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PROLOGUE

FOFOA-I-VAO-‘ESE

Salamasina, queen of Samoa, gave this name to her first child (a love child) a
baby girl, because she was conceived in the forest during a pigeon-catching
expedition "afuafua i le vaomaoa". It had been arranged for Salamasina to
marry a high chief from Savai ‘i, but knowing she was pregnant with her first
love's child, she was hesitant to go through with it. The marriage took place
nevertheless, and although Salamasina's husband knew the child was not his,

he raised Fofoa-i-vao-‘ese as if she were his own...

(O se Tala‘aga o Samoa. Brother Fred Henry, 1980:120-129. Bilingual,
Bicultural Education Project of American Samoa, Pagopago. This publication
contains Samoan version only. The translation above (provided by the Rev. L.
& L. Tanielu) is a considerably shortened version of the rala.

kksk

From this Samoan rala--a love-story, I have chosen the name Fofoa-i-vao-‘ese
for the thesis. Its literal meaning is fofoa-conceived, i-in, vao-forest/bush, ‘ese-
foreign or alien--‘conceived-in-the-foreign-forest’. Vao as forest or bush is the
source of food and nourishment that is outside of the village. It is in the forest
that plantations are cultivated, coconuts and bananas are harvested, and birds
are caught to provide sustenance for the people of the village. In this sense vao
can be extended to refer to the metropoles of Australia, United States of
America, and in the context of this thesis, New Zealand--places outside of
Samoa where contemporary Samoans are born, live and work, to provide
sustenance for their ‘aiga in Samoa through their remittances, letters and visits.
By accepting Fofoa-i-vao-‘ese as his own child, this zala also depicts the
significant link that Samoans who are born outside of Samoa still have with

their ‘aiga in Samoa and their homeland.
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ABSTRACT

This thesis constitutes a site for New Zealand-born Samoans to explore issues of
ethnic identity. The emphasis is on the process of the Samoanising of christianity, and
hegemonic identity discourses of not only the dominant society but of island-born Samoans
and elders, and how this contributes to New Zealand-born Samoan self perceptions. A
socio-historical overview provides an understanding of the process in which New Zealand-
born Samoans have been positioned. The stories and narratives of a group of New Zealand-
born Samoans concerning their life experiences provide valuable insights into their ‘identity
journeys’--the construction of ethnic identity through experimenting with subject positions
over time, as a result of challenges to their percieved self-identities. For some, this journey
ends with a secured identity--a self-satisfying ethnic identity as a New Zealand-born
Samoan--others remain in a perpetual state of conscious or subconscious identity confusion.

More specifically the thesis seeks to provide an understanding and an interpretation
of the way fa ‘aSamoa, church, and life in New Zealand impacts on life choices and on the
construction of the self, and secured identities. The identity journey is analysed as a ritual
and a series of rites of passage in order to expose the structure of identity confusion, and to
examine the dichotomy of chaos and conflict within an apparently ordered society,
experienced by New Zealand-born Samoans during their identity journeys.

The thesis is therefore underpinned by Samoan conceptual frameworks involved in
this identity journey, and aims to consciousness-raise and emancipate by exposing,
understanding and reclaiming the links between fa ‘aSamoa, church, and a New Zealand-
born Samoan identity.

The thesis represents an ‘ie toga, because like a fine mat being woven, the strands
of Samoan history, fa‘aSamoa and Samoan contemporary lifeways, and their interaction
with ‘others’ interconnect to inform Samoan identity. It is thus presented with respect,
gratitude, deference, recognition and obligation, a tangible symbol of an alliance and an
exchange with all Samoans and others. As the wellspring of my Samoan identity, in its
creativity in design and fineness of weave, I hope that this ‘ie foga will be received as a

source of identity, history and wealth.
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GLOSSARY

The following Samoan words, expressions and phrases are based on Pratt's Grammar and
Dictionary of the Samoan Language (1893), Milner's Samoan Dictionary (1966), Glossaries
in Meleisea's publications (1987), and my own knowledge of colloquial Samoan in the New
Zealand and Newton Church context. Some of the Samoan words/phrases have been recorded
‘as spoken’ and this accounts for their sometimes ‘unorthodox’ appearance. Thus I have
included both colloquial and orthodox versions of the words containing the frequent
interchange of ‘t’/k’, ‘n’/‘g’ (orthodox/colloquial respectively) where applicable.

afakasi
‘aiava

‘aiga

aiku
aise‘e
ali‘i

alofa
a‘u
aualuma

aufa‘alupega
‘aufaipese
‘aulotu
‘aumaga
‘autalavou

‘autaumafai
‘autoea‘ina
‘ava

efakasa
Ja‘aaiga
Jfa‘aaloalo
Ja‘aulufalega

Jfa‘akali
Ja‘alavelave

Ja‘alupega

Ja‘amaulalo

Ja‘amaualuga
Ja‘apalagi

Jfa‘aSamoa

half-caste Samoan (usually half-white)

pooling together items of food and valuables for formal
presentation to guests - this usually takes place at night

family, extended family, descent group or

kinship in all its dimensions; transnational

corporation of kin

aitu, a spirit/ghost

to beg food at a feast

one of the two orders of matai, a 'high chief' as opposed to an
‘orator chief, also polite word for men - 'gentleman/men’

love

I, me

society of unmarried/widowed/separated girls and women
belonging to a village by birth, attendants to the raupou
church fa‘alupega

choir

parish

society of untitled men, an institution in every nu ‘u

young generation; young people (usually referred to in context
of church)

christian endeavour group

advisory council (in context of church)

a ceremonial drink made from root of piper methisticum, called
kava outside of Samoa

Ekalesia Fa‘apotopotoga Kerisiano Samoa (EFKS), the Christian
Congregational Church of Samoa

to incorporate non-relatives into ‘aiga

courtesy, respect, honours, regard highly and treat with respect
church openings

fa‘atali, to wait for

a ceremonial occasion (weddings, funerals, etc.) requiring the
exchange of gifts, anything which interferes with 'normal’ life
and calls for special activity

a formal expression of recognition associated with a matai title.
Each village and district has a set of fa ‘alupega which acts as a
constitution by expressing the rank and by alluding to the
historical/genealogical origins of the senior titles
(fa‘amaualalo) to be humble, to humble oneself, be low, be
subservient to,to act below one's station

proud, to be high, conceited, to act above one's station
European ways, like a European, according to the ideas/customs
of Europeans

in the manner of Samoans, the Samoan way; according to
Samoan customs and traditions
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Jfa‘asinomaga
fa‘akali
Ja‘atau

fa‘atuatua
Jagua fanua,
Jai‘ai

Jaife‘au
fale
feagaiga

fe‘au
fiafia
fiapalagi
Sfiapoko
fiasili

fofo

fono

gafa
‘le koga

ita

kalo

kava
komiki
lafo
lafoga
lalaga

lau afioga
lauga

lotu

lu‘au
mafutaga
magumigumi
makua
malae

malaga

malo

direction, the right path

Jfa‘atali, to wait

to contend for the privilege of being spokesman, being the first
speaker in an assembly

to hope for something promised

land

dish consisting of coconut cream baked in banana-leaf packages
either plain or with ingredients eg. octopus, yam

pastor, minister

house, traditional house

covenant between a brother/sister and their descendants,
currently used to refer to covenant between
minister/congregation; a contract

thing to be done, business, errand, work, household chores
joyful, to be joyful, to rejoice, to be delighted

ape the ways and manners of Europeans

fa‘afiapoto, (be) conceited, presumptuous

be high, the best or topmost

to doctor, a doctoring of a disease (includes a variety of
techniques including massage, administering of indigenous
medicines etc.)

governing council, a council of chiefs, a meeting

genealogy

also ‘ie toga, fine mat (the most valuable and significant object
in Samoan custom), finely weaved cloth of bleached pandanus
fibres bordered with coloured featers--usually red. Varieties of
‘le toga are graded and named according to
size/quality/appearance/purpose

angry, be angry

also talo, taro,; a cultivated plant (colocasia sp.), the corm of
which is one of the most important sources of food

see ‘ava

komiti, committee

contribute money, valuables given from visitors to host,
presentation of fine mats/money to an orator

tax; subscription, contribution, specified church donations for
specific occasions

plait, weave, fine mat(s), category of fine mat (as one with
wider strands than is considered desirable for 'finest' fine mat)
term of respectful address preceding the title of many ali i titles
(others may be preceded by the address susuga (e.g., Lau
Susuga Malietoa)

speech, sermon, preach

to worship, church

dish made with young taro leaves and coconut cream/water/salt,
young leaves of taro plant used for that dish, also palusami
companionship, fellowship

manuminumi, tangled, crumpled

see matua

central gathering place of the nu ‘u, associated with residence of
highest ranking chiefs of nu ‘u, an open space in villages where
meetings are held

to visit, a visiting party, visiting ‘@iga, ceremonial visit paid
according to Samoan custom: journey

the winning side, victors, government, to congratulate



mamona
mana
masi

matagaluega
matai

matou

mata‘upu
matua

miki

nu‘u
€

(/]

onotaga
0S50 °‘0S0
‘outou
palagi

papa
paua
pea
pese
pisupo
popese

posiva
pulega
saofa‘i
sapasui

Siovili

sua
tafa‘ifa

tala
tama
Tama a ‘aiga

tapuaiga
taro

Mormon

divine power, God's grace

biscuits, usually tins of the Cabin Bread type for ritual
exchanges

region

political representative of ‘aiga who holds a title bestowed by
‘@aiga, custodian of ‘@iga land and property.

There are two orders of matai - ali i and tulafale

we, us, our, (exclusive pronoun which involves three or more
persons - not including speaker)

subject, theme

(be) mature (but not fully ripe), adult, grown-up, older, elder,
be loyal to, parent, root core of a sermon/speech

sound made by pursing lips together and sucking air in, noise
made to get one's attention

a polity or village, also gu ‘u

pre-basic particle, used mostly in utterance initial positions, and
having several functions, it is

o ‘otaga, present/gift given on death

osooso, jump up and down, skip

you (exclusive pronoun involving three or more persons)

also papalagi sky-breaker (lit.), white man, Europeans,
foreigner, Samoan not born in Samoa in thesis context

High titles and dignities

that's all, because..., that's the way it is (coll.)

pair, woman's two piece costume (also puletasi)

sing, a song

corned beef, salted beef

choir competition of sorts (between churches) at special
occasions most usually church openings. Songs are usually
original compositions written especially for the occasion
Samoan dance competition (between churches) which takes place
at church openings

subdivided church district

ritual installation of people into matai titles

chop suey (Samoan style), dish made with diced meat and
chinese noodles/water/soy sauce/salt/onions

early Samoan christian cult (named after a Samoan sailor 'Joe
Gimlet' who denounced palagi religion, and who decreed that
Saturday should be the Sabbath Day) taken over by a woman
who used techniques of faulaitu to contact 'new' God, and
prophesied the coming of a new God from the sea which would
bring about the end of the world, also known as 'Sailor's lotu'
a presentation to a chief (usually food eg. baked pig) with
accompaniments

Hold four titles which (together) give full royal status. Sa ~
Salamasina: S. held the four (royal) titles.

dollar/dollars

child; tama - father. In this context the latter

‘sons of the families’, the term used to refer to the four titles
now recognised as being of paramount rank nationally,
Malietoa, Tupua, Mata‘afa, Tuimaleali‘ifano.

the forms of spiritual worship

talo, a cultivated plant (colocasia), the corm of which one of the
most important sources of food

Xi



tatou

taualuga
taulaga
taulaitu
taule‘ale‘a
tautua

teuila
tina
toea‘ina
tofiga

to‘ona‘i
tuabacks

tulafale
tupu
tupu‘aga
tusigaigoa

uapou
umu
va

a‘ea i sasa‘e ma le a‘e i sisifo

afio mai lau afioga
a‘oga ‘amata

a‘oga Samoa

a‘oga siva

‘ekalesia

ese le malie!

Ja‘afetai tele lava
Ja‘akele la‘u pili aa
Ja‘aSamoa mo Samoa
Ja‘avae i le atua Samoa
Jono tele

‘ie lavalava

kafaovale

keke pua‘a

komiti ese‘ese

komiti fa‘atonu toea‘ina

lima malosi
loto alofa

we (inclusive pronoun) involving three or more persons,
including speaker, you and we, all of us

dance, the last dance (traditionally by village maiden)

offering to church, sacrifice by priest (trad.)

a medium for spirits/ghosts

untitled man (plural: taulelea)

(of untitled men and other dependants) serve a matai, carry out
orders of; those who stand behind those in authority

shrub, the red ginger, the ginger lily

mother

elder (referring to men), Senior ministers of EFKS and PIPC
an appointment/position,council of pastors and deacons who
control pulega, tofiga tele = district representative body;a
profession/occupation.

main Sunday meal

sl. for the interior; 'back' villages regarded as more
traditional/conservative and therefore more 'backward' in
comparison to Apia

orator, talking chief

King

origin, descent'ancestors

collection of funds (for a particular purpose) including a feast
and a publication of a subscription list

(C.1.) Cook Island style church singing/group

earth oven, food cooked over heated stones

referring to the distance/position of two people/places/things in
relation to each other/their relationship, separate yet closely
connected

PHRASES

conquest of the hills to the east and west

welcome Sir! (greeting spoken to matai)

see ‘aoga Samoa

Samoan language nest; Samoan preschool

school of Samoan dance, to learn Samoan dance
church body, communicant members of church

How amusing/really funny!

thank you very much

(I have) plenty bills huh!?

the Samoan way for Samoa(ns)

Samoa is founded on God, Samoa's motto

General Assembly

also ‘ie sulusulu (carelessly wrapped), ‘ie solosolo (cloth
with floral design), cotton wrap-around, worn like a
skirt.

tafaovale, do no work, be idle

pork buns (steamed)

various committees

advisory council made up of (prominent) Elders of
church

strong hand (lit.), strength, power

a loving heart, full of love
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lotu pope
lotu ta‘iti

lotu toga

mafutaga tind
ma‘i daiku
ma‘i Samoa
mea alofa
‘Da‘u

o le ala ‘i le pule, le tautua

ole lau‘ava
olesii

o le lafo

ole sua

o le pasese

o le fa‘aoso

0 maga o le matupu

0 ‘oe se Mauli?
si‘i alofa

silile oti i lo le ma
tama failotu
tautala fa‘aSamoa
tautala NZ-born

tautua fia matai

tautua pa‘u

ua ka‘u i le palagi?

ua sau le palagi

ua tofa i vai, ai ala i ‘ai
va fealoaloa ‘i

vatapuia

Va‘ai le keige palagi lale!
Va‘ai le palagi

Catholic church

London Missionary Society-based churches incl. EFKS
and PIPC, Tahitian church (lit.) ie. church brought by
19th century Tahitian teachers

Weslyan church, Tongan church (lit.) ie. church brought
by the 19th century Tongan teachers

women's committee of Samoan group, PIPC

ma ‘i aitu, sickness of/brought on by spirits/ghosts
Samoan sickness (lit.), referring to ma ‘i aitu

gift, present

ItisI

the way to power/authority is by serving

the wife's

the move, removal of, carrying

the lafo

the sua

the fare (lit.), passenger

temptation, incite, egg on

divergences in themes, questions, problems of a matua
or root verse of a sermon

Are you a Maori?

gift of love, carrying love (lit.)

death is better than shame

tahitian teachers, leaders/conductors of worship (lit.)
speak Samoan (fluently)

speak English, understand fa‘aSamoa language and
culture

serving purely to become a matai

lit. fallen service

have you told the palagi?

the palagi is coming

though the present is bad, better times are ahead

the relationships of mutual respect in socio-political and
spiritual arrangements

the sacred relationships in the socio-political and spiritual
arrangements

Look at that palagi girl!

Look at the palagi!
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LALAGA O LE ‘IE TOGA: THE THESIS

My purpose in this thesis is to examine contemporary notions of Samoan identity in
New Zealand. I develop the idea that contemporary NZ-born Samoan identity is one that
must be associated with the ‘church’ or ‘lotu’. Much has been written in the literature about
how christianity was absorbed and localised in Samoa (Gilson 1970, Gunson 1976,
Meleisea 1987b, Wendt 1965). Today this process has resulted not only in an eclectic
blend of practice and belief--a continuing source of confusion for Samoan people about the
relationship of fa ‘aSamoa and church, christianity and culture and issues of identity, but
also draws our attention to the persistence of Samoan identity embodied in the fa ‘aSamoa
across time and space.

That Samoan people have Samoanised christianity is evident today, but merely
stating this given does not explain what this actually means and how this state of affairs
came to be. How has this Samoanised christianity come about? Have particular historical
influences played a significant role in this process, and if so, what are they? Are there any
underlying themes or concepts in the Samoan world view that inform this matter? What
traditional elements of the fa ‘aSamoa have been retained today? What makes people who
are born beyond Samoa's shores still identify themselves as Samoan sometimes even when
they have never been to Samoa? What is the relevance of church and christianity for
Samoans in New Zealand today? How does this phenomenon impact on issues of retention
of fa‘aSamoa and identity? What elements of the fa ‘aSamoa have changed, been retained or
discarded? These questions are explored in this thesis.

The thesis focuses on the narratives that a people or community use to define their
identity, and is therefore concerned with what Bateson (1958) calls ethos--the characteristic
spirit or sentiment of a people or community, the emotional emphases on culture. In
particular it is concerned with understanding the enduring cultural ethos that binds a people
together from one generation to the next.

Central to the thesis are the subjective experiences of a group of NZ-borns, where I
allow the voices of the members of my focus group to speak. In it, a particular recurring
theme in all members' narratives concerning identity is expressed most forcefully as

follows:



I am - a Samoan, but not a Samoan...
To my ‘@giga in Samoa, I am a palagi

I am - a New Zealander, but not a New Zealander...
To New Zealanders I am a ‘bloody coconut’, at worst, a ‘Pacific
Islander’, at best

I am - to my Samoan parents, their child

In the thesis I have called these lines the ‘identity verse’ for the following reasons. First in
its literal sense, in the context of this study, it resembles both a metrical composition, and a
short numbered division of a chapter in the Bible or other scripture, in the sense that it was
constantly articulated and expressed almost religiously (though not in these exact words) by
many members of my focus group when talking about their identity journeys. In this study,
identity journey represents the experiences of constructing an ethnic identity by
experimenting with subject positions as a result of challenges to members’ perceived self-
identities--it is a search for the satisfactory self. The identity verse therefore expresses the
core shared experience of the group and this thesis is an exegesis of it. Secondly, I use
verse more in the Samoan sense of marua or mata‘upu (root, core verse of a sermon). The
thesis thus constitutes the site where o maga o le mata ‘upu (the divergences in themes,
problems, questions, i.e., all different sides of the root verse) can be explored, so that a
comprehensive understanding of the identity verse can be achieved. The identity verse
therefore forms the heart of the thesis and subjective analysis of the condensation, the
narratives of identity journeys, which are at its core.

The western theoretical frameworks and analytical concepts I have used in
examining the emotional content of identity and culture have been provided in the first
instance by Epstein (1978), Spicer (1971) and his concept of ‘opposition’ contained in
‘persistent identity systems’, and the psychocultural approaches of De Vos (1982,1990)
which emphasise the experiential aspects of identity. Following from Spicer's theory of
opposition, De Vos perceives ethnicity as a source of considerable conflict. He sees ethnic
identity as based on a self-awareness that is informed by a recognition of past affiliation,
saying that this notion of self and ethnicity may come into conflict with present situations
and that presumably these conflicts are resolved through some forms of manipulation.

I have discovered, however, that the most useful analytical tool for exploring the

experience of identity in a ‘distanced’ framework may be drawn from structuralist theory.
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In this regard, I continue the notion of opposition at another level, to explore and analyse
personal identity journeys as rites de passages (rites of passage) using structuralist concepts
which when applied to my research shift at a crucial point.

Contrary to typical structuralist analysis, I focus on the power of human
consciousness (of persons and groups) to understand and effect change, not only ‘in the
mind’, but also in the real world. As my research deals with individuals and a group who
are caught between conflicting interests and systems of meaning, I hope to show how
structures are transcended by self-reflection on categorical oppositions inherent in the
identity journey, i.e., an individual's transcendence of or at least overt confrontation with
usually unconscious cultural structures. I therefore espouse the diachronic notion of
structuralism whereby diachrony is there at the outset, thus involving transformation in the
sense of ‘progressive change’ (Hooper and Huntsman 1985:6).

A ‘native’ insight is drawn from my own ‘ways of knowing’, as a NZ-born Samoan
woman. Thus I have placed the people who are my focus group, NZ-born Samoans of the
English-Speaking Group (ESG) of Newton Pacific Islanders' Church (PIC), and their
views, their concerns, their experiences, their ideologies at the heart of my enquiry. In
doing so, I use an eclectic blend of intra- and inter-disciplinary theories and perspectives,
subjective and objective analyses, multiple Samoan and western epistemologies, to explore
them.

In talking about Samoan people and their journey across space and time, I draw
upon Samoan concepts of alofa (love), tautua (service, to serve), feagaiga (special
covenant/relationship between brother and sister), usita ‘i (obedience, to obey) and
fa‘aaloalo (respect, deference), and make recourse to historical materials, political
economy and structural-functionalist perspectives, as well as culturalist perspectives
involving interpretive and structuralist models. More importantly I take on Kondo's
challenge in attempting to "enact our theoretical messages..." by asking how selves are
constructed variously in various situations, and how these constructions can be complicated
and enlivened by multiplicity and ambiguity, and how they shape and are shaped by
relations of power (1990:43).

The ‘e toga thus plaited weaves a structuralist approach, empirical data and a native

insight into what Marcus (1982:602) calls a ‘new Polynesian synthesis’. I hope my research
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findings will contribute to a growing contemporary Polynesian scholarship which deals with
indigenous views of how the person is culturally perceived and constituted in their own
societies, how emotions are organised and expressed in social relations, how personhood is
revealed in expressions of identity in stages of the life cycle and gender relations, and how
all this is manifested in observable patterns of interpersonal and intergroup exchange, in the
expressed narratives and experiences of natives themselves. The great advantage of this
synthesis is that it draws not only from historical explanations, but also directly from
material gained from fieldwork among contemporary Samoans and Samoan communities,
and thus provides important insights as to why Samoan culture and lifeways have remained
so vitally Samoan in the contemporary, increasingly globalising world.

On the one hand, the conclusions that I reach are not definitive statements of a
universal NZ-born Samoan identity. Rather, they are my conclusions based on narratives
and experiences--the identity stories--of a particular group of NZ-born Samoans. Yet, on
the other hand, this study is intended to contribute to global scholarship on the regional
processes of migration, urbanisation, ethnicity and the negotiation of identity, with the

subjective experience of identity as the focal point.

