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Culture and Motivation
     This essay is based on the premises that it has been difficult and challenging to motivate Afghan faculty members to work as volunteers, to receive training without expecting monetary gains, and to more highly value the professional skills acquired during training. These challenges have created many frustrations for development projects in Afghanistan, yet there has not been enough analysis about how best to address these issues. Key questions that need to be researched and analysed include:
· How can we motivate aged, tired, often poor, and very pessimistic faculty members to participate in training, to change the conditions within their institutions for the better?
· How can we improve their professional dispositions and further develop the productivity of their work ethic? 
· Finally, given the need to find a balance between the soaring non-sustainable practices of NGO’s of proposing monetary incentives in exchange for training and the cold realities of Afghan faculty members living under poverty; how do we impact these conditions while moving beyond expectations for non-sustainable extrinsic rewards in the form of monetary gains or other benefits?
The answers are found not only in the notion of sustainability, a common word used nowadays in the development world and reinforced by practitioner of development “A la lettre” but rather through a cultural process that acknowledges, respects and is congruent with participants’ values and belief systems.  The basis of sustainability and its mechanism is what matter the most as oppose to relying only on local resources such as human and material means.  Although sustainable planning does seek solutions such as bringing out and developing local resources, capitalizing more on existing human resources, and relying more on local institutional structures and reward procedures, sustainability of reform within the Afghan higher education sector still faces the challenge of motivating faculty members to work for little itn the ways of extrinsic rewards (monetary or otherwise) because the initial planning/training conducted by well-intentioned NGO-led projects very seldom studies the very people they are trying to help. Therefore, this essay attempts to unfold cultural means of motivating faculty members to assume new responsibilities for the common good of their students, institutions and country without always expecting a return in monetary form.  If we want to train Afghans to help themselves, then the base of any training should be anchored in existing resources and by “resource” I do not mean only material and human resources, but “cultural resources” and practices.  This essay does not claim to have found a miracle solution for an endemic problem, but rather attempts to propose an exploratory means (based on a greater understanding of, appreciation for and use of the cultural resources embedded within Afghan society) for improving practitioner training in Afghanistan.
     Afghanistan has always been and still is a tribal society governed by non-formal codes of conduct and rules of law which are typically transmitted and recorded through oral communication.  These rules and regulations are comprised of a collective shared understanding among Afghans which dictates the way they should live, behave, and build their communities. Culture is therefore the driving force behind decision-making, actions, and the construct of ideologies.  No matter how many forms of governmental structures (absolute monarchy, constitutional monarchy, and republic) or political orientation (communism, theocracy) emerged in Afghanistan through its long and troubled history, Afghans have always continued to venerate their tribal customs and embedded any new form of governance with them. 
Louis Dupree[footnoteRef:1] enumerates 37 different ethnic groups in Afghanistan which all have their distinctive features and customs.  However, of all these groups, the most influential in history are the Pashtuns who constitute a plurality (40%) of the Afghans.  They ruled Afghanistan, for what it was worth, for decades before losing power and prestige in 2001, when American forces toppled the most recent of the dominant Pashtun rulers – the Taleban[footnoteRef:2]. Politics aside, the reality is that they are the only group from which a form of orally transmitted governance (Pashtunwali) was assembled, transmitted by story tellers[footnoteRef:3], recorded in books, and followed as an ideal by many Afghans, including non-Pashtuns, for many years. Moreover, they are probably the most influential group in shaping people’s lives and way of behaving throughout the history of Afghanistan.  Other groups were either repressed[footnoteRef:4] and did not have a chance to express their cultural values or found the Pashtun ways of life acceptable and adaptable to their own values.  The definition of Pashtunwali is: [1:  Dupree, Louis. Afghanistan. Oxford University Press, 2002.]  [2:  The majority of the Taliban were Pashtuns.]  [3:  Memorized in their “chest” as story tellers claim to keep stories alive from generation to generation.]  [4:  Especially the Hazaras.] 

      Pashtunwali is an unwritten, democratic, socio-political culture, law and ideology of the Pashtun society inherited from their forefathers and carried on to the present generation. It has developed into an accepted comprehensive constitution. Pashtunwali consists of qualifications such as Khpelwaki (self authority), Sialy (Equality), Jirga (Assembly), Roogha (reconciliation or compromise), Badal (revenge), Barabari (equivalence), Teega/Nerkh (Law), Aziz/Azizwale (clan, clanship), Terbor/Terborwali (cousin and tribal rivalries), Nang (Honour), Ghairat (Pride), Oogha Warkawel (giving a lift to persons in need), Pannah Warkawel (offering asylum), Ashar (shared co-operative work), Zhamena (commitment), Melayter (patrons), Chegha (call for action), Soolah (truce), Panah (protection) and others.

