go 1o the Konkombas

lo appeal to the shrine for rain.

The Action

The local Dagomba chief and elders {played by Konkombas ) approach
‘he house of the "Earth shrine custodian.” “Ko. ko. ko! Knocking.
knocking!”

“Who is 27 asks the custodian,

“It is Suleman. the chiet of Damon.

“Oh. come ip, chief. You are most welcome.” Water is otfered and
the chiet is asked his mission.

“ am here (o ask {or rain. All our crops are failing, We don't know
what 1o do. Can't vou intercede for us with the "Farth <

The "Earth” priest {acted by a Dagomba? wears a tattered old sTock.
[t is Judicrous in comparison 1o the Dagomba chiet's magniticent robe.
He sits on a smooth (lat stone. obvioush ill-at-ease playing the role.
with his back up against the crumbling mud hut. He responds (o the
request. Ok, 1 will help yvou. Bring me a black goat and a white fowl”

The Konkombas interject: “No as the ‘LCarth shrine custodian. vou
must lirst assess the extent of the problem. You must send three men
o find out from diviners exactly what is blocking the rain. Tt could be
something simple requiring only a small sacrilice. But it could alsw be
something very serious like spoiled Farth.

Both sides understand the meaning of “spoiled Earth.” It is a condi-
tion of intense disjuncture leading 10 the “death”™ of the earth. rendering
i1 infertile, dangerons. and unfit for cuhivation or habitation. The mast
important cause of “spoiled Farth™ is the spilling of human blood or
the carth (Kirby, 19997,

Al present realize that no ritual hicaling of the “Farth™ has accurred
in castern Daghon since the war. Worrted eves «till Took o the cast [or
rain at the begpinning ol cach rainy season. But no Dagomba dares kK
Ahout it because doing so would grant a cortn prior authority to the

non-chictly: Konkomba peoples whose ritual experts are in charge of

the “Earth” shrine, Soon the results are i As everyong lears, the
diviners reveal that the “Farth is spoiled.”
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[he “bRarth” priest cadls the Dagomba chiel w hear the diviners
verdaiel Well s von know, the diviners el us that the Barth s
spotled” This is very sertous. You can't just ignore il Youw must make
it hetter. Phis requives a special sacrifice.” | |

W had :ﬁl_u‘u.ulr;i woe o do? We are willing 10 do anvihing,” sav the
Dagomba chiel and his elders. plaved by Konkombas, |

Al this point the Konkombas intervene telling the “Farth™ priest
plaved !‘J}' a Dagombat to sav: “We must all gather at the ‘Earth Shl'iH:L"
and perform the ‘burving of the blood” ceremony.” Thev instruct the
!);1:4_&111}}.;1% I :-.EEU._'I'H'l.CL‘ lowls and a black goat. saving that each party
must hring some of the weapons that were used, especially the bows
and arrows. The animals are w be sacriticed and the blood of 1h;:
sacritices will be huried along with the broken weapons of both aroups.
Thev explain that this ritual will put an end to the iI“Ift“.l‘li.liT an-d
polhuion. The "Carth™ will come back w0 life and it will enable the
people 1o come together as belore. From this time onward, no one mav
ever speak of the war again. Ir will be as if it never happened. j

Sep by step they enact the ritual. This time the Konkombas. in the
roles of the Dagombas. rake charge. Thev are proactive. doing things
which the Dagonmhbas would never have th{?n.lght of doing. like .makn;
A representative ot cach side hold the goat while it is being Slz;mghr.erecr
Fhe Dagombas are full of questions which the Kunk;nhaa E.’L"i“{i‘]’l“a:
answer. By the end of the ceremony all feel that they actually u'{;‘]{»&a
gether o solve their common problem. | |

CULTURAL TRANSFORMATION:
BUILDING A NEW WORLD TOGETHER

The night before the Tast dayv of the workshop, like static electricity
elore a stmmer stonm. a great euphoriz filled the air. Quite H]'!E‘Il‘llé"lr'lt:—
oushythe participants felt the need w =do somethine,” One said. “We
have heen satering too Jong. Ter us break down the walls tha separate
s Lol us rentearite” Yendin” Since the war no Konkomba has been
allowed ta live i yYendis the main city of Daghon. Tlus has cansed a
vreat deal of bardslup far cach wronp. |

Hhe seene s serand the tso groups switch sides. This time he
Dagombasowho are phaing 1he parts ol the Konkomba leaders, are the