Thesis outline

Lalaga o le ‘ie toga: The Thesis, is the preface to Part One and outlines the
construction of the thesis.

Part one of the thesis is titled ‘Settings’ and is broadly concerned with locating
myself in the work. Chapter One, titled ‘O a ‘u/I: my journey’, deals with my own identity
story, as well as taking a critical look at my own relationship with Anthropology. It also
recounts my actual ethnographic experience. Why and how I chose Newton as the site for
my research and how the Rev. Sio started me on my journey. Why and how the simple
question of ‘Why are our young people leaving the church?’ spilled over into issues of the
relationship between fa ‘aSamoa and church, culture and christianity, and how these
impacted on a New Zealand-born Samoan identity represented by my focus group, the ESG
of Newton Church. In accounting for how I dealt with methodological issues, I begin with a

critical reflection on the relationship between anthropological practice and anthropological

4



theory and proffer my redefinitions of native and insider anthropology and anthropologists.
Secondly, I describe my interaction with the Newton Church community and the ESG, and
how interview sessions became more a reciprocal sharing of information with my role not
so much inquisitor but counsellor, advisor and friend.

Chapter Two, titled ‘Anthropological studies of identity’, introduces western
analytical concepts and discourses which have helped me analyse my material. I point out
the serious flaws in many current theories of ethnicity--the focus on circumstantialist
explanations and the relegation of emotional phenomena to primordialist explanations. I
claim that circumstantialist accounts alone are deficient, and that primordialist explanations
are inadequate, requiring the need to re-examine emotional underpinnings of ethnicity using
another paradigm. I attempt to do this by focusing on the subjective experience of identity.
The works of Spicer and De Vos are particularly illuminating in identifying opposition and
conflict as the crucial element in examining ethnicity and identity, rather than the more
popular theories (e.g., Barth 1969) which stress cohesion, co-operation and equilibrium.

Chapter Three, titled ‘Christianity, church, identities’, is divided into two parts.
The first, ‘The Samoan context’, examines the historical record and looks at how the
London Missionary Society (LMS) came to Polynesia, its consolidation in Western Samoa,
the development of the Christian Congregational Church of Samoa, also known as Ekalesia
Fa‘apotopotoga Kerisiano Samoa (EFKS), and the process of the Samoanising of
christianity. The second, ‘The New Zealand context’, follows this theme through and
examines the continuing Samoanising of christianity in the development of the institution of
the Pacific Islanders' Presbyterian Church, Newton. In this section a detailed account is
provided of the origin of Newton Church, its present structure, and future developments.
Incorporated into this account is an examination of how christianity, church and fa ‘aSamoa
in the New Zealand context have become inextricably interwoven. It ends with a detailed
account of the formation and structure of the ESG.

Part Two is the substantive portion of the thesis consisting of the ESG narratives--
the content of encounter conversations and individual interviews--which express members'
identity journeys. It is divided into two chapters. Chapter Four deals with the subjective
experience of members' identity journeys, and is analysed by exploring the identity verse.

"I am a Samoan...but not a Samoan" is organised under the headings of fa ‘aSamoa
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(according to Samoan customs and traditions), Samoan language, ‘aiga (family, extended
family), matai (ali‘i or tuldfale titled representative of ‘Giga) system, church and discipline.
"To my ‘Giga in Samoa...I am a palagi (alien, foreigner, European)" deals with images of
Samoa, visits to Samoa, being called fiapalagi (wanting to be like the papalagi), coping
mechanisms of ita (anger), fa‘amaualuga (arrogance, conceit)/fiasili (to be the best), and
Jfa‘amaulalo (humility, subservience), and notions of home and homeland. "I am a New
Zealander...but not a New Zealander", outlines members' experiences of the New Zealand
education system, and traces their educational achievement. "To New Zealanders...I am a
bloody coconut, at worst, a Pacific Islander, at best" is organised under the headings of
opposition to not being considered a New Zealander and explores themes such as
experiences of racism and the process of becoming politically aware, the relationship with
tangata whenua (original people of the land), the assertion of Samoan identity and the
commitment to helping other Samoans and Pacific Islanders as a coping mechanism. "To
my Samoan parents...I am their child" looks at parents' and grandparents' reasons for
coming to New Zealand, their expectations of their children and grandchildren, their liberal
tendencies in some cases, and generational relations. The chapter ends with an analysis of
what some ESG members describe as a "secured identity".

The subjective analysis of ESG narratives continues in Chapter Five, and outlines
how Newton Church is involved in the identity journeys of NZ-borns. "The Church is...the
battleground of change", examines the perceived dominance of Samoans within the
multicultural Newton Church resulting in inter-ethnic conflict, and also explores the
oppositional relationships between NZ-borns and island-born Samoans and younger people
and elders within Newton Church's Samoan community. This conflict often leads to NZ-
borns ‘leaving’ the Church or having ‘time out’ periods and this phenomenon is examined
in detail in this chapter. Chapter Five ends with a consideration of the paradox represented
by the relationship between culture and christianity and offers a redefinition of a ‘coconut
theology’ as a theology of fa ‘aaloalo (respect) and fautua (service).

Part Three, titled ‘A ‘distanced’ analysis of the identity journey’, provides a
theoretical excursion into structuralist discourse which examines the identity journey at
another level. The identity verse, when viewed literally, appears to present us with a

contradiction, that of chaos or confusion within an ordered structure and society. The lines
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of the verse express both an affirmation and denial of on the one hand a Samoan identity,
and on the other a New Zealand identity. This dual paradox lends itself to the structuralist
analysis attempted in Chapter Six.

Chapter Seven, titled ‘Construction of a NZ-born Samoan identity’, continues the
theme of a ‘distanced’ analysis of the identity journey and considers how identity ‘of the
group’ is shaped. In this Chapter, I examine the concepts of "NZ-born" and a NZ-born
"subculture” and the realisation of the ESG as a sixth ethnic group within the structure of
the proposed Newton Church PIC Synod. I argue that for NZ-born Samoans the desire to
be identified not as papalagi or New Zealanders but as Samoan, or NZ-borns, is evidence
of a Samoan persistent identity system, and that the ethnic solidarity of this particular group
of NZ-borns is a result of opposition mounted by island-born Samoans of the Church
community. The strengthening of ethnic solidarity in this instance is achieved by the
construction of a NZ-born Samoan identity to effect structural change within the institution
of Newton Church.

The final section, titled ‘Outou, matou, tatou (You, We, Us): conclusions,
implications and considerations’, sets out the conclusions I have arrived at from my
research. Broadly, there are three major findings. First, my focus on intra-ethnic ethnicity
rather than confining my study to intra-ethnic generational studies has provided new
insights into NZ-born Samoan ethnicity. Secondly, at a theoretical level I claim that the
redefinition of ethnicity as a ‘persistent identity system’ (Spicer 1971) provides a dynamic
interaction of both primordial and circumstantial views of ethnicity. Thirdly, I progress
towards the definition of ethnicity not only as the shared experiences of an ethnic group but
also the shared experiences of an ethnic group of a particular persistent identity system, of

a particular time, and of a particular place of birth.

Style

The written style of the thesis reflects and continues the metaphor of “ie toga in that

the strands of a subjective writing style, prevalent in my own reflections and the narratives

of the focus group, interweave with the objective writing style of academic conjecture, to



integrate both subjective and objective perspectives. This style perhaps more importantly
provides the reader with insight into the workings of my own New Zealand-born Samoan
mind, in illustrating the way in which I think and express myself, flowing easily across and
in and out of both formal and informal writing styles reflecting both papalagi and Samoan

thought and metaphysical processes.

Language

Having deliberately emphasised the perspective of the native insider, although this
thesis is written in English, I allow the Samoan voice to pervade the text since it is the
Samoan lived experiences in a Samoan context that I am dealing with. Usage of Samoan
terms is thus deliberately intrusive, translations of words and phrases being provided in the
Glossary. The Glossary also consists of Samoan words ‘as they are spoken’. Therefore the
use of consonants of ‘t’ and ‘k’, ‘n’ and ‘g’, which reflect differences between formal and
colloquial language, have been treated as freely interchangeable. I have also treated as
interchangeable palagi and papalagi. The former is by far the most colloquial and common
rendition, while the latter is the more formal and commonly used in written academic
scholarship. Italics are used for all Samoan words and phrases, and other non-English
words. English words in the narratives and elsewhere are italicised or capitalised to reflect
emphasis placed on them by the speaker. One reservation must be stated here. Samoans
who are well informed in their own language need neither the glottal stop nor the macron to
facilitate their reading and understanding of Samoan words and phrases, and I am aware of
past Samoan legislation prohibiting the use of the macron and glottal stop in contemporary
Samoan orthography. However I am also aware that as this is a doctoral thesis I must
provide strategies to enable non-Samoan speakers (NZ-born Samoans included) to also
make sense of the Samoan words and phrases contained herein. I therefore use the macron
and the glottal stop to highlight the fact that in their absence some words have completely
different meanings. I also provide an individual English gloss for each Samoan word at its
first appearance, and a comprehensive Glossary which provides translations of all Samoan

words and phrases as they appear in the text.



PART ONE

SETTINGS

Time is everywhere linking everything. Fo aher it In one
place is to change the whole of it.

There s no time past or itime future.

Chaly an ever-moving prosenl.

Chur vy with others define us.
We can only be surselves linked to everyone aod everything else in 1'|1c Va, the Unity-
thot-is-All and now.

{wendt in Sfa 1991-307;

The general aim of Pan On iz o provide the reader with the seitings under whuch this
work has been undettaken, It Jocatas the seriter in esang of a peraonal identity joumey, and
the writer's reading of anthropaloeical theoretical discourses which impach oo culeore, Lie
JerrSamor and ikentity, Tin oty ao, il evaluates the adequacy of western acadenlic
discourses in edplaining the contextual shaping of a Samoan identity. It arpucs for 4
dialectical CUHEE:E."I.‘LI:&J.EEEIIDIL of the global process of western christimity withan ocal
contexts o account for the arficulation of processes such a3 the Samoaniging ol chestinicy,
aned o 5o doing. posits fhat the emorional, subjective experience of identity in contaxls of
oppozition and conflict is ihe foundation of erhnicity. The corclusions dawn bout what
constilutes @ dialectic of cdiure/chnstanny, faSemoefchapch (Chapder Twol, are grven
conctele cealisation in the third chapter through a historical exploration of the Samoanising
of christianity in Samnoa and in Wow Zealand.



CHAPTER ONE: ‘0 a'xi1 : My journey

1
Me and my idemtity

Reauing (72 by Adbort Wendl {19913 made ma 1eflect on my own persodal Life
exnperiences. [ concluded that some of Ola’s expuriences resembled mine. Thal reyomance i
replicated i the following section,

Allough T didn't fezl alone anymere, I fzit jealows of Dla, (Ha was bom in Samea.
I was anvious thai af least she was accepted by all and sondry that she 1s, was, aod forever
wifl bz Sosevere. She will always have her place in the sun, Bul my ideatity experience, und
probably the identily experience of mast Mew Zealsad-born Samoans bas hesn expressed
ax:

E 2 - & Samoan, but not 8 Samaan...
To iy ‘dga i Samaa, T am a palagd

1 am - 2 New Fealander, bot oot a New ZLealander_..
Tn New Zealanders I am a ‘hlody coconut’, at worsz, 4 “Pacific
Isiander®, at best

T umi - 16 my Samoan parents, their child.

I cam't ¢vem racall when I first {ell s way. Fron birth and while growang up, 1
way warnly embraced in the covoon of *@ga and Church. My parenls had cotme to New
Zealared in the carly 1950s under the rhetoric of "wanting a better Tife”, or "a beiter
etduralinn Tor their children®. Perbaps this was the real reason. §'H never know (do [ really
need to know™). But for better or for worse out of & familly of sight children, my yoeigest
orother and I wece the ooly NZ-bom cluldrey,

The only world [ knew was the fir'oSaman that my parents broughl »ith theme (or
that they could remembeer), and that was further moulded by our Pacific Islanders' Church
(PICY, It ol expression in cbligations (o family and “diga, in fomug and fic'aaleaio, i
laking cure of grandparents and avnties, vncies and younpger children, m discifplane 2nd
respecting elders, in going W Sunday School and Church religiously and commisting
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aurselves o Church getivities, in sccommodating visiiing “Fge--ofien playing musical bels
{be it o the foor or wherever else), in endless conking and cups of tea, and i the many
Ja'alavelave,

My peerents spoke English 1o us kids abl the time; Samean, their mother tongue w4s
reserved for speaking (o each other and older members of the “dgn. This didn't even
bother me al the fme. We could atl undersiand Samosm anyway. Although T remember

Mutn getting mad w1 me heaps for correcting her English.

i ke fO0's father] could ve cue his ded to our village and the fa'asomed, fre
wonld have. He valsed e on what be adidred: the Popalagi way...f vas o
speak English, get a degree,..and naery @ successfil Popelagl .. (Wondt in
fHa 1991;125).

Schoot was & breeze, and I excelled at learlag vinually anything--schoolwork,
piane, in facl T became Dux and Head Prefect of my Primary Schanl, at the samc ime! 1
was (ol il was a first. But [ remember it only becavse my mother was so progd thar she
hewaght me my first ever wrist-watch to celelirate. What [ tend to remamber mare wers the
school stres. the milk we had 10 drink before play-tiome and marching arowmd e
paygronmd--military-style- i 'Houses' Lefoee starting classes day after day.

1 witer weonder why I was the only kid in my family 4 do well at school,
Someeetimes T thought 31 was hecanse we always ased o 5it Sunday school exains every your
and the cxam riteal was very comfortable and familiar to me--[ ust simply had w ol do
cveryone else In the class and outwit the teacher so thal ny parents skl b proud of me.
Unfonunately, fricnds ac Sunday school thought 1he same thing and there was intense
rivalry o gl e Lop mark. Or it conldve been adl the times I sneaked into my aunty's ald
sevand-hand hook cupboard aml read as much as [ could. 1 developed 2 penchant tor Enid
Blyton and Creek mythology. Then again it could be that 1 was bomn half-deaf which for
some reason mads e hrainier?

[ wag more than comiofabie in these surroundingy a5 2 young child. This was the
pnly world 1 kmew, and wanved w know, I didn't see myself as Samoan, or New Zealander
or 'differsnt’, oor anytlling back then, Just a kid. But this spon changed.

T thiink the first stape of my becoming happened 1 1963, when L was cleven. The
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wife of our pepdagi Minister tock a groop of us beight kids from Mewion Church to the
Fown Hal 1o liseen to the Youllt Philhannonic Orchestr, T el alienated . Why were we
penting starcd 217 T et estranged, boi not completely knowing why, Mare imporantly 1
wits Jearning thar I was "different”. Althoush I was an avid mugic lover, and was the
pianist for the youth choir, T didn'f appreciate this particuliar musical eaperience.
Secondary schood was the site where it 4f] lappened. I ateanded what was hea an
alite alt pirls' school, [ as in the top sireaned class for the five years aud soon became
usesl b being the only Pacific Islander in class, though I hated ic. Feelings of allenation and
gstrangement soon fummed Lo anger and rage. Why wasn't the teacher picking me for
answers? T felt invisible. 1 simaly dide't fit in, Sometimes al Juacheimes 1 santed to hide
my lunch--big fat picces of fresh bread with lefl-over sapasur or pisgpe, just didn’t seem to
eompar: with the delicate, nuiritiows chease and salad lonches of my class mates. In the
sarme way, Where their girkish chatter focused around parlies, boys, travel, comeerts and
fashion, my cxperences of 'dga and Church could only remain silestly mine. I felt L had
hecome ke, My participation in ¢lass was the same, mther than being vocal, 1 chuse Lo
compete with ‘thom' the only way [ keew how-Try getting A's in examy wnd weitten work.
B fomnd selzce in my friend Joan, a_Mauﬁ eirl from Ngapuhi, who nttodoced me g Maori
issues. L felt a strong affinily ko what Maori people sere gaing thoogh, I wondered why.

Embraced by the silence, I sat dowr and worched rie blazing forizan
swiellovwing the fireball, and lstened @0 the murmunng worer 1aliang fo me
abour the mysteriey of silence as the sun dies, It 1ofd ma I way alene,
reparire o othey creameres o things. T aigged af wiy figlr; pincfied wry
szomaach, . Then rushed 10 a pool of water,. .and looked dovar ar i

reflection. Yer, it was me, T exirred. Tam, Tam scparate, [ was myself
(ibid. 357,

It was at this Hme also that [ underwent a teesition in my Church ke and ideology.
[ bogan bo question the givens 1 had been tught to accept. As 1 becane educated T becane
critical. I began 1o question the moral, spictual and celtural “rightness’ of westen
chrigtiomity, espevially how it fad impacied on Bacific Isiand poople. Why had westemn
christianity replaced traditional religinus belicfs so wholeheanedly? My prowing disbelief
in the cxistence of & Gl wvas fucllcd By the tragic deaths of tfive members of my family,
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iy prandmedbier, my mether (stuck down by mewralile Ulnessesy, then vy sister, brother
and 14 month old nephew -killed in @ 2eroplane crash in Weslern Samoa--all in the same
vear'! (Was there 2 God?) How I even manage:d 1o pass the Bursary €xamn at the crid of that
teagic vear I'L never know! 1 had spent Tudf that year caring for my Invalid mother and
trying o cope with the loss ol my family. £ wook passing the Bursary exam against all okl
45 3 sign- maybe 1 should Lry peing to Caiversity. After all that was what mum wold have
wanted. But 1 had ciaged. I [ (hat Christianity way hypocritical--thal there was a tod
for me way ¢ebatable. ¥ beearne agnostic (s that the cight word?) . 1 drifted away from
‘Hpa, Chirch and bible class. Many yeass later, 1 eventually recemciled my Feelings about
christianily snbo a personal belief I began a oné-gn-one relatiopship with God, and refused

it helieve Uiat any dencimination, rligion or instintion could mediate that relalionship,

Fact can rurely cut dowr to size the epfc prandewr of our childhood
wetholagizs, We seg winap we befieve, o Shonfd [ ray, we sec whal we wond
to Beliole, oF, put auother way, we see wive we varee brought wp 1o believe
in the Wy we Were faught 1o see (ibid. (121,

The ncxk stage of my becoming was when I went to Undversity. The empsowering
feeling that I cxperienced was awesptae. The altenating watiie of the universily systom
wasn'l & problem. I dids's care any more, T becaeme political. T becae imveolved with the
foundation memhburs of Maori activist wrmoups and was pant of their hecoming. A few of us
Pacific Iskanders gor together and forsed ehe Polynesian Panthers in Pongonby (see Chapler
Fewar), a geoup witich tried to alleviate the subordinatz pesition of Pacific Islanders B New
Zealand—our paraats, {F;JI grundparents, our Fge, We ran homework centres, visied
Pacific Tolanders at Paremoremo, pot on concents for the old poople @ homes, went on
marches o the recognition of Maned as an official Jangnage of Actcaroa. profested al
Bastion Point and booame part of the anti-Spongbok tour oovement,  This was my
‘comantic’ stage, where T hecame bitter abows being born in New Zealand, biter about wiy
incquakity surrounded me, bitter abut why my parents never feced me w speak Sancan. 1
wanted ko reclaim my Samosn identity, and I romamicised ahout ‘real” Sancoan cultere and
Ik,

The acxt stage was that [ got 2 Tide. T got prognant and later marzied my son's

13



father. D§d pare-tune University siudy. The marriage didn't work oo, maanly hecaise he
w3 Maon trying 10 it himeetf™ and in the process kept me fron the things that made
me who I wase-my Samoan *sel™—-in lerms oF iy family, obligations amd Chureh. There
wa3 a scparation and divorce. Quite symbotic really since it was at this time in my ffe that
1 reclaimed my previous e as it were, 1 moved back to Grey Lynn to be pear iy father
and rest of my “@ga, | relurmed 10 Church (had I ever left™), and busied myself in full-time
woth, oy dudies and “Fga. AH thiz was consolidated by a second uiion with & really neal
guy who was securc in his cwn identity as a Maor (with Chinese ancestry also) and two
mare kids. Never in iy life did § feel more secure ahout iy identity than 1 ded at this time.
By now 1 had managed to gt my BA in Anthropology wnd Mavr $tudies, soon followed
by an MA, all throogh part-lime stedy,

£ e whe T ame plies my hasbond, my sor, my fatfer, my ‘dga, my ather
circrmstances, aud Ry yerterce abouwr who T am and e feeling T should be move, ..

fihid.; LEE).

1'm sl here 2l University, teaching and studying. T've overcome the romantic

stage. Bur now 1 am swecased of Deing an “academic”, worsc still, w “colomised’ Samozn.

I've become @ mere obverver of other poople's lives, an absorber of thoee
Hvew 1 sFuzfie wIY OWR, Periiaps do fRSTife i,

Ax e obiserver Toan't (fully) love' even those

elpaest oo mie, for ¥ analere (heml o, anadyse

awey ey feelings about them,

My mind' won't let me accept people for who or whet

they gvg; | compare Hiem alvays to thelr greater

possibilives ped fiad then facking {ibid 2299

Another important stags of my becoming ®as my ficst and only trip (0 far) 1
Samoca in 1994 I had deliberately delayed this cpic journey, I had many 4 chance vo go
will fricmils, spors or Church proups aver the years, bul preferred to wait until my Aging
father was well encugh bo go back For 2 holiday. Over the years I had met some cousing,
suntizs, unctes and ia-laws when they came over and stayed with gy during holidays and
Setalavelave in New Zeatand, but many more of then existed for me as Faccless names, A

small family group including a sister, twa brothers, and four consins went, The travel
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packaze was for one woek's accommodation ar Appie Grey's famous hotel (we dadn't want
to burden our Samoan 'Sga), and for the remaining perod we wese e stay at Sama',
Falalatai--Dad's village on his Falelaai side through his father's 'dza.