     The debate over the democratic nature of these codes is a different issue and it can be said that Pashtunwali is the sum total of collective expectations of the group from its members to conform to the totality of norms and customs that ensure the group's survival as a distinct socio-cultural entity.  As I mentioned earlier, these codes were created and meant for Pashtuns exclusively, but to a great extent it infiltrated the culture of many Afghans among different ethnic groups in this diverse country.  My argument now unfolds with the notion that if these codes of conduct and behavior are still prevalent among Afghans, then any form of capacity building, institutional training, or professional development needs to take them in consideration and build upon them because of the simple fact that for ordinary Afghans, culture is an important part of their lives and along with Islam, the continuous certainty in what has been a volatile existence for decades.  
	How can we then create sustainable incentives for Afghan faculty members to be motivated in the context of their own culture, help them determine their goals, and strengthening their capacity while encouraging them to perform voluntary work? Before attempting to answer this question, educational psychology informs us that there are four categories of achievement goals:
1. Mastery or (task) goals (such as working for yourself, to understand something, to experience novelty).
2. Social comparison (or ego) (such as doing better than others).
3. Social solidarity goals (such as pleasing others, making others happy).
4. Extrinsic rewards goals (such as working for recognition, or a reward of some kind).
     Social achievement is related to ethnic origin, gender, and social situation.  Afghans are group oriented, less oriented toward ego, and more oriented toward mastery and social solidarity.  Some of the personal factors affecting motivation are family (Kuranai), religion (Din), honor (Namus), self-authority (Khpelwaki), loyalty, equality (Nang), pride (Ghairat), shared co-operative work (Ashar), and commitment (Zhamena).  
     The family and lineage have great values among Afghans to such an extent that last names and streets’ names are often taken from the names of famous personalities belonging to a tribe or ethnic group. The reputation of a family is a matter of honor and it is probably the primary reason why many Afghans are scared of sending their girls to over sea study tour programs.  Hollywood does not always offer an accurate picture of the ways and customs of the west and many misrepresentations and assumptions are created in people’s mind.  Coming back to our subject, how can we build upon family values and provide faculty members enough intrinsic motivation to get interested in their own professional development?
The challenge is of course arises in moving across Maslow’s hierarchy[footnoteRef:5] of needs by jumping from basic human needs for survival to intellectual achievement, which is at the top of the hierarchy.  How can we convince tired, hungry, and pessimistic faculty members, that professional development is more important than feeding their families and themselves?  The answer seems simple and straightforward here, but our interest here is to explore intrinsic motivation.  Training brings knowledge, skills, dispositions, and attitudes which affect positively an individual and his family’s life.  In institutional development[footnoteRef:6] we used the example of a family traveling from Kabul to Bamyan in order to exemplify the process of institutional planning.  The different phases of the planning process (e.g., development area, objectives, strategies, and actions) all involved inquiry about finding solutions for a family and their journey while considering cultural constraints.  Once the faculty members all participated in the planning of the above example, they realized the importance of planning in their own lives.  Afghans see above all the practicality of training and its usefulness in their own lives before adapting it to a larger scale such as improving the capacity of their institutes.  Living still under the influence of an oral culture, logic and rational  - the foundation of what could constitute the base for a good institute, is replaced by how practical (how does it help me directly) things are in life. The example mentioned above is a good illustration of a very successful training where the participants saw the importance and effect of training in their own families and lives.  Once they realized the benefit of planning in their personal lives, it was much easier to move them toward the benefit of institutional planning. [5:  Abraham Maslow (1970) suggested that human have a hierarchy of needs ranging from lower-level needs for survival and safety to higher-level needs for intellectual achievement and finally self-actualization (Woolfolk, 353).]  [6:  HEP’s  Institutional workshop designed by Michael Blundell and his team (January of 2007).] 