1110 "-.-;‘Ir.';ll. ||1L‘x' sStur . gy e . . - .
vosturt the seene by gathering all the konkombe olan
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heads and heads of the major houscholds lor a meeting in their r:api'gn[,
Saboba. One speaks in behalf of the others: “We have all been sulfering
because we cannot go to Yendi to sell our goods, or to come anqlgn
as we please like we did before the war. Let us go to the Dagomba King
nd speak with him.” |
3 d[n]?lmedialely the “red flags” are shown by the Konkombas. "No,
you can't just call a meeting like that. No Konkomba Elde:r wn‘uld come.
We are all independent of one another. Calling a meeting like that is
an unacceptable presumption of power.”

The Dagombas, playing the parts of the KanDmha elders, .are
shocked into realizing that something as simple as call;nJg a meeting,
which they find extremely easy to do, is fraught with C.llffl{':ul[lﬁﬁ. I.[ is
almost impossible for the Konkombas. All begin to realize that the first
initiative must come from the Dagombas. |

The next scene is at the palace of the Ya Na, the Dagomba King,
The King, played by a Konkomba, speaks to his elders thus: “You are
wondering why [ have called you today. It 1s because | want 1o har?
your advice about the Konkombas. 1t has been 12 years since the War,
We need to improve our markets. Do you think it is time to bring the
Konkombas back to Yendi?” |

The Dagombas interrupt the scene, explaining to the K{]nk[}lﬂhﬂ‘b
some of the intricacies of Dagomba diplomacy. “No, the Ya Na wouldn't
do this. The initiative must come {rom the elders, He must fegl 1hgt
there is no opposition from them before he will come out "ﬁ’]lth hl‘::
view.” Gradually, a way is found. 1t is one that navigates the intricacies
of the Dagomba court, that erganizes the Konkomba elders, thgt subdues
other political agendas, that prevents the youth .Df. b::}.th sides fmn]*:
causing trouble, and that builds up a healthy anticipation ;Iamurlgra
the people. By the end of the day all the workshop participants are
literally jumping for joy. .

¢ In};}ie fi[;algsceni, 1)j?ntu-::}:) by step, they reintegrate Yendi. They arti
astonished at what has been accomplished. A few of them express

their amazement:

If we had the authority to do so we could integrate Yendi right mjw.jr. ‘:‘;-Ltl
know exactly what we would need to do. We have looked at f.‘jn'l.,‘ll‘} ;jlim:
every potential and real danger. Therc were many problems wi: LL"H.‘l o
have anticipated. But by working wogether. we have gotten .t{‘f now ab |

them and have overcome them right here in this room. This is why the

—_——ﬁ
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government s powerless. They really do not know what to do. Bul we
know. We know how 1o solve our problem.

Return to the Desert Isiand

In the final scene. they return 1o the “desert island” and are asked,
once more, to paint their world and what it needs. Their new masterpiece
is a collage of unity. They are no longer separate—Konkombas on one
side of the island and Dagombas on the other. There is a harmony of
action, of colors, and in the use of spaces. There is a flow between the
various services and self-portrayals. They have given symbolic exXpres-
sion 1o their newly unified “peace culture.”

SOCIODRAMA AND CULTURE-DRAMA

There is a fine line separating sociodrama and culture-drama. In the
understanding of the authers, and in the briefest of terms, sociodrama
s to a society as culture-drama is to cultural groups. Sociodrama, as a
therapeutic genre, aims 1o address the unhealthy, neurotic or chaotic
relations of a social group (Moreno, Blomkvist. & Rutzel, 2000). It
presumes a general accord or common language among the individual
members of the society. Not so with culture-drama. Here, different
culture groups assign different meanings to their worlds. When they
come into contacl with one another, the clash and mutual misinterpreta-
lions lead to conflict between them. Our so-called “culture wars” are
an example of this, as are the increased ethnic and religious tensions
around the world today. Culture-drama offers a way to deal with
these problems.

Culture-drama uses many of the techniques and methods of psycho-
drama—especially role-reversal and doubling—and it follows a similar
process toward integration (see Vargiu, 1977), but it is not concerned
withindividuals or societies as such. It is rather concerned with bridging
and integrating the two or more cultures and their worldviews. [t focuses
on nterpreting one cultural group to the other: and. in the process,
opemng up greater self-understanding and mutual discovery for cach—
especially around points of conflicting expectation. 1t is precisely this
discovery of a contlicting point of expectation. for example, the cultural
meaning of “fridge” for Africans. or “Earth shrine” for Konkombas, or
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«Chiel” for Dagombas, that opens the possibility of learning that dilfer-
enl groups do have quite different worlds of meaning, that these worlds
are organized, logical units. and that they are accessible and understand-
able. Knowing them and acring accordingly alfecis our relationships.
Fridges are imporlant because of water, and water is important because
of the all-imporiant rule of hospiiality.