Words cann descrbe e excitenwent and norvors andicipation that I Eolt about this
jommmey. The omly downer was that for varions reasons sk koo rengarivn and Kids wera
staving behind, O refection I wished they bad come becawse I felt as if ondy halll of me
wis it Sarog, and the feelings of exhilaration and inmense joy of melummang L my
homeland were temnpered hy their absence,

Althomgh T had read cxiensively aboul Samea, and had listencd cagerly v nther
peopie’s stories, nothing could prepare me for what I would experience. My most vivid
recollection was arriving &L 2am at Faleolo and ihe balmy drive from ibe airpont to Apia. T
wits unprepated for the sight of all Lk ssemingly (bt nor really} incomgruent Goghic
monstrositias dorted every hatf mile or so--too many churches Tihought! talthosgh 1
uncderswnd whyd. T will nover forget the sights, snunds and sicll of Samoa that 1
experienced thal night: seeing people in their opun frle {houses) in the villnges, slecping,
sitting or lying arcund talking, even at 2am in the moming; the learing coconut rees
creating welcoming silhowettss againgt the blue night sky; the smell of barbecued chicken
as we (e theoigh the streets of Apia. Words eloded me--T was ‘home’?

Apia was a busy, bustling kind of place--people, tourists, buses, 4-wheel drives,
markets, hotels and the too waterfromed donor-funded Govermnant buildings which loolked
s vl of place. I soaked in the sun and the almosphere and enjoyed the choice sourds
coming from the American stepeds of the open-air buses and taxis and wwiersiood the laid-
back [Frustmting w xome) aticude of holel staff and public servanes. The air throbbod wih
e sweat and sounds of Samoa,

I rotraced the steps of that fateful march of the Mau along Beach Road, and
photographed the site where Tupue Tamasese was shot, the event which haz bocorne such
an integral part of Samua's history and e comerstone of moderm Swnoa. T visited the
Marist Brother's School, where Dad said that as a boy he had thimwo a bottle of ik at the
acher (Erother Franciz), and my greal pradmoiher Tostagi's grave. I wont to Myl
whera | spent some time redearching a family title, and stopped by the Naonat Teiversicy

of Samoa s Malila campus and spoke to the acting Yiee-Chaneellor about the prospeets of

1t



teaching at the University, AN this was interspersed with bouts of shopping and visily o the
Bank--ami even more visits b the Baok 28 more malaga came 1o see us. (1 remcmber my
wephen saying thai being callad "BNZ® {bom in New Zealand] by istand-bom “Tg0 was
srcadily taking o its literad scasc-—"Bank of New Zealand'!) The sumpiuous Jigfia mighl
meals at Agpie’s werr supplemented by guick feeds of muton, chicken and doughnuts and
refreshingly cold drinks of sir at the madkets. T wuch preferred the contrast of Falefacai.
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Le Taw A'ena wa fo‘onos

5o Foasavoly wa laffea

Le Téuso wa siog fng nn le foa
Lia motusia la‘u fo'asolo

Ne ox tin ai € e sole

Atoo foi Falelotoi, fa‘apea Selogo

Ad# tagi ¢, fo'aveiredg &

Ui tupm S, e Tama a "Tya.
L& Tamad qa gfio [ Matanafo
S fof g Aa o fe meddo

Ape muin &, Fua firlolo,

All of Aana' i sad

Sa Fasavalu® is tired

Tause' 5 dazed and lost

My parland of flowers bas been hraken off
Which was prondly shown to the worid
like Falelatai and Saloge*.

Lameni, mourn and he sad

The Tama a *diga’, is gone

He restded in Mataaoefo,

ke was the Head of autborily,

Oh be sullen, we are In s predicament.

Al of Moutoga®, yau are niy heart,
that is 50 1rue

which I show off to all of Samus.
The steang shelter of Mafafa'.
which Samua hegs Tor.

Muoainga toio mu'n memi & fena

Tote wlovale @ | a Samod.
1 Ie ofn malos, o | Mafafe
S topionee § Samron.

(% ¢ paga, 0 ke alnfo,

(X ze page, o fe alofa.

(K e afafi e, xa fe mavae
X Ie tefru Ini sel Fs0.

Alzs, what lovel

Alaz what love!

The Inve of the departed’/dying wigh (for this place)
Is like the love Tor & woman.

T gy i lavitod RIS B mOHE O,
Tamat, Tausde poto upi i le Taese Tamai, Tausola, cven the Tavsn
Falelotai e ma le Thla, o fe Tulx o Saloge, Falelatat and the Tulx v Salopo®,
Vae o le nofoqfia le Faleupolu fa'wraly. Thanks to you the erater, and the

rest nf tlhee oundiog members.

The “diga ma latuu tama® are satisfied,

[Songe comiposed on death of Tuimsdealitfang of Matanofo, the Towe @ "Tga of the district,

SMIE 0N NUMCEONS ocCasions While 1 was thero, and for variows events. Translation iy Napo

& Taenisia Asi and Melani Anac. Seo Appendiz Ooe For location of Falelatail.

1. The *'dzz me Eow towur” fielipega principle upetaies in Falelatai: The “#gq s
Tan A'ana: the fama iz Tuimaleali-ifang. [ See also 5}. :

Faalupega title of Falelatai

Foelupega title of Matunafo

Fo alupega citle: Tuivaell

‘Al ma Iarou tama/Tame fod s farow '@ g the doscend groups or *Zga through

their highest ranking titles, Lo this case, Tuimelealiifano.

Colloguial name used For the whole of Falelatai

Mountain in Sama‘i, part of the moomain ridge dividing Falelatai from Lefaga to

the: s, Alse refers to this place as tnch sought after by all of Samoa becanse

during timecs of war, (e.g., Mau); people from Falebalai used to hide from the New

Zemdand cobdiers here.

e b
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The bes ride from Apia to Falslatad is something chse I'11 never forgsi, My sister
ardl 1 hopped on at the bus depot at the Market {Thank poudness iU was kealf empey?y, But
afrar circling the bus rank severs! times it an attempt to antice More passengens we left--
half an hour later than scheduled {that is, when the dover told us), and seriously
averioaded. Personal space 1akes on another teaning in Samoa--it doesn™s exist! My sister
whe suffers from clanstrophobia grabbed aoy tittde bid that carme o the bus proffesing her
Jmee for them to 5il on wondering whers (he grnning farge Samoan women carrying baps
of bupanas and shopping would fic. T worried about her, T thonght his trip would cither
cure lier or reduce her 1o a nervous wreck 1 waited. As Toe me I didn’t mind a3 lang as I
was next (o e window . We wers stopped by a policeman who made ten young toalele '
ged. ofl the s, That was okay, but when w¢ drove around the corner they hoppl o again.
Ese le malie! Then we stopped for abuul tes minutes and waited for 2 lady w fisish ber
shagping, canting on two larpe boxes of groceries which had 1o be stored in the fromt of the
hus, Noope complained. Af the front of the bus sext o the driver were several young
men--his fricnds or ‘deo T presemed. They were very helpff, mandenvring people ieto
spaces which didn't exist, stacking up the now growing pile of boxos, and jumping cut at
vafous iniervals to buy drinks and stores for the ofd people whenever asked. By now we
had beft the cather dusty and in places diry oulskirls of Apia and wore heading for Hhe
twabecks (the Back ot morc traditional vitlages). The road skined the beachfront and
propvided plorious vicws of the three shades of bluc lagoon, but tey view was oftenlunes
harnpered by zrms, shoubders or backs of faudele’s who were hanging by ap won and a leg
off the bus starwelt. I didnt mind though preferring to soak in the smends of Lhe booming
regeae S0NEs on the buy mdio,

We passed Falenlo airport, Mulifanua Wharef, when: the farry left for Savai’y, and
we conlil zee Apolima and hanonw in the distance. When we hit the beundary of Falzlatii
district surprisingly the radic was abruptly shut off, and the yosng men at the back of he
now halfcmpty bug quickly hid from view cans of beer they had been drinkdny, Peace and
yuiet, puncmiated by stops for alighting and leaving passengers, pervadid the rest of the trip
until we reached Sama’i, the last village in Falclatal, We had lierally reached the end of
the road, The gravelled road ended at Samati. [t went o fuher. In front of us we could
sees Malafiy Ieyond wihich was the famons Lefags beach. My sister and T exchanged amuses



plances--we cracked up, reflecting on ihe bus joumey--only in Samea!” | remember
thinking maybe her fear was finally curcd.

bermorios of wy stay in Falelatai are vivid. § can still remember the bright blue
caloue of my wocle's papdlag house which my “@pe bers bad helped finameially to briild,
and the adjacent villags shop owned by another annty, Uncle’s house was surounded by a
cluster of houses: other “Fga bouses, the meeting house, the couk house, te maefae. the
communal toilets and shower, surrounded on one sick by the Tagoon and the infand bush oo
the cther, Sama'l hoasted its own water lap, and I remember clearly the "bell’, the vivid
pinks and reds of the zewfia and the lnshness of the bush. Al che houses bl crmenste
floors which provided 3 wetcoming cooleess o the heat, T remenber mesting all my gga--
relatives whe wero stramgers and yet had nimes of my heolhers, sisters sad clber close
relatives, T met a cousin who was named aler me. Every day, the surfew bells mng st
A0 Tpan at night which signatied evening lote, and al Gam every morming. Surprisiigly
thore woren't many mosquitos and spiders--onty geckos. Also I noted the absence of pigs
and fownd gut later that the fore meiai had decreed that no pigs were 10 be kept in Falelaa:
becauze thete was o sper food 1o feed vhem becanse of the zare blight epidemic. [
remember the nighl walks with my cousing when the night ltcrally ‘has eyes’ | the hordes
al %ids, and those who would call out *Va'al 2 psla’ when we would emerge.

The next day, after the formalitics of the welocome ceremony were DVEr, the
coniginer of second-hand cloting iy brothers and sisiers in New Zealand had coliecied,
together with nndreds of dollars worth of bufler, sugar, rice, comed beed, flonr, was,

Tl Bes. ancd onions was broken open, It had been stipped to Samoa (0 coircide with our
visit. The goodics werg distributed to the eight different geoups of our “&ga (in aceoidance
with the maal tities of Dad and my cldest beothery. Then wo there was the large monctary
pift (See Plate 13,

Cheer th mext Tew days varous salage visited us and weney and gifts were
pxchanged. The village kemikd pul on various comcents for us with items they had compesed
anel uniforms they had scwn aspecially for the accasion (Sce 1late Iy, It was a very mixed
expenicnct for me. My mability to communicate easily with members of my wewhy-fowad
‘Ppa was frustrating. Altheugzh Eoowld waderstand what they were seying, T could ooly
tespond in Samoan picein, Most of the time T said nothing, and I resented the Eack that we
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hed been put on some kind of pedestal, T did not tee] superior io any of them, nor clevecer,
I just admired theth--their way of Ife, and repretied the comparatively poor living
conditions and Jack of muech needed monetary resources bo sustain 2 comfonlable Ble, as we
e 1L

It was this trip to Sgmoa which finally conselidated my idcodty, and which
provided me with the secared idemity of what being a MZ-born Samoan means for me,

Uintil this finel experence. T had never owned iny identity.  Bver since T can
remercther odhers have done and are still doing thiy for me. I, ke my NZ-1som cohorls, arc
continually being defined by olhers.

.
Me and Anthropology

Samoans have always had a consciomsly held and cotmon identity quite distinct
from those of aibwr peaples of Polyoesia. This identity has boen marked by a common
language and a strong nexus of social velacions which is embedded bn the i aSoare.

Thiz destre o be distinctty Samoan iz mimored pechaps mest mably, in the
repostad Samoanising of christiantiy Gdsleisen 195Th), or the refusal by some Samoans to
goeepd the biblical account ol reation as applying to Samoa, despitc an otherwise licerl
haiiaf in the Bible, and alse the refuzsl to inclwdke Samoa in modem scientific accounls of
Polynesian orgins (Helmes [95%; 311

Barlier withmopolegical theories which suggest that Samoa is the "Croadle of
Polynesia’ are more compatible with Samean beliefs about Samoan origias. In e Westem
Samnan view, Savai‘i is idontificd as the legendary Hawadka, Simce Hos view does pot
conflict with the Samoan mytholagical view which holds that Sameans, and Samoan
culturg, wers created by Tagalea (Mead 1969:143-151), it coables Samosns i accepl the
anthropolertcal evidence as compatible witk (aditionai fz 'e5amon beliefs {Kallen (%32).

Herwever, as we all know_ Samoan calure does bear a close relationship to those of
other pooples of Polvnesia, The contrilwiicons of hnguists poine b e fact that Polynesian
languages may all be comsiderad domghters of 2 commen proto-polynestan molber langoage.
And archaenlopical evidence has provided siemaficant theoretical inaights inte the peopling
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of the Pacific. QOther ressarch has shown that social relations, techinelogy, traditions and
ralipious beliefs are similarly related.

So what is Samoan tdentity? But more epdly, how does anthropology difine
Samcan identily? Bofore answering this, the question must be congidered againsi the
tackdrop of the development of the disvipline,

The Irpad definition of anthrmpolagy is (e whole shody or seience ol humanity.
But in reality, it is what antliropologists do, in werms of ethnographic accounts of the other,
and in this conlexd, what anthrogolegists wote abow olher culiures and cther people.

T ethnep raphic cxcreidge in some cases has been disasimous., Historically it was 1l
study of others defined as primitive, savage, tobal, pee-lizrate, non-historical, small-scale,
urgleveloped, non westers. . the list goes on. Moreover, issues such ax unequal power
relations, and hegemonic wortd vicws of the resesrchier were larpely ignored. Tnstead,
antheimologists embedded the ofher in materialist or idealist debates about other wayy of
lifz. Positions proliferated: functionalism, steucturalism, Mardain, kermenentics. In sone
approaches primitives were imarginalised, treated as objects of scientific eaquiry; n others
they were regirdeal #5 cullural robots 'locked in the sway of custom’

Soune wrilings of Pacific Istand academics, have been critical of aathropylogists’
Irealinent of thekr "objects of enguiry'. Tor example, Epcli Haw' ofa 5ays thar anthropslogy
has hecn bastardised by how important aspects of indigenous peoples’ humanivy has Teen
denicd in the ileramre (Han'ofa 1937), Wemd, has (hia to say abeot anthropolugy:
"Margarei Mead' s Samoa conlinues 10 stereotype us Samodns and casse senseless wars
between egotistical non-Samoan academics” (Wendl citzal in Hooper el al. 198751,
Again, regarding the Mcad-Freemen debate, Wendt states: ", the queslion is, who, of the
toen cupatTiate anthropologisee are corroet about (e Samoans? Never mind the view of we
Sgmoans” (ibid.: HE).

Unlike smine of my anthropological ancestors, T lieve ao love atfair or fascinaion
with the bizurmenesy, stmmgeness or cxoticnoss of ather culfures, nor an T diseachanied,
fedaip or disillusioned with my own Samoan eolture. The pumase of my work, m looking
a1 1be identity of NZ-bom Samoans. i.¢., researching my own culture. 18 10 continue the
voyape of my Samoan ancestors across Lime and space, and o el the seory about the

experiences of Samoan people acrosy e amd space.
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1 have oo choice! Most of us native anthropofogisty go into anthiopolopy 43 a means
of helping cur pecpte. This suggests 2 srotg comnliunent 1o (e application of
anthropologcs’ kuowladge as a means of not only alleviating problems and providmg self-
help among native groups, bet of also being mediator berween the (wg worlds (Medecine
198T: 2841, Native antliropologists wlho identify as such are not ooly often compromised by
their colleagues who persisl. i using them as “informanks’, but are also exploited by their
‘people” and comamimilies %l view them as counsellor or Baison 10 outside agencics
fibad, ; 282}

Thereforc, I am very much a pant of the people of my concern and research
intcrests, ‘Today, the concepts of accultnration ot cultare change, cultiral tansmissim,
bicultural and bifingwal evlucarion, sthoicicy are highlighted in anthropological research.
For me, these concapts have beoome personal and read durdng years of lcaming wy be an
anthropalogist while remaimng Samadn.

Pt was Boas's interest in folklone, lingeistes and othar aspects of culun: whicl led
him to seek and train indigenous vative Americans who seemed cspecially responsive to
viewing their owe culoetes. Nevertheless the roke of infurmant as anthropological reporter
creaies lension among natives who contemplale hecoming anthropologists. A penoneat

phservation is made by Joees, 2 black amthropologtst:

Ity the same spirit thar Boas encouraged natives o became anthropologids,
he also encouraged women becanse they could colled infornation on female
hehavior more casily (han a male anthropologist. This altimde stronely
impliel that native and female anthropologisis are seen as poteatial *taals’ to
be nzexd o provide inypoilant information o the 'real” white male
anthropologist (1970:252),

Like Janes and athers E am womdering whether these 1s a place for native or ingider-
anthropolopy. Is it meeopnised as lepitimate anthropology”! Do we need or wand o
encoursge a local Maori or Packfic Island-oricntated and Focused antimopology? Do we
wanl. Ly legitionate other sysicms of kpowledge?

We in the Facific may wot have many antique areefacts--acres and acres of thess will
probably be found stashed in some Museum in Gormany, or @ the Vatican, Bur what we do

have here is 3 region rich in peopie--Muyon, Spnnans, Papua New Guineans, Cook
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lslanders. Mineans, Fijians...the bst goes on. All these people at some 1me or other bave
been, and still are, subjects of our anthropological enguary.

Here in the Fackfic, at least, anthegpology must start doing in theory what T think it
was always meant to do; uphold the integrity of amhropelugy as the study of lumanity. 1
do pat mean that we must tum inte curselves or ‘navel-gaze’. W are all pa_n of the wiorld
systedn, and our participation in a global anthrepelogy is esseniial, but equal imporcnce
must be piven e the vatidity of local systems of knowlelge as well, especially hore, i [he
Pavific.

The deadh of anthwipology m i reliance on the concept of colture has becn
prophesied several times (Yengoyan 1986:373). First of ali. the objects of sy, that is
primitive peoepley and therefore cultres, were supposed w die off. Then when they tid aul,
the discipline was threatened by modernization and che death of different ldbwags. A
further threat now in the making is the hostilicy of the raditionat subjects of anthropology’s
practica!

Surcly after surviving (bhus far, through the dovelopimentl of so many different
theorstical perspectives, and even the opslanghl of posihmnedeimist critique, anthropoloey
will servive in some new iransformeation, and hopefully, people of ihe Pacific and others
will be part of it. Tt is not surpeising that anthropology in New Zealand is proving to be at
thes Fomsfront ol 13 eadeavour. The debales aver anthropology in New Zealand do reflegt
the presence of indigenous inteliectuals and there is 2 greater emphisis ou the relatonship
betwermn the researcher and the roscarched, We have had the henefil of 2 New Zealand
anthropoloey that encowrages tatve and insider rescarch (Pat Hohepa oo Waima, Kawharu
ot OrakeirBastion Point, Walker on Maon socicty, Mahuta on strocoure of whaikorero,
Ravuva on Fijian sthos, 3 well a5 Te Rangi Hiroa and  Apirana MNgats).

What we need in the Pacific are anthropologists who care about people. In atl
anthropological investigations, outwzl toast andl wederstanding muost be built carefinlly and
sensitively. As with any human relstionzhip, recipeocity, responsivencss, comrnilmend
responsibility are essential. In teen this relationship witl form the basis of cur intellectual
parsnit--1he need to comprehend somcthing In 4% many ways 45 possible 1o construct the
composite that finally, more comprahensively allows us 10 undersknd an iaswe,

phemomemom o culiote.
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Whal is 50 urigue about anthropolopy is that it allows us to examing culiurc. People
and cultvre are impotant o oe, especially Samoart people, the fiebkemtod, and how
Szmoans relate to the world, In the comext of my own research, [ am trving to make Living
and 1ife for Samozns more olAlling, and b deal with odbers by bngmg o apply
anthropelogy to people of the Pactfic and odhers in meaningful ways,

Me as an academic

The dilemma posed for minority academics working as rescarchers and teachers, as
outhined by Linda Tuhiwar Smith {1993} 15 msparational and one of the: fese orks in the
New Zealand context which has had a marked impact on me . in that it mimors my own
AXPCIIEOCT 25 3 Sumoan academic, Ln ber paper which expleres some of 1he sinsctunid
tstued which pcderping whal cowis a3 acadeniic work for Maom academsics Smith

{ibid.: 19} seabes:

My later re-entry to university gave me the time to raflect throuph reading, thmking
and teaching..._The comext has changed and T have leamed to be more axplicit
about the theomes which infonn my work but vniversity did not give e my
theories. Nor has it given me my practice, my history, my identity or my space.

Those things [ have Hved and stmpgled for, claimed and reclaimed. My academic

work is to continue 10 make spaces for the other gencrations of Maorl folfowmyg

behind.

The dilemima for me is trying o rerin Sanoen identicy and fb 'olameon valoes and
cpistcmologics despite dttacks by conflicting western cpistemologics and life-styles. How to
ot sacrifice my dutics as daughter. sister. mother, wife, aunty, and member of Newiton
Church ia the puesuit of pilogi academic work which focuses on producing publications,
unikeTlaking research propecly, lesching and speaking commitments, stlemdmyr oumeruy
overseas confersnces, sicting on endless conimitteas--things which take me away from my
priotitics of “Fz7 and Church, and my identity a3 a NZ-bom. For many p#lagi academics
what i mporant o them is what Sreith points onl 25 "aocess o meseanch ime and
autonomy over how they work, what they tzach and security through temired positions"
(bl ; 18}, For me ay 4 Samcan soademas (hese 1bings g also desirable bot it is & sirupglhe

to make themn tny priosy. Al omvessity my waork i o meghefime schal oord g a9 lepiinate
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knowledge, and to expuse the palitics of sesearch and the ececarched for Samoans, olhers
afd ather Pacific Tslanders. Bor my stodenty iz to be a poeed rolc madal B ingpine then as
[ was inspired by a now eminent Fijian anthropologist, who was my i in my
undergruduate years. I is also t try and make space For my studeats, space for them aad
15 t0 be who they and w6 arc without having to comtimally justify their and our exisence,
And whilc a1l thiy is going on, [ am only too sware of my efher 1oles as wite and moter to
my o%n children, and mediator for ny ‘#ga in the ahecnoe of uly mother and grandmether
who bave both passed on. Then thers is wv Church and Swnday school involvomem. What
are the vosts? To my palagi colleagues the only ne that thay ktwow iz when they sce me as
A PhD stucdent, ag a tutor, as a guest lsalurer, or as a volleaguc at Deparimental seminazy,
Of Sling on various student connnitice meetings, As a conzequence of 1hese dilferent
priorities, ! somctimes lind it hard to ke on jobs, ofrariunitics, attend conforoness or
produce publications—becaase T just do not lave the time and encriy to do aff these things.
Bt [ still try, and § heve managed o mect all o ¥ "ape and University aeydemic
carnnitments so far, To my “Fga and Church commeaily 1 wm also scen as different. My
Academu: habit of comiinoously and sometimes advitzarily reminding people of their social
and cultural responsibilities, and contimeally analysing people, singatons, events, television
programmes, childrens movies and cartoons oar the hoof as it were and very afien, must he
peteeived as "Smnge”, A9 & Samoan who s also an seademic there are few choices, Thiz 15

the chivice I have made.