[bookmark: _GoBack]     Khpelwaki is one other trait of character dominant among Afghans: self- authority, freedom, and the power to make decision on your own.  So many times practitioners of foreign assistance got frustrated by the general tendency of Afghans not to follow instructions or to alter them based on their own desires.  In a country ravaged by decades of war and desolation, in the absence of laws, institutions, and government, Afghans needed to make their own decisions in order to survive.   During the horrifying civil wars and in the midst of explosions, gun fire, and screams, they had to make a quick decision to abandon their houses and properties.  They had to face the harsh reality of losing a loved one, a friend, or a neighbor.  They had to walk for miles with their families to escape and take refuge in a foreign country.  They had to face adversity and uncertainty once in the foreign country and continued to strive to earn a living and feed their families.  The average Afghan, living in the context of struggle and performance, became strong while trying to survive and became the sole decision makers and solution finders almost instinctively.  If we also put all this in context of the Afghan way of life which is dominated by oral tradition, what seemed to be senseless previously, would now make sense.  Despite the reconstruction efforts, the average Afghan is still living under poverty and is struggling to find solutions to life’s challenges. However, Khpelwaki can also be turned to the advantage of trainers if the training involves participatory involvement from the participants.  Self-authority is not in contradiction with progress and can be a valuable cultural behavior to initiate motivation.  If the participants are given the necessary tools to lead the training and assert self-authority, then it is likely that their motivations to work for free will increase.
       Loyalty, equality (Nang)[footnoteRef:7] is a constant pressure that Afghan faculty members are facing during training sessions, especially among senior faculties. At the beginning, HEP young trainers had to face this issue which was affecting their relationship and authority to conduct workshops.  All human beings are equal but “you, the trainer, have no right to teach me because I am older than you”.  We are facing here hierarchical issues due to a tribal society where younger people must respect older people.  Nang is an important issue to consider when a younger trainer is teaching an old faculty member.  The debate is again not over the “correctness” of this cultural value, but focuses on recognizing its existence, which will be important. Before starting any training with this type of environment, the trainer should stress his deep respect and value the past accomplishments of the faculty members, even if those accomplishments might appear minimal.  The feeling of being respected increases their sense of being equal (Siali) with the trainer and makes them much more willing to follow training sessions.  Thus, social comparison here is not a matter of ego (such as doing better than others) but is transformed into (how can I equal others), a form of collective consciousness.  Nang should be raised as an important output of training because with better skills they are able to compete equally with other experts. [7:  Loyalty, the second meaning of Nang, is also affecting the way one should perceive employee performance and understand the cultural dynamic at stake.  Traditionally, loyalty and seniority is favored at the expense of work performance in Afghanistan.  It is very hard to fire an employee because of his/her “work performance” but much easier to expel them for being “non loyal” to the organization’s mission.  Building personal relationship between superiors (deans) and subordinates (professors) is customary and constant recognition of employees’ hard work needs to be expressed verbally and preferably in ceremonies.  This is probably the most challenging aspect of cultural working practice that trainers will have to face.  ] 

     Loyalty, (to one’s boss, family, extended family, tribe, ethnic group, and religious affiliation) is one of most powerful tribal value among Afghans.  Nang can therefore play a big role in motivating faculty members to learn because it can bring them a sense of equality, and loyalty to education.  Increasing the sense of loyalty to “education” and the benefits it can bring to their communities is therefore recommended as a way to motivate faculty members to be involved in professional development and educational trainings.  This will hopefully move, at a later stage, toward loyalty to “government/institute/university”.
     Hashar[footnoteRef:8] (shared co-operative work) is probably a forgotten tribal value that trainers can use to motivate intrinsically faculty members to realize the importance of trainings.  Bellon M. Smale, in Valuing Crop Biodiversity, defines the word as follow:  [8:  It is also spelled “Ashar”.  Hashar or Ashar can also be practiced within member of one group or community as a reciprocal mean of helping each other.] 

      Hashar is a form of reciprocal labor and either it can be publicly organized by    authorities for the construction of a community good (e.g. the cleaning of drainage ditches or the building a communal football pitch) or it can be privately organized by individuals (e.g. building a house, harvesting, planting, and sowing).  Participants in Hashar receive no payment for their services, but are traditionally fed for the day or receive a share of the day’s harvest (201).

     The last time I personally witnessed Hashar was in Badakhshan, in 2006, where the community was constructing a room for an elderly story teller.  Some NGO’s are currently using this approach for community development[footnoteRef:9] and it has been one of the best ways to motivate people to work for free for the good of their communities.  The value of Hashar is based on the intrinsic motivation to do good for the community and to feel good about it.  It increases Ghairat (pride) among participants and trainers could also use this approach to explain the benefits of working for free and for the betterment of their communities (students, teachers, and society).  The Afghan government, through Kabul Municipality, declared[footnoteRef:10] July 25 of each year as a general Hashar day and asked all Afghan citizens to clean up their town. [9:  Afghans4tomorrow, a US based NGO, used this approach successfully in Jaghori, Wardack and Kapissa.  A training center, a water project, and a school building were built partly thanks to the notion of Hashar.]  [10:  Anis, Monday July 21, 2008.  See article by Gulam Sameh Rabanizadah, president of Kabul Citizens.] 