Culture-drama is, therefore, therapeutic, not simply [or the individ-
uals in a society, nor lor the society itself, but for different cultures in
relation 1o one another. 1t offers peoples of different cultures the possi-
bility to consciously re-form, adapt, and change behavior in relation to
our changing times and circumstances. and (o the mounting friction
engendered by living in close proximity 10 other cultures—a problem
that has intensified in our global era.

in their evaluation, the participants showed their appreciation for
this new approach to resolving contlicts and went back to their homes
with great enthusiasm for the method, new insights into their cultures.
and renewed hope for a “peace culture.” All the participants came 10
appreciale the role culture plays in helping them to understand them-
celves and the other better. It helped them to begin to address the core
issues beneath their feelings of enmity with the other group. 10 resolve
these issues. and to begin new ways of living together. Furthermore.
it did this in ways that were accessible to them. "We could use our
own languages and ways of doing things. This made it real. The real
issues came up without us thinking about them and the way we inter-
acted lel us see a new way through the problem.” The enactments
helped the participants learn that true peacebuilding is not just a matiet
of discussion and negotiations. It is also necessary for each side 10
experience and understand their own cultural pathways and those of
the other.

But it goes a great deal further than mere understanding. When
the participants traded places they actually experienced whal it was
like 1o live in the “shoes” of the other. They were able to feel the
sentiments of their brothers and sisters from inside their culture and
the discussions helped them to understand this. The “action insight
or dialogue ol action brings about a kind of “conversion” to the perspec-
tive and world of the other. One becomes a “guest 0 that world and
.« Jed around 1o see its beauty and grandeur, its meaning, and good sensc.

Culture—drama works in the space between worldviews and it negoti-
ates these worlds rather than individual contracts. Tt works to transform
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the historical, social, and cultaral structures at the heart ol conflicis
(l.ederach, 1997). Instead of each side struggling with the other .It.‘.!
score points, participants end up acting and speaking lor cach other
This leads to compassion. which, in turn, leads to acceptance fnrgh-'ﬁ'—l
ness, and positive action, Finally, by confirming each other in ﬁ:;l r*.l::nurﬂ
give and take. participants are able to build new pathways and, in some
limited but authentic ways, they actually put those T:I’ﬂllf-;ih;:"l'llﬂ-[iﬂnﬂ-

Into practice.

[n summary. the importance of culture-drama is evident in these
Ways! |

& It is a method for discovery ol one’s own culiure and that of
the other.

m Through empathy gained in “action insight™ it builds a new
f{:rur}dan-:}n of trust and confidence in the other group and in
ONe's oW group. |

B It opens possibilities for learning and “playing” wilth new cui-
tural meanings,

B It offers a hope-filled vision of a new culwural integration.

m it olfers a vehicle for bringing the two groups together 1o build
a new “peace culiure.”

MOVING TOWARD A “PEACE CULTURE”

_{_hlt‘. workshep in Ghana was a unigue experience for evervone. [ts
uniqueness brought its own brand of difficulties but graduallxv aq. lh;:
participants hegan to experience its integrating ellects, the Entji‘{uqhiaﬁm.
E‘i{ the group increased. One participant confessed: “It took us hz-;umtf
time to get used to the new approach, through acting, but it turned
out 10 be much better than just thinking and talking about the issues.”
After gerting into the act. another reported: *I feel much closer to |;nlv
Dagomba brothers and sisters now because 1 can sce and feel thin ’
that T didn't sce and leel before.” Another one Telt that i:lmmmizili’-lf*-r
reversed roles helped her to see the issues more clearly. She said “‘v’\.-’i:
could actually feel the sentiments of the other party. 'I'l;n:liral;m ]‘I‘L‘]I'}L‘LI
us o say and do things we couldn’t have said or done back at home.
[his has brought us closer together ™ 1t is our hope that in our converg-

I'I T r ‘q N n r g T - .
12 world with diverging cultural meanings culture-drama can bring
us all closer 1opcther.
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