3

Me and my focus group

"¥You're not really an anthropglzist vnless yun sudy sorsebody else’s
culture you know..."

Etlwicity or ethinic smidies is & ficld that provides an ideal focus for the discussion of
the insider/omsider jssue. More recently this has hecome g contentiows Jssue not onty For
weatern or outsider rwscarchess, but also for indigenous, native or insider researchers. The:

debate axtends from e satreme viewpoint of classic culoural anthropolosy which
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cmplastsed the reed Mor the ‘extreme cutsider view ™ where the regearcher is detached wnd
objective, o He other extremeo wikre ethnie stedies focusas on an “extreme insuder
doctrine' (Cerroni-Tong 9957, where it is now asserted that only mmembers of cach
ethnic group can reost effectivoly study, tesch about, discuss and gencrally speak for their
felbiow group members. Both extreae views are problematic. The first i5 ethoecentric and
abjectifics the people heing stdied, the latter implies that "one has to be one to urwlendand
" {Ebid.).

ATa hath these postions to be woiiten of f? Ts there o mesling place bolwcen aolsider
and Insider andropofogy? Is (here a difference between native and msider? Yhat is
sudying up and studying down in my fieldwork comiext? I shall now consider some of
ihese guestions in the conrext of my own Deldwork experiences.

Beforn: v stzrts labelling my work as a journey of selfudiscovery, navel-gaong, or
creating e unnecessary polemic between oatsider, instder or native anthropology. it is
necessaly to clarify what {hese concepts mean, and e undorstand sy work in a holistie
perspestive, What T mean by the latter is that my reasons for doing the research, how Idid
the ressarch, my relatonships sth my focus group/community, ow T came to define
myyself a5 A nulive, Dsider researcher, and what T did with the results of the research musdt
1 considered as a whole and in (he particular context of my rescatch,

This thesis provides a site For Samoeans borm in Mew Zealand te t2ll their own
stofes, a place in which thoy can speak their experiences and explore 1ssuss of (heir own
ideatity_ It will therefore investigate the oppositions, vontlicls and lensions that affect N2Z-
bomn cxperences, Bue more specificslly rthis thesis seeks o provide an uaderstanding and an
interpretation of the way fi ‘wSweraa, clhiorch and life in New Zealand impacts on life
choices and on the constmction of the “self', and in some cases a groug of “Like-minded’
indiv ichuals,

This thesis does mot however claim o represent or speak un tehalf of other NZ-
bomms, nor does it provide 2 definitive sel of NZ-bom expedences. To claim o do so woukl
ignowe 1bie connplexity and diversily among us. Moreover, it would perponiie the very
Wleplogies that serve to storcelype, hemogenise and control our cxponences.

My journey began with my own identity as 3 MZ-born Samoan, and my relstionship

with anthrapolepy as cutlined in the previous section. Having no desire b adhenz o the
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tradisiomal antimpological joumey to do research in some exctic location (heing from
(hceania. misht that bo-- Africa”? The Midcast? USAT or perhaps Earope?), I puzzled about
what I should da. Al T kmew was it was geog to be sbout my people--bul, wheo were or are
my people? My parents wers both Samoan—nay fasher, from Falelatai and Apia was sl
pan-Chinese, and miy mother whwe was congidered gfekas (person of mixed blood, nsually
SamuoanEuvopean) and a ‘town-gid® {her greal grandfather was onc of Wedlera Samoa’s
Fursi British magistrates) was From Louli*i, [ was bomn in New Zealand and, althoogh T bad
been raised according to fo 'aSamoea, had never heen to Samoa at the time.

While accepting of [oveipn researchers (Mead, Frownan, Shoce er @l), T was very
gueare o (e critleal stance of Samoans lowards insider rescarchers, and imdarstandably so-
-who was [ (a S5amoan i bom in Samoa or familiae with the f2 'aSamoa practised m
Samca) tn wriee ahout Samoea and Sarocans! I knew that my research grena would have 1o
ba an area that I ways eomfortable in and had experenced ficst-hand. T decided thal . had
b abione Samoans but Focused on NE-Born Bamoans. T felt T had oo business sladying other
pecple in ather culturss, althoagh [ had been trained to do so Neither did T want to study
up in torms of cxamining (e dominant papslized New Zealand saciety and its ingtinntzonal
systemy and bareancracies. It had wo bo research that I could relate s and be patt of,
tasearch that would be useful and would help people--not sit in an archive or Hbrary
suiew here and retealn as text.

After church cae Swnday T was speaking 10 the Rev, Leusten Sio and he made the
commen that e winled to undorstand why voung peopte ware leaving the Chureh (3 felc 2
zuilty twinge) it bad boen an on-geing probiam since the 70w, if he knew then parhaps
some strategies conld he put into place for wegining thern as part of the Church comeiity.
He wondered alout the furure of Newton Church. T then pointed out b0 him Uial Newton
lad been in existence for raon: than Foriy years and that the 50th anviversary shoutd be
coming wp scon, It was then that 3 know what 1 had e do. T would carmy out nesearclh oo
why young people were leaving Newton Church and as a mea alafis to the Church
community [ would also write the fifty vear history of Mewion Cheach. My thesis jowmey
had begen,

Access was not 2 problem. T lad bad an association with the Newton Chorch since

birth. My family was ome of the foonding Samoan femilics of Newton, T was baptised as a



baby there, T e attended Sunday school and bible class afong with ey brothers and
gistars, two of my brothers Bad been Sunday schonl wachers, my father amd oliber brother
wege clibery oF the church, my aunty and uncle and their family were an intearal part of the
Church also. It was home, Fven though T Bad EGrappeared for quite some tinws: dumng wy
crilwal siags i which I *hed a life” (despite comtionoes pleas from my ather at every
tamily meoting to *Go back 1o church!”™), at leasr T hed retitrned. 1 bad boen waleomed back
willi open ams by the peopla and families from back then who remembered me, But there
were many more new Fscey aml Famikes who Iooked at me as if at a slranger,

T wrote a letter Lo the combined Church Scssion asking permission w0 cainy out the
research, and was told i was approved, T wag given access fo the meagre archive
containing Church records (hadf of which I was told had been dostroved accidentaliy by fire
s0Mme yeacs ape} which were in o state of disarray, Nevertheless I began the tedious task of
gifting through files and lexing records.

There wire 1 be two phascs to my rescarch, The fivg ways an extmination of
Kewwon Chorch records, and holding inferviews with key figuras invalved with Lhe
founding of Newton Pacific Islanders Church, after which a history of the Church would
he prepared both for the Church and o provide backgrownd for my thesis.

“Thes secomd phase was (o follow up issues raised in the first plase and others that
may have arisen trouegh participant-ubservation and discession with young people and
others. k was important 10 acknowiedge the diversity of the Newton Chursh community,
thersfore the following categorics bad to be taken account ofi {3} different islandrethnic
aroups, (i} island-born and Mew Zealand-boem, (i) fust gengration New Zealand-bom aml
wrond generation, (v mukdle class/working clags, and (v) ethnicity of spowses.

This phase of (he research involved inleracting with and interiewing as many of the
Clurch community as possible, [ntervicw/discassiond]ife- seory/participant-obscrvation
techniqucs wore wsed hers, Inensive participant-observation was carmied out From March
1993 o December 1993, 2 pedod of two and a hall’ yeary. At frsc [ auended ag many
Sopday Church services, yomith services and meetings as T ooudd of the combimsd Session,
‘anralavion (clorch vouth group), Senday school teschers, bible Cligs leaders, ESG, and
vaticus other groups. When I narrowed my focus group to the ESG, I arranged mrcrvicw s

with 45 many members as possible, the format of which were looscly-structured but which
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always began with the life-story of the BSG member, § also armanged several discussion
griaps wherehy the gronp dynainic allowed the more controversial issues o b more
comprebensively considered. Throwghont the interview process [ attended and panticipated
o olher ESG and Church activities wliich allowed me bo record the 'mimeiae of everpday
life’ of this communiiy.

The firsl plase interviews were with nine key fipurcs of the Chureh wham I
reparded as tawed (fathor) and fHd (methes) athae than infosnanis, and ook place overa
six month period, from Chotober 1992 w0 April 1993 They were mainly retinzed or semi-
retired people. These interviews involved many hours of iy efders 12lting me about their
life stories: their lives in the islands aml (heir experiences of file in New Zealand. It soon
hecsane obvions {hal Mewon Church was central to these cxperences, I éncouraged then
to tali ahout what was important (¢ thern aad why they oeght that »ay. The interviews
wierd carricd oul usoakly i their homes.

I constderad this part of 1he reszarch as ‘studying up' i culoaeal toems. First, § oas
& yoump Temale and yet it was 1 who was asking questions; secondly, their slams 25 not
only matert and, in some cases, mindsters, bod alse as distinguisked members and clders and
leaddars of the Church; and thivdly, their age and the wealth of experence and hie
smbedied by these peoply was overwhelning, T fell privileged and honoured thar they were
sharing their experences with me and T was todd that my visits wore cagerly awaited and 4
weleome diversion Frodn their sometimcs mundane existence {without exceplion F was made
ta feal at home and phod with cups of ce and poodics). At times T lelf loatha to Interrape
their animated aceoonts of their youth and expetiences with siatements such as, "L've got
wr 20 and catch my bus now. 1'H se2 you next wesk ™ [ also fele that bevause T was one of
their davghters from Mewilon Chorch they wens more open and al home with my comments
andl guestions. T was alse struck by the many times one would say, "Bat you wouldn't be
interested in this... "

Althongh [ shcouraged them to speak in Samoan if they folt the need, mog of the
elders spoke in Bnglish, and when some of my Swncen eldens Tapaed oowittingly ioo
Samoan or coulkl not [ind the aquivalent Bnglish axpression, because I can onderstamd
Sawmoan Maenlly, T was able (o widerstand or transhate inko English what they wers toying o

Ray.
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The mterviews during the socond phass of my research ware different. These werns
with ESG mombers and stretched aver a period of 12 months, They were (we 1o threc-
hour interviewnss, where again people were asked to talk about what they thougla was
importans and why, These interviews--30 intorvicws over 4 12 month period from
Segember 1993 t0 Auguost [#M—resulied in almost 60 hours of imervicws, 230 hoars of
transcriling, and an anaysis of some 500 pages of interview transeripds (for logistical
Teasons caverply omly have been used in thiv study however materiad concained In Irnseripns
are availabla for further siody)  These were supplemenced by three two-hour ninrmal
group discussions, Ofeen inlerviews had to be rescheduled scveral fines when somc
memnbers had egotten about the intcrview or when there were unavoidable crses (0 amed
Lo Intervicws took place al Church in the offices, Sunday school classreoms or ESG
headguartaes (the Maorl Hall, see Appendiz 6), a6 nry kome, at University, at Wendy's and
MeDonalds (a promise of a feed never wenl awry).

Lserviews were open-ended, and participants always ancouraged to suggest ather
people whoin § shoubd intervien:, or other issues which I should pursee, They, in mrm,
asked for my views and advice on cortain issues.

Each intormant was piven za infonnation sheet wiich I explained (o them. It
introduced them 1o 1he lwopic, purpase and methodology of my ressarch. Intervicws weic lo
he: ped. Participation was voluntary and could be wilhdruan at airy time, Particrpant
idenlity was to remain aponymous his did not apply to it phase informants who sers
oftice-holders of the Church and rharefore public figurcs), Transcripts of interviews were
made available to them 1o verily, commect or edit, A% well ag one-io-one Feodback sessions,
with participants, group ‘work it progress” sessions were occasioned by “serminars’ o
presentations Lo the ESG and Church commuoily of papers which [ had been asked to
present 3t intemational conletenees.

My First paper had heen delivercd at the LY Facific Higwory Conference at
Macmillan Brown Centre for Pacific Swidigs, Canterbury University, in 1992, T had
managed to obtain some carly Llack and white photos of the origing] Church and sarly
familics and propls which I Bad made into slides, and alse some tapes of [he Samoan choit.
1 structomed {he paper 5o that for the first pan [ surrovnded myself with the faces (siddes)

and woices (apes) of my community--but not for the benefit of the audienoc, 1t was a
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steategy that T had emplayed a3 2 native 9 mike me feel comfortable in i uncomfartable
gituarion, i.e., skuwing in font of a large audience of predominaily papsiog
dlixtinguisted zcademics. My rewand was Jaler, when a Samoan rescarch scholar hased at
the University of the Soeth Pacific, Suva came up to me, tears in his eyes, and remmirseed
abaout the [ive vears ha lad spont at Newton a5 a young hov, and bow 3t bad heso that
sxperience -mixing with the differznt Pacific Island ethnic gronps, and the strong P
irbemriby, wlkich ad ge1 him on his path 1o ecoming a published wriler snd academic. T alio
received accolades from some papdfogl acedemics which encouragsd we no and,

Tn May 1995 T was asked to prosent another paper on NZ-bom Samoan ethnicity ar
af international Exhndeily Conference at Brigham Youny Universily, La‘is, Hawad'i, Afer
preparing the paper and having it edited somewhat hy my supervisogs, there was no doubl
o0 hesitarion whatsoever in koowing that the first to bear the paper would be my
commurndty, This second paper was mors theoretical and focused onthe fo'aSamog and
iclentity of e NZ-borns 1 had interviewed. T worried that it might be too technical and that
it may net be understond by the Church community, o I devided 10 combine shese twvo
papers in the foom of 2 seminar. The FSG s the date (it was 1o be after 3 Sunclay service
and would Be Followed by a fo 'R ¥ [;jundn:,' Tuich]y. The notice was ool during the two
Sumdiy services before the set date and [ wasted with nervous apprehension.

The day aroved, | anxioualy waited as the pecple came inke the Hall some ESG
members and their young chiddren, my father, the elders ! had interviewed, somse kids from
the bible class, Sunday schuool ieachers and bikle class leaders; I necugmised a tew of my
anihropofopy stsdenty roan Newton, whom I had fotored the year befove. All had comc
with plates of delicious food =lich were placed on a Lable te the side of the rooms. 1 had
ceung e tonch eartier and sot up the tables, chairs, slide projector and tspe recgrder. But
how could I make the selting more comtortable and less formal? | suggested to the
C hairperson of the ESG that, after the prayer and weleome speech, everyone might buve
something o eat, mingke, grab a plale of foed, st dosrn, at which iimc I would slarl oy
presentation. This provided For a really relaxed and infonnal altmosphere nd va3
apprecialed by our eldars who were ussd to their fo 'ong ¥ sitaight after church,

Adter I had rcad the paper--some thres hours later, hoping | had not bored ehem--1

invited them to a5k guestions or make commenty about what T had said. My father {+ho
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had been siktiog in the front row) swad that ) had spolen too fast (67 a@ferd fele davae Dad!y).
One Samoan eldes embarked on how and why the fo ‘aSamon appeaied o be cormpr in
sornie inslanees, after which views aml ickeas were exchanged by young and old alike, A
young boy cominented that he deda't koos thal Newiomn had a 50-year hisgory and hos
proaud he now felt w be part of Newton and that mome yoong people should knmow about the
history. Ancother elder thanked me and commented that aspects of my papess kad clanfied 2
lot of contentions issues for kim in a clear and unpretentions way. I was corrected on one
praind comeeemiang the knowledge of Samoan language by NE-boms, by & young Sanran
university student. For me the fesling of awareness, willingness 1o Jedim and understand,
closerwess, spaitudl unity, cemented by shanng of not onty food bat expedences of lifc in
Wew Zealand from perspectives of young aad old was both gratifving and one I will never
Tarpet and which accorwpanies me, whenever T am presenting a paper, wheneyver T am
delivering a lecture. For unlike Geortz (19734520 it is they--those 1o whoan the culice
"propedy belongs" (had, )--who will alvays be peering over my shoulder and judging the
wiords of the texr that I am telling.

Dring both phases of my research was bath an insider and an cutsider As an
insidar, T was part of e Clhurch community, T wenl 10 1he weekly Sunday Church sendce
and imowuthly Youth scrvices whee 1 could, attesded Seasion and ESQ mestings. My
chaldren went to Sunday school, 501 was nvolved in their ackivitics--the anmal Sunday
sohool exams, the choir and vocal festivals, Aaniversary or White Sunday, praze-giving
activilies. I playad the piano for the Primary choir and accompanied dieir solos and duets. 1
socisbised with my fngids and family In e Church—atrending socials, picnics amd sports
fixtures.

Every une [ arote dowt thogs o) my nole-book, when ! tricd to consider things
objectively, or paricipant-observe, I felt omtside, The mere Fact that T had my o= but
differen relaticonslips with Gl reant that [ coeldn't participate in some of the rtuals that
insidars ook for graneed. Fow oould Tiell e tha alhough T believe io God, thar [ went
to Church not for spieitoal Feeding, Tt becauze Mal's just whal Samoan people do! To
ustmte, one cvent proved very significant in this regard. T iad mettiemel 1o the Secretary
of the Sunday schood thal I was mierested in becoming a Sunday school tgacher to offer my
teaching expertise to help the Sunday school and supponl 10y five and eaghl vear old
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childres--mendwers of the Primary Pepartmenl. [ was told 1o atend a Sunday schoal
tcachers mocting 1he following weak which I did. Dunng the course of he mecting a
redquest by soaneone else ter teach was tumed down becausc that porson was ot a
commnunicant member. My hest sank! T was 0ol 2 communicant member either. Bafore my
regquest was Jaid on e talle I stood op and len themt koow that T wasn't a commumicand
member- ot because I was an atheist bot that [ did not agres vt some of the enets of
wesic christianity, You coubld have heard a pin darge. I wenl on ko say that while [ could
nit therefore be 2 Sunday school teacher, that L would be pleastd o of fer my services as a
parcnt helper or pianist or whalgver. Smiles of relief spread across their .f[Il.'.‘E!E.. I could have
lied gad said that T couldn't teach bocanse Iwas e busy--bul T lidn'i. T felt T had won a
major victory, As it hums ol T lave been able to help in a Lot of ways, although I do not
et Formal recognition. 1 don't mind bocause 1 cojoy B 5o mush ot sometitnes I gel the
faeling that people arc saying. "Thers poes that strange anthro/academic person,”

The formar of the inreryiews in the second phase fook on another mlereshing
dimension. Rather than me askiug the question and then liscening 10 the response, I found
mysalf sharing iy insiphts and experiences il the interviewee wherover ther »a3
commtnon ground (At therc wers many insfances of this)y, So it was & reciprocal and
responsive sharing of infommstion. B was by no means one-gided. The intimate and
personal nature of identity and identity confusion became very apparinl, Tn gome instances
I took on the rale of sdviser, comsellor and Meml especiafly when personal Issucs were
being addressed, eg., death in the tanily, confusion over idemity, wrong lfe chowes, why
they didn’t feet part of the Church. {So I'm the leame] wise one??11)

The tazk [ had akead of me seemed dagnting and a heavy burden to camy. M owas
nol (o be jusi an academic exercise; it was as F 1 had the weight of my people on ny
shonrdders, Issues of respomsililily aed acconumability were ever constanl. How could 1
repraduce on paper our shared experieaces when we langhad togefier. cried together.
rennirtisced together, sharcd our hopes about the fuire, and cfientimes when we just sat
there sherimg the sound of sidence?

Bt was 12 months after initipting my research and after a Ioc of deliberating aboor the:
difficulties of my research topic amd the complexity of the Mewton Charch commmmty that

X was able to refine my topic sres and (ocoy my stiedy on e English-speaking groap
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I the process of interviewing, discnssing and wanscribing, T felt that amedbeer
defiite advantape was dong the trenscribing mysclf, Awars that other researchers saved
tine and encrzy by employing tanscribers, I felt that the personal natre of matlers
discussed during interviews was such tbat oudy ¥ should Juave accass to them. Alse, becase
somalimes the lemgth of thne between interview and transcribing was guite lengthy, E found
that vmscriling Lapes myself and hearing the material coniained lerein renewed my
entbusiasm and gave me the impetes (o keap going. | decided that I would wnte the Higtory
of Mewton Church after my 1hesis, o coincide with the 50th Anniversary w 1997

Throughout the whele rescarch process § disl not fesl T was smdying down ar alt,
Studying up and perhaps across, yes, but tever down. The isiderfouesider aspect of native
anthropafoury is mone problematic, amd it is timc ihat I now aitempl to cladfy my
perceptions of what these comcepts mean,

From my reading of the burgeoning scholamship on insiderfcutsider anthropology (in
particular Goldschmidy 1995, Jalfe 19935, Jones £970 & 1005, Kuper 1954, Taelxmw 1995,
Mlede e 1987, Narayan 1093, Womack 1995), three puinis are significant. The first is the
appareni collapse of the boundary between insideruative, (e second is the confusion of
some makve Nagider anthropologists about their identities which leads o the necessity for
clatification of native as opposed t invider anthropology, and the (hird is the need 1o
reconsider the relationship Detween  native and insider anthropelegy {or nalive/isider

antleronralogy and nutsider anthmp-:-lugr].

Tuxider « Native? How sative is insider?

Recent critiques of anthropelomeal practice bave sume [fom Led dicestions:
anthropulogiets who are postinodern U orientation and ‘native” anthropologists {*netive’ m the
sense of being committed members of a cultural group smang whom they are engaged in

research). These are quite distinct, but tend vo be conflated mainiy because, while camikg from
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quire different perapectives, they hoth citique “tracdibional™ anthropalogmcal lexls as doing
* yiglence both to the process of creating an arthropological text and to the astaal encourder

at anthropolagist and informant” {Glazier in Bretredl 1993:37),

Hrettedl stateg

L]

The pastmodern phase has been characterised by reflexivity, selfcniliciam, and
increasing eclectizm... and is & necessary response to the posteolomal world n which
anthrapelpey has na choeice but 1o inven itself.. [t calls for a reevaluation of whal we
have boen daing, of sue redationghips with inthrnants, and of the writcen product that
our work has genaratal and will contiaue o genarare (1393:1).

‘The natrve anthropalomst Delmoys Jones is eritica] of the gogal-clags and racial bias of
anthropotogy and says that ., anthropology is cesentially a disciplioe thal studies oppressed
peaples, but the comcepts and theories used to descrtbe the bves of these groups do nol
adesjuately deal with the realities of their oppression™ {1995 34%).