Namus (honor), another concept of Pashtunwali, can be one’s wife, daughter, son, land, and country, which is generally defined as follow:
      Namus is an ethical category, a virtue, in Middle Eastern Muslim patriarchal   character. It is a strongly gender-specific category of relations within a family described in terms of honor, attention, respect/respectability, and modesty. The term is often translated as "honor". For a man and his family, Namus, among other things, means sexual integrity of women in the family, their chastity in particular. On the other hand, the man has to provide for his family and to defend the Namus of his house, his women in particular, against the threats (physical and verbal) to members of his extended family from the outer world.  Namus of a man is determined by Namus of all the women in his family (i.e., mother, wives, sisters, daughters). In some societies, e.g., in Pashtun tribes of Afghanistan, Namus goes beyond the basic family and is common for a Plarina, a unit of the tribe that has common ancestral father (Wikipedia).
     No doubt that the concept of Namus has been criticized on many occasions by feminists and western analysts,[footnoteRef:11] but the plain and true fact is that it is still prevalent among Afghans who consider the issue as being very sensitive and strongly embedded in peoples’ lives.  The motherland, patriotism, and nationalism are all other entities related to Namus and for the ordinary Afghan one should care and defend them in order to honor the Afghan culture. President Karzai used the word Namus at least six times in an article condemning the murder of two Afghan women in Ghazni who were accused of prostitution by the Taliban[footnoteRef:12]. He said that the murder of the two women is a blow to the Afghan Namus and that revenge will be taken. It is quite interesting, and perhaps shocking to some, to see a president talking about Namus and revenge (Badal). This demonstrates the extent and magnitude of how tribal (Karzai is a Pashtun) values are still very much alive in Afghan politics.  Earlier, the Taliban have also claimed to have defended the country’s Namus by “executing two prostitutes at the service of foreign troupes”.[footnoteRef:13]  Again, the debate is not here about who is right and wrong, rather we need to recognize the mere fact that the concept is still very much alive among Afghans. [11:  Hundreds of women died worldwide because of revenge related to Namus.]  [12:  “Condemnation of  Murder”, Anis, July 15, 2008 (pp. 1 & 8).
]  [13:  Reported by Radio Kilid 7.14.2008.] 

If faculty members start a training session which has “honor” as a theme and are reminded about their duties to their motherland, to their sisters and brothers, and to their society, they would feel compelled to honor the notion of Ghairat (pride) and they would perhaps be less reticent to work as volunteers or to work for free.  Ghairat (pride) and Namus (honor) are closely associated to each other and can motivate Afghans to take action.  When an Afghan student who was working as a library clerk for a month and discovered that he would not be paid by outside sources because of sustainability issues, he called his supervisor and said: “don’t worry, I will continue to work for free; I still have Ghairat to work not only for money”. The famous call of Ajmal Khattak[footnoteRef:14] 40 years ago, the call for self-esteem, (Da Ghairat Chagha) still resonates among some ears in Afghanistan. [14:  Famous Pashtun poet well known in Afghanistan and Pakistan, Ajmal Khattak hopes that Pashtuns can maintain their cultural and ideological identity in the so-called global village. He rejects the notion of a clash of civilizations and says that material resources in society can bring about real change in the lives of poor people.  Popular books by Ajmal Khattak in Pashto include Da Ghairat Chegha, Batoor, Gul Parhar, Guloona Takaloona, Da Ze Pagal Wom?, Zhwand au Fan, Kachkol, Da Afghan Nang, Da Wakht Chegha, Da Zhwand Chegha and Qisa Zama Da Adabi Zhwand. His Urdu works include Jilawatan Ki Sha’iri ( http://www.khyberwatch.com/forums/archive/index.php?t-657.html).] 

     In conclusion, if culture is constituted from knowledge, values, attitudes, hierarchies, and religion (which can all be called knowledge), and shared by a relatively large group of people, then is has to affect the way we communicate.  As the famous saying says: “culture is communication, communication is culture” and Afghans generally follow their culture without thinking about it. They learned it by communication and imitation from one generation to the next. Since training is about communication and transmission of knowledge and skills, it has to account cultural practices and accommodate them as much as possible.  Sustainability works only if programs are based on anything tangible in the local culture and motivation cannot be dissociated from this context.