Meither body of cntique 15 oatlaty . Elowever the situation is exacerbated by 'locse’
rerminelogy and distinctions betwesn Sinsider™Montsider” and “insiden™mative”. Here, ] seek
t sort put the voices, and clarify these conceprs and issues. Mare particularly, they neeil
clarification heceuse they are all relevant to my own researcll te where Lhave posinened
rveelf relative to my subjectsparticipants while cesearching, and i wtiling. For postmodern
views, [ consider Geertz (1973} and Bretrell {1953), and Far native anibropalagists | consider
the views ol Marayan {19933, Abu-Lughod (199119925, Jopes (1970, 1995) and Medicine
{1987}, Finally I will examite these extramely complex jssues in the bght of my own Tesescel

ST By

Pastmodern yimws

The pesimedern durn in anthropology 1s largely attnboted to the inflaence of Geerts
and bz mrerpretice approacl: (1973, 1983, 1984} Geertz suggested that ethrography should
he a form of “thick description™ and Lhat cultore, as an “acted documeant”, 35 public, ané that
the ethnographer’s role s 10 “inseribe”™ social disvourss (19T3Ch L) However, Ty arpgoing

that "anchrapological writings are themselves interpretations® {ibid.; 113}, and that each culiore
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is "an ensemble of texts, themuelves ensembles, which the anthropelowist strains 1o read over
the shaulders of those to whom they praperly belong™ (tbid. 452} Geerte put & literary
metaphor at the cenire of the anthrepolopical enterprise. This, together with invigorated
Baerary crticisen uiged on by deconstryclive spproaches wiuch severely oritiqued sarlier woek,
had sgnifcant results (zee Clifford and Marews 1989).

Cerroni-Long [ 1995 g very eriticial of thiy postrodem o, She points out chat with
these decongtructive approaches, and concomiant dous cast on anlbropological
cepresentation, the most significant ¢ensequence has been the erasure of suliural beundaries:
“Abave all_and most significantly i terms of the erasure of coloucsl boundardes, itterpreive
approaches foeused ethnopgraphic reseacch on he analysis of meaning, and spce meanng
subjective and polyphonic, a view of culture as disjeinied, unhounded. . accordingly emerged™
{1535.4)

ddereover taken te extremes, another consequence iz a re-objectibving of the native
froad regearch sebiects) az " other”, where in the debates aboot ethnography and e
representation ol aMuce--abaut identity, the “self” and the “other”--ethnegraply 15 more
about the erhnographer than the people being studiad. Kuper staley, "If the focus 18 wpon the
experienre of tha ethnographer, Lhe native miay epquire why ethaography should serve az an
eaotic acoompaniment to the psychalkerapy of the Western selt’ "(Kupeor 1994343}

Fot Cerrom-Lang, this appacent *catastrophic ouccome™ has pointed Lo e centralizy
of the “inwider” A ootsider” and “insider " M relive” debates, i which the blumring of beandaries

particelarhy imprcts on iese mides:

affruts aimed at dewreifytng culture cad cp eliminating an indispensable clement of
cross-cnltural comsparisons: cultural boundarics Withaut cultural boundaries here is
no clear way of delirang ke relationship of the cultural anatyst wirh the phenonicra
under observation: conseyusntly, the differentiation between align and navve also
disappears, and, as i does, anvone stwdving 4 social setting beeomes an insider Ly the
mere fact of "being there" 1 study it (Centand-Long 19952},

Cerrani-Long s sarcaseic take on “insider’” i a radical deparluie lrem the tradisional
practice of anthropolowists and iustrates a postmodem conceptual shift. The classic
undarstanding of “ipsider” is that it Tefers to $he “natives™ that iz the subects of research, who

huve an “insider” knowledze of their own cultures. Tadsy, the cormmon {popalart
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understanding of “inader” is thiat it rafers to both natives--as suzbjeets of reseerchiand
indigrenoud antbropelopists who are sssuned to have a prior set of social telations with theie
v curmenuilies--and Western anthropotopssts who have a long-lasting relationship wath and
3, deep underslanding of thetr reacarch subjects and local context.

The problem which arises with the insider’muatsider issae becomes mare acute 43 maTe
and mare anthropolegiues e te stedsy theie awp sociedies (Jackson T957). One commentator
sates, " Anthropology-at-home, for those of us who do net claim 1 idertify exchusively with
any conntry, aocial class or milicu, holds out 2 promize that aspeces of “lone’ will a¢ [aaf be
dizclosed” (Soiama 1903 (o Ceeroni-T.ong 199%:6). Inerestingly, the two maji collections of
Angko-Saxon “native anlbropology™ published recently hott Beve e word "home” in thair title
{Jackson 19%7, Messerschmidt 1981). Cerroni-Long stalces that “1t could be that this wotd
‘privarises’ a half-denied social wtentity. Or it could be that it cegruces cultural membership [o
ennaticnal familiarity. o remaing ta be seen however, what procisely is "home” for people with
muliple ideniilies™ {19%93:4).

Erettell 1 volume moves beyonad issues raised by reflexive, interpretive, and literary
anthropoiouwy Lo comsider “svatematically 1he relationship hetween anthropolegical weiters and
readers, particularly rearders who are informants or wha are memhers of gur mformants’
sociely aed bave 4 vestod imerest in the anthropological text that bas heen produced”
{19933}, The pabtics of zaudicace reception is trezted with “brical bonesty and exposure of
zelf” {ibic 3, showing e contplex nature of the refatinaships between feldwork experience,
echnographic et and mudlieacereaders.

The case studies from Morth Amesica and Europe in thiz volume present an array of
Western aathiepologists’ r{egmiw. pxperiences af the msideroutzider dlemma--where
ethnographic toxes are challenped by those about whom they are wiilten (Lravis, Glazer),
where they--in dealing with issues of nationalism, cthmig wemtity, and language--deliberately
Yo the insider-ourzider boundary thus producieg an ambiguoas statox (Jafle), and where ihey
are labelled as outsiders by their vwh eommuonities {(Handler, Shechan)

Haondlers cage study iz of particular interast because it highlights a stoation where
people took offence (o thetr conarruction of cultural differenee being comparable to simily
processes it other parts of the woild and who maintained that their expericnces were unigae

and should aot e generalised The raws ol sore dnsders at Handler's atiempt to decoistnoct
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natiomalist idealowy i Iraraed in accusations that ke "shoubd ve known better”. Morgover
some of the other conimibctors in Brettell™s volume tall prey to what Handler 13 being secused
of . that  in cur posrmoklern efTonts b uge the vodce of “the other” by quoting dircciby, we
may tn Facr open ourselwes to more criticism than when we embed whal patticular raspondents
tell us in pemerahtics” (Bretchl 19937}

Do nan-Western native anthropologssis Barc any beiter?
Ngtive anthropologists

Native protest againgt metropofitan cthnographers has beca around for a long time,
cspecially ones by African intellectuals--and others--fiom the 503 onwards [see Wendt 1967,
and i3 not mersly 3 prasloct of the postmadem twrn. Ceratnly wriiings from a non-Wesiem
waorld view abounded. T could be arpued Lhal posteowdedmisot is the West's way of finally
acknawledging non-Western intellectual fameworks, albeit claiming chese &5 part of their goam
Western intellectuat movement, Howesver, in oinder Lo vobce his protest an increasing nomber
of native anthropologisis have tumed 1o researching their iram communities and, e dome 0.
have alw pointed to the problems: azsociated with the claim that “enly navives cun sledy
Tatlves

Kir (1995} a Korean anthropologizl who carried out leldwork 3 the Uniced States
and in has awar countey claims that he can experience the same kind of distance and marginality
as that confronticg an Angla-American ethoegraphar, Falf-Endianshalf (rerman Amerncan
tolklonstethnographer -_""fH.Tﬂ._'Er'Hn (1999} and Lila Abu-Luaghod {1501} use the term “halfie’ so
refer 1o people (2nd themaebves) with mixed national or culperal identity who slaupgle wich
reilliple accoudtabsiey. Jones wams that insider anthropologiaes may questinn cerlain theories
hecauss their own identity is ar stake. Yet, he arpees the insider position 15 not mare
privileged; “The imsiler may depend too ruch on kis own backaround. bis own sertiments, his
desires for whar is good Eor his people. The insider, thesefire may distont the *buth’ 25 much
a3 the outsider” { 1970:236).

Diespite sharing many comman features and dificulties in researching their ¢wa

comnmmLnities, mative anthropologists express diflerent conceros and address different issues
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Here T cornpore the native anthropologi stz Narayan and Abu-Lughad wath Janes and
Mediging Ther dilference | atiribate 1o the postmeaderes slance that Marayan and Abu-Toghod
iphold

En the introducsion to her Writing womnen's worlds: Hedown stories (1993, Lila Abu-
Lughad talks shout problems of representetion and advocacy. MNarayun considers the
insideroutsider debate by asking the provocative question "How pative is 3 "Malive"

Antheapelpgisa™ {19933 Kuper waces that these nalive anticopologisis:

. have prpressed regervarions abowt the privileed insteht ascribed to insiders pointing
out the difficulties thal may confront the anthropotogist warking i his or her home
couttry (though, almest alwevs, among people to wham he or she is an elite outsider),
and protesting against the ehauvinistic rejection of forcign expertise. {E983:317).

Thig perspective reflacts the views of Necayan and Abo-Lughed. Indeed Cerroni-Long
states that Nacayan and Abo-Lughod promaote the postmaodecr: view of social fragmentation,
where culiural boundaries becotne evased, and where we can glarify in the accadents of binth or

matertal conditions that provide ws thrasgh our kybrid seif, wath cagy aceess e multiple
realiies 1995 .6}

xarayan states:

..identitiez are doled out te nen-Westari, minority, or mixed anthropologists so chat
ewobic difference overshadows commonalities or complexities. That my mother 15
{JeTman-American s2ems as imelovant to others' portrayal of me as ‘Indian’ @3 the
Amcrican mothérs ol the "Tewa' Alphonso Ortiz, the 'Chivans' Renato Bosaldo. or
"Arab' Lila Abu-Taghod §1993:677),

She conmplains that differences overshadow cammanalities or complexaties and that
"ovory BRthrepoliogist exhibits.a ‘multiplex subjectrvity’... Which facet of our subjectivity we
choose or are forced o seeepl as a defining idencity can change, depending on the context and
the prevailing vectors of power” (ibid, 676)

This in Nargpar's view, 1he insider/outsider conlrast i secaondary “to the 1ssac of
dismantling ohjestive distance to acknowiedge our shared presence in the cullural worlds (hat
we describe. T(bid 630
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As g tesult of their apparcnt postmadect Gxity, whers heamdanies are erased, where
abjechvity iz attamed by allowing all the voicss to speak for themselves, haedly 2oy mention is
made by these native amhropologists eboet the signifieance and accessibility of the praduct
(reed elhoography) w the researched, nuances in mechodology entploved 1o overconee
problews of representation, and active palitical involvement i their varn native coomminities,

1 refer here to the apparent dilemma thae soime postmodern native anthropolagists arc
exneriencing Ohvicusly Warayan is appealing to the ides tha somehow ‘ontsidery and “halfios
Cread “msiders') can be equally objective, but is this really possible? What Narayan iz of course
achvagarng, is that there should not be a fixed. sharp distinction betaeen native and non-talye
enthropology. Whiles Flargely agree against fixity, 1 suggest dhat a disticction shoukd be made,

The ventral goestion 15 whether & native anthropolopy advances (e goald al social
justice and soctal equality for the natives (rexearch subjects), or whether ic mercly mirrors
nuemnsiream anthropelogy. The type of native anttropeloy advecated by Jones (1970, 1549)
and dMedicioe ( 1987) provides yel another perspective to the msiderfoutsider isaue, and roes

BO0TE vl m rviweria g thess quesiiong

Tomew stutes 10 his earlier 1970 publication.

Thus it was my view that an individual who has expenenced dominaton and
oppression could probably add a new dimension ta the antiropalegical description of
the oppressed people [A] black man in this century cannel aved identifying
ernitivmally with his peeple. [ am an intrinsic pal ol the social sitoation that T sm
attempring to seudy. As part of the situation, 1 mus: alse be part of an attempt to forpe
a wolution {1970:233).

While Jones' basic position has not altered over the last 23 vears, his later poblication
provides a more explicls understandioey of a vative anthropology (Jeneg 1995}, He pointa out
the need for a nalive anthrapalogist to distinguish berween commitments te ane's penple,
chmmuimant 1o 1deas ahout one's people, and commitment o palitical goals for onc's pesple,
He also talks ahout the contradictions and difemenas faved by nativa anthropolosises studying
ihear oram communitics in terms of the political and ideclogical choices that they have 10 nuake
frU0s:As)
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The idea that members of en appressed group become anthrapalegists is an important
dimensiod of the relalionship between anthropology, native anthropelogy, anil the
oppressed. This there are three probiems that sust be addressed. anthropolagy as a
discipline, the native anthropologist as an individual, and the sociaeconomic st of
the population that the native antheapolopise belongs to. The rel aionsiip between the
native anthropologist and the native population is not seifevident, although it is often
made Lo appear that way. That is, the anthropolegist wha is 2 member ol the oppressed
populalion may or may nel be an advocate of an anthropelopy of the opprossed. The
rdationship of the individieal to the distipline may have mere of an impact ob pout of
vigw Lhan bis or her membershap in a specific pepulation {Jones 199353:38].

Tluz strikes at the heat of the insidermative distinction. Mative anthropelogy, in
Tones's view, should be ressarch by a sative that people of hiefher commumity want o get
dane and should eezult 1w rescarch that “aineliorates the hurman condition”. The primary
coneern of native anthropolosists is social equalily and social justice, smee all nanve
anthrapology requires grappling with ssoes of power. The starting point for a native
antlropology therokors is to understand that nen-white populatinns in pluralist Western
acaeties, and the people of most Third World countries share a history of coalomsation and
olher forms of dommnation, routed Jargely in tacial, ethnic, and cultura) differences { 1995:54),

Melicing’s expericnst as a native anthropologist reflecty the censions tnherenl in
Jones's native anlhtopalogy. Medicine's idenlity as 2 Sicux creates prohlems of professional
identity as an anthropologis whet colieagues persist in using her as an informant Tier identity
as an anthropalegist opens the deor Lo sinlar exploitation by the Sioux, who view her 21 2
caunselar ard 3 Faison to agencies oubside the reservation community Ag an adwocare of

Sioux imterests, Medicine s ezpecially comuerned with this later role She stales:

Lam 2 part of the people of my concern: anl pesearch interests... The armbipuities
Enherenl UL these cwa Toles of Beltg an “Anthre™ while at the same time remaining
'"MNative” need amplification Thev speak ta the very heart of “being” and “doeg” it
antbeopeodagy. My dasire to e an anthropologist has been my undoing and oy rebirth
i & very persanal way.. . (19RT 283}

Eoth Jones and Medicine tatk about the exploitation of the native antlropologist--
exploitation by theln own corunaniics as well as eir academic colleagues [Medicine
1587 287). They apoear ki be in a enaticuai double bind, Furthermore the problemn raiged by

Narayan resurlaces. That is, Narayan's argument that a native anthroprlagist cannob represent
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an unoeoblematic and sushentic “msider's perspective” on social reality  Jonca (1925)
sugpests thal these are political implications ta this elaim: “This claim tends to deny the
multiple voiced af the native poputation firr whom the native aathropodogist purporis 1o sprak,
and may serve to logitimise otetnal inequality™ (199559,

The bottom line is that salive anthropology 1s a problematic porspecteve Just as
putsider aatlrapelegy of native postmadern anthrppology are, bue for different reasobs. 50

wihy do it7 Jones offers an cxplinabion:

It ig by contronting, anabyzing and wocking through the mulriple social realies,
dilemmas, constraints, and chotces that native arthropologists participate in ay aclors
and observers that potential rewards of the undertaking exist (Jones 1895049

Whal fones reitcrates is that native anthrapolegists are native by the fact that they have
erpenenced cacisl contexts and are cemmittad L wark towards change in the staeus quo for
their commuaitics But how do native anthropologists waork throaweh the problems of mubaple
conmutments and lopalies, o heing "lhalfies” (Marayan1903), 2 situation where social class,
race_ and political ideclogy convergs in contradicteny ways'!

The status of echnographer a4 “wative™, or how native ethoographers relate Lo Uiedr
ovam communities can best be understood by considering Kapytofls (1930 contras: bepween
ascribedSmmenent and achieved/circumstantial soeiad identities and roles. The coecial gueytion
being asked by Jongs (1995 and Medicine {1987} is “How does one tearn 10 be an
anthropalogist and remain nesiveT” Perhaps the answer es in the question KopyiolF deals

with Which social identiy andfor rels is mare embadded

Sociad roles and identities

To explore these issues 1 first ook at the diflerences between social identitics
{Gondenough |965 i Kopyloft 1990} as 2n aspect of the social setf, and personal identitice
and the roles associetad with tham. Then, these conceptaissues will be related to by my own
research experiences

Merton aggues (19707 thar the idea that knowkedge is group-specilic aod that ondy
insiders have access b it has absurd implications “1t wounld thus follaw that only women can

underztand wamen--and men men” {1970:21). Fe argues that “individusls e nor a single
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statuz but 4 status set” (ilid 122, Consequently to sugges: that "ons must be one 1 order to
vndesseand one * s fallacious @nes one i2 fat Just a woman, or white or 4 college pradisate, or
middle-aged, hur may be all alCthese and more (ibid -24}. Cerrani-Eong (1955 8) arpues that
sonnes wF ieae status seis come bo s thraugh bulh {native membership) and some which we
enter finsides ;'nemherslup]. A5 Hall states “oullure. . sinply adds another layer. 1L doesn™

 climinate what's underneath” (Hall 157245 ig Cerromi-Lueng 1995 B

flarton’s statas sees can be expanded by atending Go sociul wdentibes and associated
erles Kopytofftalks about socal roles as derived from either immancnt existential identities or
cireurnstential existential idontitics in his exatination of gender rolas among the Subi and
Morth Americans | 19500, He states that "Some spcial derdilies ave culbarally defined ws havang
to do with what people "are’ in 8 fundamental sense, indiceting a state of being {_.in the West,
fathes, woman, or prssth. in contrast to social identities that are culturally perceted as beiny
derived from what people “do’.identity based on their roles {. physician, teacher, or
pobicemant.." (Kopvicff 1990.30). He defines immanent cxlstential identilies as: peaple do X
becayse of what they arc, and circusstantial exiziential identfties as: people are X because of
what they do. The latter implies thiat a cirgwmstanial identicy lapses when the role i shed
wheres s an Unmanenl one i3 relativeby mmuokable.

While KopytoiFs analysis {bouses on social gender identitics, [ contesd that it comld
well he extendad to explam persvaal echnic identity. To ge back to Merron'y exatnple of 2
gTabus se1 ghave, while one may be & woman, white, college preduate, middle-aged, mamesd,
mother ewe |, each sialus can be broken down o an aspect of social'pesonal identity, and of
imunanert!circamstantial existentizt ideatity, Mareosver, out of alt the statuses nutlined in this

example, only one status Iy an aspect of ethndc identity, i.e., white,
My research exprriences as a native anthrepolozist.

In 2 previous chapter, bdescribed in some detail niy experiences as 3 native
arltspolepist researching my own community: the dileraroas 1 {aced as 2 NZ-bam Samaan
andd & oy ec) Jemale interviewing elders, kow | aas vigwetl as an outsider in some
contexts. ny fluctuation From insider to outsider status, what information to “expose” and

what 1o conveniently gnore, my need Lo Become politically myvolved with che group T ths
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nexr 2ection I relate these sxperiences b the preceding argumsents

There will be very fesr porzons in thiz cosmopelitan and globahaing world ®ha can lay
claim to be metaphoricalky a “pure-brecd' ot 'onc-blooded' The stanes etz (Merten 1970 that
each individuat is provided with through binth aed shrough eatly life expenences provide ws
with "native' mnembecship, ol oely of an individueal 13 esrafiorngify fied to those status sals The
epaptiongl digionsion in this dense, ks akin to Kppytoff s {1990} mumanent exastential idennty
extenided From sooial identicy 1o personz] idestity.

In the case of my research group. not ome individual was rot of mdxed bloed, ke, mest
were pait-pdagl some wera part-Chirese, but not onc of them idertthed themsalves as part-
anvthing, Al of tkem eitter ideneitied as Samoan or New Zeatand-bore Samean The point
kere 15 shit BlondE gran eme Tnked o ransmission of colfueal 1raits has been reified by foreige
researchers and gpovernments, What 15 more relevant is hew people idenlity fiemzelees and
wh they comtinue to identify themschees in certain wavs. Ethnic ilentity i3 tharefore personal
with emobonal long-fasting attackments experienced i the peonomic, smriuel, lEsloric
syirbds thal one 18 exposed to during 2 Lifetione, and mast be kept separate lrom the statuses
wkich pre transient and not emotiocilly-binding bot a mere fact of hie. Thercfore althaugh my
status-set 15 woman, nelive of Wew Zealard (by nature of being bom in New Zesland), of
Samoan parents, university-gducated, teacher, antbropologist (in talndng), pianosplaver e,
and although [ideatify with a)l of these statuscs. I must sepaeatc my comgim pent
sosial/circumatantial identities from my immazent personal identities w some contexts. My
ethnic identity i3 8 WZ-borm Samomn wonan becaase I am emofionafly ed to these Immanent
existenrial identities—-the othar rolegfidenditees are circimsizatial or wransient, merely facis,
Another winy of siying 1.|"‘..JI-.~i 1 Lhal an ethnic idestily must ke ane that vou can live with. As one
informant stated * 1 koew 1 am pan-Chingse a5 well ag Samoan.. but while T acknowledae
my Chinese side, T draw more stremath from beirg Samoan T idectily inysell as a WNZ-boen
Samoan”. _

Where does 1his strangth come from? My answer to this s that if lustory is "the ant of
remembering” {Wendt 1987, then identity is 'the art of reoeembesing who cur mothers and
grandmathers told us we were', and how these memoiies have Impaceed oo ow e
experiences. and vice versa. Our ethnic Jdentity is thus situated historicalty, socially,

paliically, ceiturally, but mors itnportantly emationally (camparabte to Kopwcod s immanant
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exizrential social identities),

7 In ey rescarch cantext, | Gﬂnsiilﬁ:f"T_'l‘_L:!'E?!fﬂ practikioner of the native anthropala gy
bring advocated by Jones and ]"-Ie':_!ir:im; ratlier .1|]E|J!| the postmadern insider anthropalagy
being practised by Marayan The native aspeat is that the 1esearch [ have undertaken is
focussed on & group of NZ-bom Sameans of which [ am & member, an ethric groap in New
Fealand which is poltically, ceonomically angd socially subordinate Ly mainatream New
Fealand society.

Whal [ add to Jones explication 3s that in iy o context, natree anthropologists e
native alsa by the fact that they concormitanthy identify with and are part ef the persistent
identTry system of their communities, thereby maintainieg suong links with the henmeland.
Mative anthropology, accordimg L my definition rhen, lends itsel§ heavily to thase natives who
live and work in ethnic minodty situations and who may or may not be lecared in their
countries of origin, Ie my case it 3s my elhnic denrity which influences imwch of my social
identicy. To put it simply Taim a NZ-bam Samoan who does atthropologs, rzther than an
Apthripotogiat who happens to be a NZ-bom Samadan.

My ploss an native anthropology requires distinetion [ram pesimedem “prusidied
anttrepology and the locsely undefined use of the word "native’” wid instder’ by hotlh Western
and mon-Western anthropelogists. It is appropriate ta Ui siuation of thoss of us natrves wha
are imvohied with a special kind of asthropelogy In 3 nation-stace setting wiede there are two
hertes: the home of our birth in which we are a non-dominam group, and the homeland we
ethnicalty identifiy with. It includes being it home with indigenous ve “netive” Soncepte 1nd the
st uf social relationships of our own communities, as well as traditiongd disciplinary
approaches Lo other l:ullt.url‘:& atd ueing apprapriete snethodology to refllect Ods positioning—a
methodolosy which acknowledpes accessibélity, accoumtability, reciprociy and responsiblicy
to the reseanched.

The native apthropclegy | am edvocating i a deliberate mediation between defferent
worlds of non-dominzted and dominaced, where it s the responsibility of the researcher to
nepotiate irreconcilable ditferences, exploiting ambiguities, and createvely managing the
yiaive, Ton oy research cunlext, it meant invalving mysell politically in the affaics of my
Focus group § in drafling up the submisgian to the PCANZ--see Chapter Thres). bul nat
embodying the anthrapelopist imvolvement in the ethnographic texl. Thig then s the focal
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difference betwveen poslmoderr insidor/native anthropoiodst distinetion, Megotiating $hilecent,
often conflicting, notions of knowledge and selEknowledee (Strathesn 1937:27), identifying
and wsing appropriate methodologies, active political invalvement, conmunicating accessible
reanlts back to the non-dominant "pative’ growp to which the anthropologist belanzs, and 10
the auadende comunkrify, is the wark of the native anthropolagist. The aspeet of how ane

ommmicates resits is discussed in the nexl section

Writers. anthors and apdiences.

..ty cluim ie thay we should take the criticists of pur subjects in much the same wi
that we take those oF our colleagues Not unlike ether ethnagraphers, so-called natives
can be insghtfil, secclogically correct, axe-grinding, self-interested, or i slakes.
They do knew their oen culteres, and rather than being roled out of court, their
critielen should be Bstened ta and taken into account, 1o be acpopted, rejected, or
maditied, a5 we reformulate or analyses {Rosaldo 19%6-50).

Posunodern writing abeout cultiice raises guestions about mades ot reprezenialion,
shoua objectivily and accountabilicy, rebaliviem and ethnocentrism, suience and truth (Thwyer
1977 Marcys and Fizcher t986, Chitord and Marcus 1956, Margny and Cushman 192D,
tiere, questions of readership and audience are comsidered in fhese works, bt the autiences
cansidered are only readershins of specialist ethnography, a geocral anthropology, other socal
goignaes, students, action groups, the public ere Cusiously sbsent is a consideration of native
i aon-Western) readers point picked up by Brettell 1993). Craparzaio (1977aTh
demonetrated an awareness of the native reader il his oluito that “the wriier of cthnography
writes [For]--and croates--a dooble sudience: the audience of Tus own people and the audience
of thase other people whom he refirs o in an act of presumptive if net patroiusing
inporpotation as o people’”

Mative schelars, who are not anthropologists, we an extremely important readership
for ethnugraphics and have bean harsh critics (Crocombe 197668, Brettelt 1993 22} 1 would
enlarze upon this frequent comroent. Not anly indipenous snd native seaofurs but alsc
ardinary. literate nd anicubate indigenous and hative people. bou in their homelandy a1

ahroad. are [y beoomng critics of works purporled b represait chem, theit families, theic
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churches, their coaoeowrittes aod their caltures to anhers. [ssues of identity and representation
are always a: stake, and we need 1o be aware ab’this s the preparation of texts that »All
increasingly be read and contested not only by 2eademics, but also by the peonle and
cormunities abeut whom we write

Thiz raises the issue of the validiey of informants’ statemenls. recellections, pereeptions
and coeperiences In this study, Part [wo contains this substantive daca which canaists of varbal
self-reports and my gnalyses of these. A discussion of the equivalence of whal people say and
what they do iz conzidersd n the Rslliwing pmagraphs.

Werhal accounts carmot bes taker at fiice valiwe, Oral accounts ate as partial, biascd, in
somc orses Mlatantly untrne, as written sources. “That old rescarch wechmique of checking,
cross-checking and challenging information until contradicvions, lasunse and illogicalities are
ravgaled, is as apphcsble we oeal, archival and academic scirces as it 15 to parficipant
cheservation™ (MDhurean 199414} 1n using all available scurces of infortoation 1 opertta ot the
basiz of three untested assumprions. T assume, ficstly, that in dealing with histoncal maatereas,
whers all sources concur, the madeenal s celiable—especiadly as many members speak of the
sammee event, and a Lhiz way | can cross-reference to ensure validity  Similacly, where all
soUrces can be recognised as cenaistent in their revetation of didferent kinds of information,
such 3z when discussion of formal prolest oy suddenly verify written accounts of the
Polynesian Pancher movement {see Chapier 5], T assume some conoeclion ko reality. [k the
sarmc way, 1 tend to privilege wilnesang and experience 1n 833es3ing the relabilicy of
information—where semebedy actuzlly did something or can recall thewr parents doing i, 1
grant their claims ag actual expariences.

L assume, secondly, when dealing with memhbers’ past experiences, that the problem
being presented is thal 1 am dealing with the product of huroan memones--hestonies which aay
be toimerpreted over time. However, one of the notevorthy aspects of the research for tlns
scudy hias been the members” verbal sebf reports, With isolated exceptions (he members do nos
apoear Lo heve made corscious cfors ta daliborately hide or distort social or academic events
which ciacsmrred during theie identity journey experiences. The coatents of encounter
conversations #nd indzvidusl inve views have been consiclered primarily as narratives and to the
extenl 1hat other sources were available the details have been re-examined in conjunshion with

the material irom ather peeple’s records, experiences and perspectives. For cxampls, these
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contemplations promgted me to exclude content from sume nanatives beeause the everrs and
achievements descrihed were not confirmed by other peopicdecuments, and negated by
fuclher enquine While 1 was aware of itconsiatencies during these discusseans, wluch creared
cprerings to allov content b be comfurtably 1escinded, T did acgept therm a3 parcatives the
schalars ehose to communicate even though 1 was unable 1o doteemine their reasons. hore
importanly, they provided insights as to the parbcular individisal emotiensl 2nd persoaal
surmeil recalled enher sponlanesusly or retraspectively by members concerned. What is not
assumed is my parlicular insider and falive relationship with the ESGr People in tns greup
koow one another, me membors of the same "Fga group, and are avare that T am 4 member of
the same church community and part of their church ' #ge We engage in similar sctivilies. My
ability 1o veelfy verbal reports are increased through this knowledge and cross reforoncing
thropgh certain aspects.

Finally. 1 assurae that, cven where BSG accounty are clearly sirategically manipulaied,
they can tell Uz Enich shout CONtEMpaTary MOIEs, PErspectives, issues, social strucltres and
the emotionality which underpin members' ecpeaiences and porspectives.

Tu aveid explaitation of researched and 1o avoid pittalls eytlieed abiyve { sae Bredell
§993), the methadology emplaved reflecty the nutivisl anthropological stance outlined above |
now toen by audiences,

I have at the same time bwe main mdiences. Samoah peopla and pafogl, These can be
more specifically defined as NZ-born Samoan interviewses and peers, and pAagt acadesics,
and Samaan " Fgw and elders and the general pulitc My decision to wiite @ single ethnography
accessible to both andiences led me to emplay a dual steategy The first is to usc appropriace
lanpuages for both ﬁllliit;muéi: and the scoond is to use the accessible bevels of anafysis The
Former mvolves the heavy use of Samoan words, concepls, plirases, ‘as spoken’”, with
appropriste analyses, and the Jatter involves more formal acaderues language with more
detailed. theorerical analyses. [ addition 1o this dual strategy T gave the informants 4 chance
10 edit their verhal soifreparts. | considured muliiple voices an the same issue (Chapters Four
and Five), 1 used peopla's own words te deserihe thesz Tives, and 1 have included a reflexive
compunent in Chapter One. T repeat, T do not considers this a postimodern piooe of work,
mainky because at my native anthropalogist stance and life-long and continuouy socil

relabanships with my infurmants, and alse breause | have provided hotl atressible analyses
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for my infcrmants, as well s acadeanc and theoretical contributions far academics and
collcagmes Tn nther words, this is "dialogue bevween practice and theary in anitropological
fieldwark that allaws the personal and the practical to becume theoretical” {Small 1997:2113,
1n Pacz Two where these verbal selforeports are prescnted, T deliberately keep the interview
waterial with minimai analysis accessible to those Samoan audiences cancerned. Tn Panl Three,
far the secoud audience of pelag? and pafagd scydemics, a deeper analyss is undertaken
informed Iy bodies of anthrepological theary, in the language accessible by acadermzs. This
dual strategy has enswred that 1 have paid attention to the diffsreoces In communicating the
way my focus group understand and frame something and the way i is Framed within
ethrzography or social saence.

Erettel] has already alested vz o the dangees of drawang comparisons that are
incrmprehensille, i not irrelevant, to the rescarched conununicy (1343101 Similarly, Becke:
has obaerved that “the people whe ane subjects of ethmographic feldwark ecome vary upset
when something thal is mique ar special to them is treated as an instance of & class of events
or objects” (kid. 101 ).

These dangers have beer avoided by drawing compansons which are comprehenzidile
acat relevant 1o the NZ-boras of the BSG Thus allheuwgh 1 stared with the questior: why
voung people were leaving the church, e 2eneralised notion of 'youth leaving ¢hureh’ turned
to & unique |caving in the sense of “Gme outs” (Chapters Four and Five), which led to identity
bezomicg the focus of the thisis. And although T did nat intend 1o examine isiues i
anthmepulmgy—such as the imider‘ontsider debate. or the audience(s) of the thess. -4 kad to
hecause these questioons were raised by the process of writing and reflection as v Santoan
ethnographer, |

AS & resubt ks thesis about identity is about T8Z-hom Samoans and island-bom
Samiedns: [t is about christiardty and the *Samopan’ church; it is & Bitle about me, a bty about
Mew Zealand, and a litthe ahout anthropology These disparate snbjects betong topether in this
thesis hecause they are all part of the same phenomenon, the metamorphosis of snial
eelationzhips It our world. relationships between migiants and nen-migrants, beoveen
Sarmcrars and Mew Fealandors, between NZ2-Bom and Tsland-bern Sameans, hetween MZ-borm
cluldren and sheir parents and grandparents, and betwean anthropalapisds and informants Chee

alsa Small 1427
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A3 5 native anchropologist thers, T bave a0 clzim to 'objectiviy’ but as Wondt stutes,
“obyectivity 1s Far astronauts and moan flights; kistery is for morals; and tnorals, my friend,
e ot fawlcss and objective gods” (Wendt 1565 111).

Whatever nutive bias I have, T have also draven heavily from 'objective’ Westent

histonjas, sociologies, theones, and discowrses.

Einaliy,

.Lwant ta sngle out.. Srinivas, whe patiently wrote up and shased with me sorie of
Iis rmost recent ileas on "insider anthropelaey® and, when invited 1o include them in
this collection, declined in favour of pubbishing in India, gently cxplaming that the
whale point of insider research is £o make sre ibal fllow insiders get to read it
(Cerroni-Long 1993 14)

LELLEREL NS

T s section | draw attention to the pelitics of etheographic wnting, to the Impact of
4 reseatched audience on batl antrapelegist and text. T have raised questions of heoratical.
ehical, and practical importance for all anthropelogists whe will increasingly be condronted by
a divorye welience of outsiders, insiders and natives whao hoth read and react. Father than
merelv re-cvaluating the viahily of the distinction between “insider™ and "outsider”, T have
alsa explored the dilferences berween 2 “postmedenn’™ and “narive” digtinclion between therm.
In Chapter Cne, 1 demonstrates hew | have personally dealt wath the challenges to asthority
and interpreiation that | have faced cither duting the progess of fieldwork and the wnting ep
of the reaults of my tescarch. Thepe [ have found a fruitdil way to “invobie oor ellmographic
subjects in thelr sebf-represcrtaion” {Bretell 1963231 1 am yel to expenence the stfect my

writing will heve on iy 0w comeunily of Sanoans in MNew Zealand.
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CHAPTER TWO
ANTAROMLOGICAL STUDIES OF CUTLTURE AND ETHNICITY
YOUL way
chjective
analytic
alvways doubting
the truth
unti! proof comis
sluwly
quietly
and it hurts

Yy way
sihjeclive
put-fecling like
always sure

of the truth
the proof

i5% Lhere
waiting

aud # horts

(Fonai Helu Thaman. in Hingenc 1987

The ernational underpinmings of ethnic identity and the social processes thal explain te
attachment of individnals to cthaic groups are now receiving much more ateation from
soctologist: and anthropologists, However, mos revert trends in the scholarship of
cthnivity have tended to focus on the social smchural conditions (hal generatc cthmuc groap
jdentity and bertaviour,

Thiv chapler surveys torent acsdemic discourses on cubture and sthoicity sadl
highlights the work of Spicer and Be Vos and their focus on the emaotiona), subjective
cxperience of ethaic ideniity, It follows from Spicer and Be Yos in developing the concey
of ethnicity a5 arising Trom conflict and oppositien to some subordinatc stavs [%Rition in
which cthnic groups have been placed by the dominanb society, and is soncesned with
extending this concept tu explait intra-group dynamics. Finally, conftinuing Lhis theoretical
excursion, 1 cxplors Sumoan theories of ethniciy and the fia‘aSemen and bow these impacl

on inter ;e iatta-ethnie interaction for NZ-bom S:0n0ans.



1
Theories of ethnicity

The lack in creating thecrsing of ethnicity Jus been a resalt of vardy sociologists’ view
that cthniciey would cese (o ave smifkancs Ji medam societies, and wish later secinlogists”
view that the assimilacion process or the 'mching pot” process would sadermine all foomos of
minarity ethricity, A mors cecent stream of fheorising which folloved and one which this
sturly explores fullws From the realisation that comrary (6 expectation. the inixing of diverss
populations does nod necessarily lead 1o the '‘melting’ of individual growp characteristics
[Glazer and Moyniban 1975), and foceszes on ethnic competition and conflick, rather than
compiomise and acoemodation (Banion 1983, Horowitz 1983}, In this conkext athicity a=
opposition amd comtlict (Spicer 1971, De Vos 1993} 15 a durable form of identity and a viehle
basis for group mainleaance.

Ethnicity i3 for mzny anubropologists caly a revenl concem, becawse anthropologests
(and many socinlogistsh assumed acculiuration and assiteilation to be the end results of culiysal
antl vocial subordination motil relaively recently. Burgess (cited in De Vos & Svarez-Uroeco
1990:214) sugeests three roasons for the resurgence of ethnic consviousness at the present
time. Firg, the increasing recogninon thar functiomalist theory in suciclogy and athmopology
tailed to give due weight o cooflict and change in overy siressing stabibly, consensus and
corformily as reasens for social continuity (Geerte 1973); second. & prevailing mixbernisation
theery that stressed convergence in coltires and an cxpectancy of dismunition ¢ ethnic diversity
with wodsmisation: and third, the theomtical saliency of clavs conflict in theones of
comfictoal relationships. The last s a version of the modeniisation theory that disregards
ethnic affiliation a5 an antiquatsd fom of belonging, and assumes that the wltanate smggle
in socicly will he fought un 4 class basis (De Vou & Suarez-Lozco 1) 214).

The aﬂ[]lrﬂp}TUgii;—'il teadition concorming a folk urban corlinuun or the assmilation
of rowps into the dominant whits society, as represented a) the Univarsity of Chicago under
Robert Redfield, owed 2 heavy dabt to previous sociclogical smdies of the city of Chicagn
msclar Park, Burgess, Wirth and owbers. These Chicapo sociolugists concerned themselves with
the ecolugital, econonic and soeial pattems of city growth in a metropole such as Chicago that
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was seen as ahsorbing or assimidating comtiniling waves of Hurvpean immigranly (Seanett &
Cobly 1972). An impottant imatoend point of view was matked by Glazer and bMaoynihan's
Bevond the Melring Pet (1963). "Symbolically he Decretical homugenising crucible had heen
hroken. We had Decome free ko observe that no more in Amenca than elsewhere way
assimifation Becoming the nliimate solution 10 emitiethnic inicraction, . "{De Yoy & Suvarez-
Orrecn 1800:212), .

Iy s oot Tocemd seream of theorising:, -Eﬂ'LI!Ll'El'[:r' has been variously charscierised and
anglysed Tts significance is seen in ifs pessisience {Eanh 190, Epatcin 1978), resurgence (Bell
1975, Glaeer & Moynihan 19753, and revival {Swith 1981}, 1t is 2l analysed in ferms of its
pamardialist {'essential’, 'nzural’) s:-r circumstamtialist (coltural) drails, Ocoerring im the
coditeas of lamge-seale migrations and settlements of people, it is comeomly stdied 25 urban
cthniciey (Southall 1973, Cehen 1974, Hannerz 1980}, wilh ernphasis on individual options.
intta . group octworks, and inergronp competition, comllict or accomexlition {Hanncrz 1974,
Gonzlew 19387, Ethaicity is also significant in conection with the nation-stae, both writkin
and acrose state bousdarcs (Fanarson 1960, Smith 1986) i she project of nationaliom
¢Aanderson 1997, Gellper 1997, Flobshawan 1%947), and in the project of migratin dasscy
1907, Rex 19%7, Clitford 1997), and with the advancemeni of a grovp’s SConnmic interesta
in the furmacion of ‘mnsnationat communities” Basch, Schiller and Blanc 19951,

To understand! ethnicity in the contest of Samoans in New Zealand, tio dimensions of
athniciiy are relevani: cthaic identity and community, and ethnicily5 relation o the projects
of mationalism and migration. The former atlows us to explore e velevance of fu'asamaa 1o
Ramcan migrants and their childew/grandehildeen, and the Tatter to account for the Samoan
*diaspors’. These dimensiona will be discussed as inter- and intra-ethnic intcracion in the

vomest of Samoans in New Zealand {see also Chapter Three),
Ethnic identity and community
Ag with the notion of gemeimscha® {Tonnies 1935}, an ethnic communily can be

chatacterised by emodioms and seotiments which bind members together 35 a eollective. These

sentiments wre altached to commaen teatts and distinctive markers, such as hody, descent,
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history, celmre, traditions, core values, Janguage, and mehigion {Sanith 1986, Guibernaw and
R 1997}, Thedr shared semiments and meanings give nembers an exchisive seose of Tdeatiey
and vonntaunicy, and provide cthnicily with powerful cogritive, symbole and organisarionl
capacities for behaviour--in shodt, af boing, behaving and belongimg .

The strengih and tenacity of cihnic identity aze such thal it assymes an appearance af
‘yaburalness’. [hiz has led it 10 he vanously categorised as primordial {Geertz 19833,
inaticnable (Gordon 1978), and biotogicaliy Lin-hased (van en Berphe 1951}, Others siréss
ity culwrai (Barsh 19693, symbolic {Cohen [98F, Smith 1986), and emotiomal  awd
payehaculturd {Bpstein 1978, Tre Vos & Romanuccl R 19%2) features which this study
cxplores. Barth cmphasises cudurel markers in boundary iaivtainance while Epatcin strasses
the emotional and affective poser of cihnic identity over the "rtional' (1978 De Vos &
Romanucci Ross (1982 see “cthnicily as a subjoctive sense of contiauity in belonging” n
which the "ethnic idenity comsists of subjective or symbolic or emblemaric wse of any aspeut

of ciliure i order to differentiate (hemselves from obwer groups™ (hidc}.

Cuhture and Ethnic Identity

The tnain features of an ethnie eroup--culture and commean descenz--zequire further
exammination. Culture is sometimes repmded as a specific ethnic emblem, bul 15 alse viewed a2 2
mere goneral cheractaristic enbracing other ethnic markers such as tradition, core values,
language and religion. In the latter sense, oulture i the store of knoewledge, practices and
xperiences posscsscd by an ethnic growgn which senves wy 4 porwerful symbol of its identily But
althouph it is closely associated with ethricily, the two are nol Lo be equaied. The teous on 4
cwleural group i on its infemal stueture, what is relevant o ethnicity 1s the relarionship bemween
etlic groups, Tpstein puts it aptly “The connoction between ethrivity and cubture i i the
process of interaction, when ethnic sroups draw from their auliores, each with their own clements
of affinicy ard 1dentity, 1o mark ows differences and 1o B the relationship to each other "
(19781100,

Geveral clanfications about ethie identity also need te be made here. First, there i the
inplied motion thar a calture i shared among merolets of &n ethnic group. While an ethrde group

nuzy possess a coce of cultural vulues, whether or nob all aernbers subseabe o them in the same

54



mannes and 1o the same degree is 8 different mateer. Diependiag on the context, an ethmicity may
e central. peripheral or amliguous 1o 8 group's memoers (lsaace 1975} Culwral valoes and
actaal behavious are mediated by constraints, opportunitics, instilutions and socie-ecenoms
backpround. Some menbers may be Dicukural, malticoléeeal, or ambiguous in their identities (see
Part Two}, others may choose te "pass” s members of another groug i specific siwations {De
Voo and Romaoucci-Ross 19821, vet others may emphasise tbear ethnicity. In shors. culture is
unevenly sharad, and depursds on the comienl of change, choics and canstraint Despite the cumdest
debates in antiropology aloul the viability of the concept of *culture’ (Brighuman 19%5), it is
certainly alive and well for the Sameans [ have met in both Samoe and New Zealand  As
exemplified in many of the quoted in Pan Two, ey ceadily use terms such as cullure, tradifion
ard identity in ow intervicws eod conversations, most cften in relation ta ihe corcept of
for'uSeamon. The essenbalist notion that “the Samoan culture” exists a3 same kind of stable,
bounded enoey is readily accepted. This is confirmed ia the way Sameoans boin I Bapoa megsnre
themselves and each other sgamst 1his noem, as besng more or bess Samean (see Chapter Spvemn)
Yed mawy NZ-barns with wham T have discussed "cuinre’ also acknowledge the characterislics
more oflen dentidied in anthropalooy today: culture as suaregic, constracted, Frageroented,
impronised, comtested, dnd so on. They bol2 both views of cofture, invoking them aceording 1o
eontest and, mosl buportant, incocperating both in the construction of their sultural identitiny As
‘orton states “IF anthropalay bas a Jesson to learn from the ‘natves” pont of wigw' i 19 that.
ilese two concopticns of culiure are nos mutually exclusive and indeed that they are essential
slaracwenstics uf e same phemomenon, That people hold both views simultaneously makes the
comstuclions of wuwltual identities mare confising and coriplex than either muoderaist o
postmenieos: aecounts sometines Agsest (1998 3]

The sccond clarification about ethnic identicy penains o s political significance.
Cohen (1974) points ool thal n specific contexts, ethnic groups ére palitical ghoups organised
arcnsnd econmnic inerosts, Tt which articnlate themsclves apound culteralb mechanismes. Bell
{(1975) emphasiscs linicity as wo affective stratepic site for political acion because i
combdnes well 1be symbolic-affective {bascd on emotionnl ties) and instrumierial purposes
tuswally for matcrial interests). In geaetsd, ethaic group ytentitles do 1end to shift with the
palitical context. But ethnic afidizions arc nol simply thore to be called forth for stralegic

respsons: Tarher, it is the contsxt which largely determines 1 what extemt group brundaries are
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mutable, affinities can be manipulaed and identities contrueted {see Chapler Seven). Drerali
whiat is importast to endcrstand are the cunersle manifestations of edmicity in 3 varely of
combexts and the links beeween His eortontic, palitical and culmral-symbolic dimensiosy,
The shird clarfication about cthric identity is its articulation with natiocal, class and
oliwer identities, The Tinks between ethnicity and identities i the vomtext of nationalism and
migration are discussed in the nemt sectiop. Where clasy iy concemed, ehmicity is oftcn
asanciated with the articulation of group economic interests (Cohen 1474). Cohen 15 8150 of
(hes view that whete social class lines o acmoss ebnic groups, class atlegiances override ethnic
alleyiaces it hat the poor unite agams (he vich: bat where class and cthedgity coincide, then
unfreteal diffcrences may be heightened to articulate the siuggle between classes, 1.2, edinic
allogiances wverride class ones {Bell 1975} Tn generul i should be remembered that the
individeal has numersns identity opions (Wallman 19%3) and choices {Banton 1983).
However,depending on context, those perlaining ke ethnicity may form one of (he strompe:l,
amid iy exist i eompetition of in complementarily with ather identities (Eng 19G5: 10 _This
stisdy bears the fatter obsénation out n that for some members of the BSG, it is the cthnie

ikerifily ption which is pivotal, capecially for memdwers with securd ilentities (see Part Two).

Ethnicity and the projects of pationalism and migratiom

In matinnaliazm discoirse, the nation-siate is thought of as coming inb heing almoyt as
pad of the modernising projeet (Rex 198T:273), Aceording to Gellner {1983) the nation
depends on a political and inellectual efite imposing a shared culture on e whele popalation
in & terriiory pamicularly 1bmiogh & national education sysiem which ensurcs {hat all membeers
of the nation have = minimum of compelence and a degree of flexibility so that they can fulfil
2 varely of mles. Such A nation-state 15 bound o encounier resigtance From ethiic groups:

wilhin it borders. Eex states;

It may deal with this by eilier destroying these groups and their enlture, or by grantng
(ke 3 measiwee of sebordinate auonoey . The modem malion also rarel ¥ rests comknt
with tho bonding of its ownt members az simply 25 individual citizens. Tt ncods fo create
4 vakiomal sentiment and a sense of belonging to the nation. . It iherelore has to croats
s own symdeds, mythology, sense of sacredness and belonging. In doing so il wilk be
wsing many of the rategies used by pre-modern ethaie groups.... W hat the theory of
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nansorclisin has 1o di theretone is to deserihe a complex prosess of interaction between
modeniising nation states, athnic groups and ethmic natiomalism {192 T3).

Regarding migmafion, the second project of ethnicity, Clifford statasl "An urtruly crowed
af descriptivelinterprelive terms now jostle and comeerse i an effort tor chatecterize the conlact
rones of nations, coltures, and  regions: terms  suchoas ‘honder’ . omsalvation”,
‘tramgeulinration’, “hybridity®, ane 'diasporas™ (Cliffor) 1997:283).

Abough much of the theorstical wroting abol erhiicity has been about the staclment
of #n clhmic proup I a leritory, in fact ethnic groups/communities are olien concerned
preciscly with fheir dedgclment from a territory, that is with the Dusiness of imternaiivnal
migration (Rex 1957, In trying to relate such groups oo the theory of nationalism, @ commanly
used notion iz thal of the diaspurs. A diaspora is sakd Lir exise when an ethuic roup or pation
eulTers some kind of wannatic ovenl whicl Teads (o the dispersad of itz members, who,
honetheless confinee k2 Aspire b reucn to the homeland. Rex siates that “Daasporic natioralism
is thus seen i 2 kind of nationalism, e.g., Jews seeking a return to Zion; blacks seeking a
teturn to Africs se." {ibid.:274), The term diaspors hosever has alse wsefully been ased to
refer 1o any national or ctbmic group dispersed acmss several countnss, whe may/may Ho lave
sulfered a clear tmumalic expericnos, am) are 1ot necessanly primacily concermed #ith 2 retun
e soane bind of Faon. They are nol in fact nationalist at all even thooeh 1hey have some Limml
of trensnation] conmunity a5 a point of rfereace.

Rex seatcy that thers are three cases 1o be distinguished (1997:275), Firsl, groups of
migrants from econcmically backward to economically successful coumnes. Individoals from
the Im'me:‘r migrate to tHe Tater to scok work. Some fitay have no strong desire 1o peum @
their country of erigin and seck assimilation 1 their countey of settement. They commonly
may send remittaces home and plan be 2t twre, 3.8., they retain same kind of myth of
relurn. Second, thore are these who are 3 part of 2 more extensive wigration movemnent w1
migmatc to # number of countries and who intend o continee b live abroad and to exploi
whalever opportunitics are available within {he several courtries. For them there 15 an
inletnational communily distinct from both the commumity of homelznd amb (bal oF he
territorics they are femporarlty permanently setticd in. Fhey are sometimes veferred fo as
sccondary colonialists fur whom opporiunities apen up within another country’s fonmes

empire, 2.¢.. Indians of the Punfab senfed in South-East Asia, throwgh Borepe, 1o North
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America. Finally, thees ane communifiss of refupees in vared situations, They may conslibule
diaspora of some kind secing their immediste poilion 25 temporary and envisaging a retum
1o homekand whan the poiitical sitation improves, They will not be makionnlistic it ook,

In understanding ethnicity and migration of Samoan people, tis study shows ihat the
ganome] scetkandin most closely mescmbles the sitnation of Sancans in Noew Zealand, Flespile all
the variation it is clear thal in all cages we ars,deaking with iwesnations] communities which
arc mot primarily naticoalist in their goisntaton [exce o relation k3 surviving hommeland
isanes) and in which an elemnent of diasporic yearning for return is not the overwclhning
polittcal Factor (see Macpherson 1931, 1995, 19596},

Safran {1991} discusses a variety of eolkective expedences un teIms af their similanty
and difference from a defining model. He defines dispora as: “expainatc minoricy
conmmarities” (13 (hat &re dispersed Fom an onginad ‘cenue’ to at least tvo ‘penipheral’ places,
(2] that maimatit & "memery, vision, of myth about their ongieal ‘homeland ") (3} that "beleve
they are not--and perhaps cannok be-fully accepted by their host countey™; (4) that see the
amcestral home as a place of eventual return wien the time is might; {3 that am committed to
the maintenance of Testoration of this homeland; and (5) whose consyiousnces ae golidaricy
a5 @ group ar¢ imporantly defined” by this continuing rlalionship with the homeland.
Accorling to Saftan’s defnition of this ‘centered’ daspora model oriented by guatinoous
culiuml connections to a sourse and leleolegy of “retwrn’, Samonn culrre (st wich African
Amencan Catibbean/British cultures) does not qualify, This is becmse Samoans ars w. &G
much oriented 1o o0 ta 2 specific place and A desive 10 rctum as around an Abilicy to
maintain/negudiate the 7 aSamon in diverse frcations. Samoan coliure thereiore falls ouiside

Safran's steict definition of *diaspora’.

Ethoicity in the Pacific

My imuinieg it malerdalist and culturalist interpeetations of culture, made me aware that
agch thenrebical approach »as valid and bed a story to tell about peaple and culloves. However,
at the sane tme T kpew that each of these stories was only one (albeil vilal} pani of the whole
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siory. The morc T read abour Western panacdigms of culture: (he British and Amencan schools
of thuwght, postmodern approaches of the isterpretive {(Geenz et al.) or dialogical (Tyler &7
al) schanls of reflexive anthropology. oritiques of the postmodern wien, and cridques of
critigues, the more T hecame convinced that althongh T umlersiod that i was now penerally
unacceptable to view ather culturcs as monolithic and witl: Telatively tioed seds of shared
bolicss and symbolic systems, there was no cleay definition of enlare or efhinicity that ceold
I:le applied to my focus gromp. As T Hytened o all the stories that the members of vy focus
) gmup harl 10 tell me | began to realise that cullure i3 not wext, o iranstation, an Interprotation.

Cullwre is for these people the fir 'aSarea--a Tived experience grounwded in contexk, which at
the same fime expands vertically aod hnﬁmntaﬂ:.r.. inwardly and cutwandly, and which
intersects lines of hilstory, sociz] structurc amd organization, miyth, econamics, msychological
processes--aml which finally is capeured i the emationally charped ethos of Samaan ethnicity,

The ssucs comFronted during ticldwark centred arund the intermnal confhict jo any
sndividuals as well as within the group as a whele: the teasion experenced by heing Samoda
while lving in New Zealaml, the difficelies of being a good Newton Church member,
intergonurational conflicts, the differing perceptions of the fi'aSamon and the emotionaily
vharzed content of ethaicity.

As | ostrugpied intellectually with these isswes, [ kept coming hack to e fact that
despite Lhis lension and conthct, (here was undonttedly, a persistence of Samoan idenecy.
[nextricably interiwined with (Mis identity were the Church and fr'aSamea (with 1ls diverse
meanings for members of my focus group), and (he vaTious mechanisms used by ESG
members 10 cope with identity conflict at persengl and group lervels.

A cusential part of my attentpt 10 Gonfront thes proflematic wis expioring (he role that
cmotivns play in identity formation and reviewing the growing beely of work donz by ather
anthropologists on the isspe of identity in Lhe Pacific.

T reviewing the grosing body of work done by amfinopologss oo the issue of ikentiy
in the Pacific, the most impariaat of these, T concluded, was the Linnekin and Poyer edited
volume Cuftural fdentity and Ethrdciry it the Paciflc, The collection of papers n this §990
publication attest to a significant theoretical devetopment in ethmicity. and that is the
diverpence betwein primordizl and circumsian;al analyscs of personal and group ddeotily - In

cecent and contemporary Pacific Istand soeieties, they argue. identry i gescribet as either
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primordialist (desigmated as a Merdelian model thid sirgs2s inheritance of subslance as the key
factar}. or circwmstantialist (designated xs 2 Tamarckian model which zuggedrs that
relutionships defincd by their sociat placemnent underpin Oceanic idcas of group affiliaticn).

The privedial approash seeks a prwchologfeal (or psycho-cultural) explanation for ihe
behavivural aspects of ethiic proup solidarity, and the circumstantial spprosch secks 4 socid
explanation. ‘fhe latter viows ethnic growp, solidarity as resulting from cermain social
circumstances footh intemal and external) which conirol the group's existznce. What 1
obvious in the 1Heratuee is that These oo spproaches have been troated a5 if they wens mutually
crclusive (fee Scoit 19940 for cxamptes of unsuccessfol attemps 10 synthesise wdb
approachos),

The rich historical and ethnographic material condaised in thc’i:lgiren chapters of ths
hook sugeest thut nudions of celweal identity and bimling of social grovpings emerging from
the Pavific are different froan the weslern paradigm of cthuicity (defined by editors as &
rasadigm used to indicale 3 natural, unambiguous boad 1 the blowxd”, aned Lhat people arve a3
they arc because they wore bov 10 be so). The editers claim thae vhe tern ‘cthadcily” describes
both the western papalar theory of group identity and a thepretical conyerpct devolopod by
wesbem ceientiss {Linnekin & Poyer 1590:2),

The volume inchades a moge of Pacific Island sitvations, from idbependent istand
rations and states to examples where indigenous peoples bave becomes minecricies in their own
Jamdds. bal tnticeably absent is the phencmenon of idenrity in the contoxt of eslablishad Pasific
Island migram crclaves in Mew Zealand, Auvstraliz, Hawai'i and ihe 1134, The cditors have
confined the scope of this volume w cthracity in colonial or post-cotonial conlexts and have
thus ignored the murs or lass voluntary gengraphic mobility of contemporary Pacific Island
populaions (sew alsa Tlau'ofa 1993}

While the editors pay Bp service 1u the notion of a ‘modera synthesls' where both
primordial and chreumstantialist appruaches are combined (Lol & Poyer 1990:3), the
Micronesian, Melaesian and Polynesian ethnographic eximiples cited almost all excmplify the
preference of Pactfic scholars e cmploy circymstantalist cxplanations tor the persisience of
identicy {(Watson on Kainantu, Pompenic oo Mandok, Lieber on Kapinganarang: and
Pubnpei). The bodk mises large questions about the concepruaabisation and orgamisation of
cultural differences, boill in the Pacific and elsewhere.
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... whal are the indlpencus assumdions thal wedetlic prevailing catcgrrical distimelicns
among Pacific Pooplec® ... .and how have local mudes of group ascriphon changed as
a comscquenee of the colonial encomnter? Tt suggesls an oxtremely gencral answer that
Oueanic notions of culturat identiry tend o emphasizz the factors of cnyimmment,
pehavionr and simalional fiexibility, in conbast to the emphasis on descent, innale
characteristics and unchanging boundaries that charaelerize Westemn views oi etlmicity
flames 19%2:425-24).

*

This stacement is problematic, T eontend that thiz iz becawse approaches stressing the
emotive aspects of elhnicity have been mostly hased on unetitical refurences we the notion of
primordiztism as formulutesd [ustly by Shils (1957} and tollowed ty Geerix {1973, im Ueir
foous on the a pricr, ireMablc and atfective qualities of primuwdialiam (s Elier und Coaghlan
1963 low a oritique of these).

What is unforwnate s that in the process aspeals of ethnicily nol secn as sirictly
ropterial or ing meental, wch as cubtural, spiftual and emotive phenomens, el s real ad
anduring by indigenous peoples, ave been reified and mystified by redepacing fheo o some
kind of myssical appeal and namral instincts, and therefors igpored.

Two poins are significant here. The Nest is the elegation of indigenous minarities”
attempls 0 express Feir gihmicity and dheir idenlity 10 notions of primonlialisnt. These
ecxplanationy wod to be crticised by elhnicity sCholars and countered as “urational” hy
providing liemative circumstantial examples, therely undennining indigenous nodions of
ethnicity (Linnckin on Hawai'i, Sinclafr and Dominy on Maori, Tunkinsen on Australism
Alworigines). and felling misapprehensions (at ellure, tradition and celtural idemtity are
static, Heonce the r:l.-::cuénLicms ol he invention of tradition and cubture (Geldsmith 1980,
Hanson 1989, Hobsbawm and Ranger 1983}, 1s it eot the casc that enlmee, readition and
cultnral identity are reshaped by circumstances, amd are rational Tesponses fo changing
challenges to cihnkity? (sce Ryan 1994 for deconstructionist/gencalugical analysis of woshen
and non-westem mandates on trulb and autheniicily) .

The sacond i5 thar indigesons concepls of identity--the fit‘eSamen, Melancsian fasiom,
tikansa Maowd e, . have been Jabelled as primerdial, and exclustvely confined to eanational,

cuitara] and symbolic ataclhinents only.
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Gller and Cougrhlan state:

Yor it may be a subitle farm of imperialism, o at the very least ethnocemricism, (hat
has led Wegner thinkers 1o spply the notion of prinordialism (with it anplications of
pre-modern and non-rational} to thoss ethric movemsniy that Tay claim to (he Toyaliy
of their fullowsing on grounds other than material interests. ., Jnveking the mudion ol
primotdiaiism only serves to obluscata the namre of athnic group sofidarity. ..
{1993: 197). "

In wading several works by anthropologists, both primordialists and circum skantiabsis
(wer Linnekin and Poyer 1990, Scott 1904, wihat continually struck me wad their collactive
failure to offer a (eory or mods of idemticy which could convineingly be applied o miy focus
griny. Most scemed 1o describe simations in which ideeticy iz circumstactial (Watson on
Kainamtu, Fomponio on Mamlok, Lisber on Kapinganarangi and Pytmpei). Bven where data
i preesented and events outlined which seggest irmcgulanty. unpradiceability efo., the analyses
eend to treat such as mystical, watural instincts and theretore dysfunctional (.., primeadial).
The: emntional couiem s never sericusly contemplated, During my time in the field, and in the
periods of roflection, it bocame increasingly clewr that the domirant pamdigms of
anthropological theomes of edinicity were inadequatc--as they had been polarized and
dichotamisad--and nod up to the fask ol dealing with the reality of contemporary identity.

That the primordialist/cireumstantial dilemmma exises today is obwvious, but iher than
taking a polarised position. I contend that it would be more useful 1o myand affect and
citcumsiance nol a5 vamiables 10 be handled scpamiely, but to be treatedd in their complex

interwclion. As Epstein slales:

i wer qre tr schieve 2 deeper understandmng of many of the problems that ethnicity mwries,
we shall peed e develop . approaches more fine-gramed.. which takes full 2ccount of the
interplay of the exlernal and the intennal, che objective and the subjuctve, and the
yoeiological and prychological elements which are albways preseat in the formacion of
gthnic idantity {Epstein 1578:113}

An added lask was be e-cxaming accepted netions of primordialism: " the cntire
structure of priraordial analysis has been based on a faulty approach 1o affect; and
we...conclude that there ans bogically no cirewnstances in which ethicity can be described #s
primordial" {Eiler & Coughlan [993: 154}



T comcloded that, whils circumstantialists had part of the answer, prmordualists were
way off mack. Primordialism il is argued s a "bankmipt comcepr for the analysis and
description of ethnicity..." (bid ). It was thne Lo exonine the affective ot smotional contem
of ethnicily anew. C

1 needed to tiwm my attention 1o madevial #hich focosed on the subjectivity of cthnicity.
I tosnd Bpstein's emationality, Barth's interactipnal maded, Spicer's oppositional appmach and
De Vos psychociltural approach (ploneerst by Mead) paricularly illuminating, I have
thereforz drawn beavily on their work. Ilowever, whercas Parth focuses on pgegraronal
aspects of identity, T contend that it is the appontionsd and conflicrual nature of identiy that
sheds waore light on net only the emotional aspects of subjeclive identty, bt also on

contcmpurary athaic-based inleraction.
Re-exuminatinn of primordialism: the emetional content of ethnicity

In | 96% Basth published Efmic Growps and Beundiertes. This work wis
revolutionary for anthropologists becavye he torthrightly pointed ot the subjectivity of
ethnizity. Using an interactional framework, Barth studicd bowndacy -maintatning
mechainisms that kept gromps distinct, mather than simply depending on distinguishing
cultural traiis.

An experiential subjoctive approach was notably absenl uwntil recently in comsidering
ethmic groups in the anthropologicat tradition. In present-day anthropulogy, generally
increasing interes 1n edhnicity now marks a shile in the use of the concerd o culture from
vowe that depends on ihe categoristtion of behavioural or marcozl traics towards a ¢oneem
with a cultural identity as # subjective continuity in the iminds of people (Bsrlh 19659, De
Vos & Romanacci-Ross 1975, Spieer 1971). Foilowing closoly was Epstein's work (£
aued Febeneivy: Three Studies in Exfnicity 1978),

Eeflecting on all the varied sppeaaches o ethnicity, the one magor conviction that
emerpas for Fpstein, is the powerful emotional charge that appears to surrpund ot o underlie
s much of ethnic brhaviowr (Lipstein 1978:x0) Epstein explores the parameters of this
consept throtgh ethnographic dia in his 1973 pablication While awaie that the concept sl

‘dentity s wsually theuht of as the domeir ol pevchoanalysts and becarse of the debate az to
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wlhether this #roa is an unwarmanted excursion mto the demans of psyechology o scciology

(ihid. =t), Epstain states that:

. arl anthropologist interested in cthmicity is lkely to congern himself [sic] with
questions ahout the emerpence of athoje groups and categories, the refafivenyhips
between theim, end the frces which kecp them i being, or lead 1o their decling, By
contrast, the concem pf the clinjcian iz of course e individual; it lies in the compiex
process by which the patient”s image of self has been achieved. and hew it has come to
he impaired | Given this divorgence of interest,  whal way can the concepl be
helpéul, or indeed relevant, to the concerns of the anthropelapise? The answer, |
helieve, lies in the Bue drat, with its primaty nterest on pereeption of the sell,
focussing on identity not oaly suggests rew perceptions on old dilermmas, but alsce
drivwy aliention to aspects of the problem that have Tutherto been overlooked

{Tbad i)

Fpsein chaimis that ethnic idenlity 35 neither given or innate and states that the way I
which il is generated i & psychosocial precess (ibid. i) He pases questions as Lo by
identity is maintained over a number of generations and ackmwledges the cenlral importanse
of history in ethnic idertity fovmation--not in subslanliating historigat Gevelopment. bur in
providing peoyle with a pereepticn ef their past, enabliag themn throwgh the selective KArEESTHLE
ol cerlain values to make positive identificabons with their kirebears.

A gipmficant point in 1he transmission of thds “history’ is the centrality of role medels,
aerly attachmment fipures, especially grandparents in fostermg ethmic identity (see Part Twol.
Ha states that ™ it i3 m Lhe cxpesience of childhonod. 1hat the rooks of ethnic identy are laid
downy, asquining in the process that emotianal charge that can make it such a putent farce in
latier Tite. That is.. the aTective dimengion of ethoic identity.. * (fhid. ). In the persstence of
sthnis identily Epstein owtlines, firstly, that in the transmissicn of identity it is not the practice
in itself, Tt Lhe seaning that ataches o i, and the wa it is “cachected”™ har i3 Importact
Secandly, it follows that many of the subtler expreseions of ethnic hehavieur that we tevealed
ir the onpoing Life of the home, in the company of [ends, or at ethnic gathenngs, eEPreRsions
of wha Epstein calls "ntimate” ultire is alzo of irportance, More sigraficantly Epsiein

cleaily defincs cmotional content of ethoicity as the persistence and transmission of

cerlaih values and awilodes despite their abandvsnent of much af the *publiz’
cnlture. . such values are cultivated and transmitted as part of the ‘intimate” cutture In
smdying huer they arz tranymitted to and expenienced v the young we may hope 1o
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dizcover huw the cogritive aspects of identity are bugtressed by unconsgious
2ssociations and identifications, and s0 come to a degper understanding of the aff polive
enmponent of elintec idertity and intra-ethiic idenkily (1978:101-112).

It is this understanding of the mle that emotions play in identity formation that
infoems this stucly, Ia Light of the dats preseatcad in Part Tao it is evident that the
sramsmission of e "imlimate colturs’ oxpressed as eisher pareatal f 'aSemuss, NZ-bom
foradamaa andfor secured fi nSamod is underpimed annd driven by the affocctive/emotional
component of ethaicity and intra-ethnic ideatity, as defiped above.

Fihnicity as ‘opposition’ and “‘confliet’: situations in which emetivpality and

clroumstances moerge

I have resureected an anthropalogical ancestor (o help me work through this--
Bdward Spicer (1906-1983). His concephy of apposition. persiskent identity systems, aml
emednring peoples have provided valuahle insights for my e examination of the cmolional
content of cthmcily.

Tn addition to Yannching a lfelong personal and professional involvement wirh
Yaqui peoples (which originates] in his disscriation research i Pascua, a Yagqui vidlage
eniclave it Tucson, Arizima 1936-37), Strcer's particular intesest in the survival of
tenditional cultere guided mach of his professional career. Througl: Neld researi and
synthesis, he peoduced a corpus of cthnograptic material on Soothwestern culiures thak
stanids as a major contribution, and challenge to, traditienal ideas aboul Wlentity, A cass in
point iz his remarkable Cyeles of Conguesi, a volume dealing with the impact of the
gpanisl Enpire, Mexico and the USA, on Indians in the Southwest over 2 K yesr period.
Complementing his interest in calire change process and the persistence of traditonat
clture, his major breakthrough in this area came in 1971 when he concepfualised the
soriocultural unit ivolved as 2 ~persistent cultural systenn” and suggested idenily symbols
For is analysis (§picer 1971:785). He was on the verge of devcloping s concept of
~emuluring peoptes™ when e died in 1983, His manuscopt, tntatively titled “Enduring
Peoples”, was smly half-finishel. Spicer describes (his concept as providing a means for
hroader understanding of “a peoplc', their history and identily. He claims thad a5 empircs
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have disintegratesd during the 200 century, snduring peoples have emergod in most pans of
the western world (this thenye has been developed more tecently by Friedman 19910

When large-scale states disintzgrate, they offen appear o Jecompose inby 'peesistent
cllurad sysicms’,,, It is possible that, whilc being formed, staies depend for 1heir
impetus on the accomulated encrgy of persistent peoples. A proposilion for
considerution ig that seates lend to dissipate the energy of peoples after traraforming
that cnetpy into smie-level integrations, [which} then regularly break down in the
ahsence of mechanisms For maintaining human motivations i the large-scale
organizations that they gencrate {Spicer 1971286,

What is it (len thal evables enducing people to persist? It is now widely known (hai
Macdors of identity such as race, tertitory, language are oot permaent feamtes and cenatnly
no single one of these 1s cssential ameng the chamacterisies of Spicer's ‘enduring peoples'.
15 i then a way of lifz, a coliure which porsists? Could the Jife of Samoans at the time of
Tohn Williams (18309 be compared with Samoan life it Apia or Tutuils in the 1980<7 Is
there any overlap in a listing of culural tmits of these (wo widely separatsd phases of
Samoan history? I contend tha a listing of coltuzal trails in LE30 would almost be sdentical
by & similar Hstimg i 1990, What changes in & Gsling of these trits wonld b the way in
which they ace manifesteal 21 panicular times and in various places.

Spicer poinls put that it is 3 fefse of commem identity rather lhan elements of race,
language, cultures and termitory that make enduring peoples persist {1%11:300}. In every
casc of ap endoring people there are common undersiandings concorning the weaning of 4
set of syinbols whicts have assouintons with the unigue experience of 4 people through their
hiztory. Every people h;ls a histonical cxpericnee which no other bas undergone,
avcuroulated experiences which they pass on as traditions from TR B @enuTARCn. A

Spiccr so elogquent]y states:

‘The caperiences are associated with speciic places, with specific perdons, wilk
trismphs and defzats, with sufferings, fricadly alliances, perscewions, betrayals.
Thezse events arc known e a given people from the inside as they are told from
parents to children and fransmitted with the {ezlings about b2 that have: imoved the
preceding gencrations. Thus the meunings of which we speak consist of both
knowledge of the things, the persons, the namedt actions, the places of a poople's
higjaticat existence, and ol the senliments associated with all those events, that I,
the lowve, be pride. the sormw, tha hatred, the respect, ther Towe, the regret, 1he
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approval and disapyroval, Fach event, person, place is remembered in a matrix of
fecling, and ne cther people has el as the given one tdnes about thase evedlls,
persans, and places. .. JUis the symbols which a people develops, together with their

meanings, Lonceming their expenence ak a people, thar constitite their colleclive
identivy  (1980:348]},

Thus according to Spicer, the persistence of a pevple rests on a set of TNeAnings
about actual cvents of history, as uniquely edpriencel by the people arul seored, ag it wens,
i a stock of symbols, He stues that althegh the gunetic constittion, the place of
residence, the language, the customs and beliefs {i.c.. culture} chinge through time, that a3
long as the common wdsrstandings of what has been experienced in relations with other
peoples are known and Felr, a people will persist. 7Tt s (his scrse ol what las happened to
them and how they have perfotned i the course of i that makes 2 pe0ple a2
people. . Tiibid, =34

I exiend Spicer's concepl of “eoduring pooples as applying to Sanoan people in the
following way. Textend Spicer's defimition of the "stale’ o ‘empite’ to include nod onty
corlomialist contests bul also western (or First World) forces of christianily, capitalsam,
development, Modermisation, globalislion as these Foroes are articulaied by Saniocans, and I
use “enduring peoples w refer 1o eithnic minosly enclaves in lanre plural western nalions,
viz.. Samouns bom in New Zealand.

spicer lolds that people's awareness af their experiences throegh time, their
hisorical undersiznding of thomselves is Lhe hasis of enduring quatitics. In their sense of
elenticy, every people moulds a vessed iald which they pour from generation o generation
the meanings of their historical cxperiences {wee alo Bemedict 195%, De Yos and
Ronanucci-Ross 1975, Bach such croation is for them a swmmatton of the meaning and
purpest of life. The spirit of peoplc 15 upheld by the vital dimension preorvided by the
emativnal content of identity. This dimension is how the penple feel ahoa the way they
have performed and the welkes they have upheld in the crougse of their lifc history ad &
peaple. "Snch associations wilh red] oventls 11 which people bave saffored and triumphed
arc poused inte the mould of identily and so come 0 have a significance. . "ERpncer
R

Spicer's sepinal worlo (1971} 15 3 comerslone in examining the emotional aspects af

cthoiciry. Other scholars have also acknowledged his work as cxemplary, Given the simple
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yet powerfl explanatory qualily of Spicer's oppositional approach, Seott states (hat ® ..t s
surpriaing that this conceptuadization has gone lantely unnoficed In the Iflerature on
cehricity. .. " {1900:157),

Spicer wans apainst catainguing forms scpamtely from their proper coniext, wiich
7 in meaninpful relationship With human beings, and avers thal one must view culmoral
aefacts in terms of the moaning they have for the people whe use then. This conceplion
runs couater to the many eadier definitiony of edmic identity, which izgnoe the culinrd
dimension-—-the fact that artefacts have meaning for their creatons and users (Soott
1990 157).

Whereas Rarll (1969 claimed that inter-grodp frreraction was 1 Facton it crefling
and maintaiming Klentity, Spicer maintained thal it was inler-group epposnon. Although

simikar, these are tvo guRte distinol processes ag Scott patnts onl:

Bartl) maintains thal sociad inleraction and acceptance are (requently the
comerstones on which ethnic distinctions are buile and that cullurad differences can
persist despire inlar-ethnic contact. Spicer, on the viber hand, arpues that these
differcnccs porsist Because of (b mcer-ethnic contact, sspecially if the canlact is one
of oppesition {3990 154).

OF course Barth (1969 was referring to o particalzr setting and not generalising
abuoml Uhe *warld at large”, but his emphasis on interaction mther han opposition is

chrviouz, Spicer describes 2 ' persistent identity system® as:

_..a system of beTiels and sontiments concenting historical events.__a cumulative
cutrural phenomenon, an open-einded system (hat defines a course of action for
people believing in il. Such pecples thaintain continuity in (heir experience and their
cemeeplion of thernsalves in @ wide vanety of socioculmrul savironments.
(19717

Spicer nses 1he concepl of the persistent identity system to refer o those ethnic
proups that have domonsteated their ability to survive over long perivds in differcnt culbural
settings. Scveral kspects of Spicer's persistent identity systens niake his appoach
mportant, First, he depany from Kroeber's (1944) concept of systematic pafterns wheno he

porsits 2 relationship between persons and their collural anifacts and points out that the
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eszentisl clarcteristic of any identity system is “an individual's belief in his personal
affiliation with cortain symbols, or,,, with what the symbols stand fot" (Spicer 1971:736).
Seconl, Spicer's concept of history as meaningful for those who subseribe 1o il, in that
Spicer views history "as people believe i o have taken place. .. history with a special
meaning {or the paicular peoples who believe ., "(bid.). Third, Spicer’s persistent
Wleanity system explains individual motivationas that motivation W contimie the iefenleLy
system which stems from a people’s cumulative tmage cxprussed n symbols meaningful 1o
thos: who ulentify wilh a particular historical expesience (Scott [900:158).

Al the persistent identity systems Spicer cites (2.g., the Jews, the Basques, the
Irish, the Welsh, the Catalans, the Mlayss, the Senecas, Ihe Yaquis, the Navajos, the
Cherokees) are the results of continued opposition, which has been maintined throughout
cach peapls's respective history., and in the fage of attempts to neorporate or assimilale
lem inko 8 Jarger domisant socicty, Conflict varies from open warfare 1o passive pesistance
but the one constam is fimm oppositon to incopormlion. At the same time, however, this
‘oppositional prucess’ preduces ", infense collective consciouseess and a high degree of
interual solidarity, accompanied 1y a mativation for individoals to contiawe the kind of
experience that is 'storsd” in the idontity sysiem in symbolic form™ (19717997,

Opposition therefare may ke vasious forms--it may be ecnnoinic, political, social.
refipious, or some combination of these forms, depending on which ights the geoup
perceives il is being denied. Scott points vut (iat Spicer’s view of oppositon is a
" healthy step towards viewing situations of ethnic-based imteraction as they exast in
seality™ (1990:163). Moregver Scett, ackniowledging Spicer's concept of ethmicity as
accommodating change, gocs 4 Step further in stating tha, " According 1o Spicer®s theory,
than, the degree of sn slinde proup's idemily will vary in direct proportion to the amoant
of opposition encountered by the gronp, the greater the opposition, the greater the degree
of identity, and convorsely, 1he lesser tie amoont of oppesition, the lesicr he degres of
icdentity” (ibid.). ‘Thal is to say that in the cotitext of opposition, it is likely that the degres
of rcsureence, comattuction, meonstruction, deconstruction--or what ¥ prefer to call 1he
negotiation, of identicy will Aactuace according tu the degrae of opposition, Similarly,
exclusion of peopls fram helonging alse produces persistent identity systéms- -2 history of

persecntion frore exclusion is as powerdnl a force for pecsistont wlenlity 5¥S02ME 35 ARTIFCS
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1o force assimilation or incotporation on peopl.

Following from Spicer’s theary of 'opposition”, De Vos (1952, 1900} perceives
ciluicty as a souice of congiderable conflict. He sees ethnic identity as basesd on a self-
awareness that js informed by a mcopnition of past affiliation, saying that this notion of elf
arvd cthmicily may some inte conflict wih present situations and that presumably esc
conflicrs are tesolved throngh some Forms of manipulaton. He sigtes that, "All huotan
behavionr, whatever the cultural comtext or social circumstances, derives from basic
paychological mechanisms sharad by us all, Wheat differs with socialization cxpepiehces I8
the crophasis given, amd 1he, . halance maintained among menkul mechamsins” (1990:243),
His thres main confentions in analysing ethnic individwal/group bohaviowr are finaly,
cantrastiveness, secondly, 2 peychological and psyelmouttaral level of analyss, and thirdly,
a conflict approach to modetn socicty in yndacstanding change {ibkd.y, Th Vos horchy
comes down firmty in the primindialist part of the primordiab-cirosn stantial comroversy
about ethuicity, baf be supplies a sophisticated theory and method for dealing with the
difficultios rhul. have plagned the primordialists, and provides us with an alternalive reading
of (e emctive condenl of ethniciiy.

D¢ Wos contends that ethnizity is 4 soerce of considerable comdlict becauss eihmc
groups 4o not siay puk in fixed systermns of scearification. Filmic identity, when it persists in
a group, pushes loward a separaleness o competitive aflirmation thatl can be uszd! m
readjusting sy stems of accommodative social steatification, ‘Therefors, one must start From
4 themetical position that conflict in some Form is a 'normal’ and “Tealiby” condition of
society (soc also Spacer 1971, Scotr 199¢).

1% Vos differs somewhat from Barh in seeing ethnic interactions nol as bonndaries
but as ‘emblems of conteast'. Barth symbuolically suggests (et ethnic boundaries are kept
inside by coriain symbolic processes; from Do Vos" point of vicw. the attributes uf
ethpicity ate more ap o he worn or practices for others o dee (1890212, Wilh cespect to
the. continuing combrmversy about the respective sulieney of the ptional and irrations]
components of ethnicity, D Vos believes that ellmic identity 15 cennposcd of bidh. 1le
states:

There arc rational expericntial usages of 2 politice] and economic niter: that one
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finds woday in wany ednic growps. There i5 even the innevalive, quickly
mythologised crenticn of ethnicity in new social and pwlitical circomstances
fRoosens 1989a). .. On vhe other hand there are certain irational featurcs that
20 counter to & geoup’s immediate o altimare best interosis, I iy precisely the fact
tiat thera is this lepsion hetween the mtonal and the irrarional that crestes aemal
coniict i many individuals as well as groups - part of the dilenna of contineity
versus change. .. (ibid ).

The methadolepy outiined in De Vou's 1990 pueblication is cxtremely sophisticated

and complex. Tt contains five main sets of ideas which arc simplified and summarised bere.

(1] Facorpowiting otk objeciive ard experiential approaches to befviour. De Y03
maintaing that social science must use both ebjeciive and experiential approaches o
behaviour. He fuaintaing that the experientizl salf can and must be considerad apart from
the suructuring of social Toles in a socicty, and that Biman behaviour, however selectively
observed. remains the result of contituous tension batween experdences of self and one's
sacial role expectations (ibid.:18). From an examination of the large body of materials on
the self in culiure, he sunnises that ethaicily can e defined with refererwe to four levels of
analysis: n respect to a social structural level (the social-coological inaelels of Duerkheins,
Mare, Webcr, Manheim), us & peten of social interacticn {Mead), as a subjective
expericnees of ideatity (De Vs, Suarce-Onoic), and as expressad in relgtivedy fxed
patterns of hehaviour and cxpressive emotional styles and bow selIf and po-seif (or in-
group ard vut-group} operaee o maintain seciat distinciions Tead) (bid, 2103,

D& Vios states that in cross—cultord stodies it has boen found that the analysis of the
=1 i social tnteraction is .;1 necessary intorvening level of analysis between that concerned
with social role interaction within a social Strwctits on (he one hand, and personalicy
strucmite on the other. It is this 1hird level of analysis, the subjective experieace of identity
which 1 am concomed with in this thesis.

(i1} The foces on the pevchological aspects af mothation (vational "and ‘rradonal”
bebaviour), Do Yos condiders all socizl attitndes and concerns 4 reflection both of
socialised modivation and socizlised peroepdion of interpersonal reles, In his Fapanese siady
he foumd it possibie po incluck: almost every story taken from a simtified smnple of 718
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rural and wrban Japaness within ten basic cateporics, cach with a number of subcategorics
(D Vs 1973). The concerns placed in these calepories are universal, found m one form or
ather 1 every cudture. The conteat can difter, but human concems with aurture,
appreciation, barmony appear in every social group. Cultures differ as to how seme
concems are emphusived, inter-related or blanded with one another, They divide i
sumcerns (hat are essentially expressive or emotional in nafure, conctasting with

wstrnmental or goal-orcnted coneerns (1990357,

(i) Conflict defined in terms of afieglance and belonging. De Vos delmes conflict not only
in terny of allegiance and belonging as related do e staty system of the sociery

{ibid.: 25), but also w personal conflicts vver prioly of past, prescot @nd fofure-orented
Forms of social sclf-identity, [n the primary sensc of belonging, (hens ate orientalions of 4
present-orented general concept of citizenship amnd allegiance to state or a more spreeiflc
occupational definition, 4 fulues-priented transcendantuniversalistmeligions/political

thefinition of eIl and & past-oriented ctbinic. idenkity hased on ancestiy and origin,

(v} Factors characrerising etfinic membersfep, These ane defined as ethnic and racial
differences, territoriality and e¢onomic criteria, religion and ethnicity, cihoac cosrons and

prctices. lamguage, and a suhfective sense of contimudty {ibid, - 219-227).

v Mecimtsms for ethnic cedaptitions. De Vos distingushes these as ‘copiag’ (ingrojecton,
projection, anl Gaaial (hid.cR17), and "passing’ (w hide one's bagkgrouad a2 a cause for
social stigma secially or peychologically, whether social class, echnicity or e s he

primacy considewation (. 2547,

D¢ Yos sfalcs;

Underdying a diversity of individual responses to the complexities of Lyving in A
mtilicgtbmic envimnment arz tbe oporation of a kmiled oumber of psychological
mechanisms that Bumans sham as 2 oonmon herilage. Al human behavior.
whalever the cultural context or sociul circumstanees, tedves from hasic
psychological mechanisms shared by s 2il. What differs with sociglizaliun
expetiences {culure), is the cmphasis miven, and the complex balance maintaincdl
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among mental mechanisny, .. (ihid. 2242).

Seen From (his perspective, the history of social lifc in any particodar colure iz a
continual riythm of conflict and aceommodation of groups to one anocher, beth exemally
and internally.

Die Vos™ theory as I incorporate it dn lhif thesis is: firscly, that cthnicity is on & par
with, perhaps even moere impostant than, sociad class as a central topic of social theory
secomby, thal & psychocaliunal approach to an understanding of socia) belenging is a
necessary vantage point from which to ¢onsider soctal hehavieur, and thirdly, that #
conflict approach bo o soeiery, rather than ore based on formal struciore or uncionzl]
integration, could be more productive w wndersianding change peneeally.

In Part Two of this (hesis I ose De Vos's concepts amd methodology fo explore WZ
bown Samoan persorst identicy wik the following cavears:

While I employ the points 1), (1) ard (1¥) as outlined sbove, md e account of
ehese factors in my subjective amalysds ol the identily experience, points (i) and {v) requize
madification i my reseacch context.

En ntpanising my material, which included o depth individual/group intcrviews with
members of my focns group. mther han vsing the reserictive categories employed by De
Vos {viz, aurluse, appreciation, harmony and so forth [Weinalic appercepiion t2sting],
[p.37 & able p AR 307, T used Symoan concepds of tawie, ffagaige, fa'amloalo,

1 anerlaloda amaualalo), fo ‘wieauclepalfionll, ia, alofa, wsiw’i, o the conlests of
JruSwaeg, “ Sy, chureh and the wigiad system, to calegorise the pammatives. This enahled
ane b eflsivedy classify ajl the narmative material in a moee complex way, without
discarding anvy of the narmatives. Secondly, while De Vos' psychoanalvic mechanisms of
‘coping’ and “passing” are crocial fo wnderstamding conllict in persosal identity, T address
these by undertaking a sirucloralist analysis of the identity joumncy n Chapter Sex, The
mechaniams of coping and passing 4rc o0 a5 A crucial pan of the timinal period of the
Whenkty foumey.

The: mcreasing awareress in e social sciences of psychocultural questions
concerning social 3elf identity and a subjective sonse of belongmg ur alienalon as related oo

minority ethnicity has been accompanicl by i revolulion in the writing of hastory. The

73



previeusly defeated i peesently oppressed bave hecome literate and articulate, and thc
conflicts of past history have beeome more iwo-sided. Mote rarely have social sclentists
stupped to ask sy cthnse enclaves persist, sometimes (o their own continuing gocial or'and
eoonomic disadvaniage. Yat it must be comsidered relevant w sucial theory to discover why
certain peoples are insistent of mamtaining their discnele senge of self with symbubic forms
of cultural differentiatdon thronghom = long period of history, despite a leck of political
atlonenTLy or the capacity lo mainiain pasticular lorntory (De Vos 1090:206, Spicer 1980,
Although rhe question is valid, it involves psyclological processes, and De Wos muintains
fhat it neads a psychocultuesd approach 1o attempt an Answer (19000206} s impossible to
reconstruct huw such processes may have aperated in the past, bat given abundant present
UppUTIINTILas 18 observe them Nirsthand, thero is no exeuss for neglecting the question of
hovw and why cthnic identity functions as a contimual source of group wentity aod polilical
instability i complex stratificd systems of ration stares. I address these questions by

commidering the enduring ethnie identiey uf Samoans in New Zealand,

Hibmicity and the faaSemon

Samaans are repted 0 be culwrldly the mosl conservative of the Polynesians
(Holmes 1%74:53, Keasing 1934477, Yat they have expericnced considerable change both
ak onme, and abroad as ethric minorities i large modero capitalist stales.

We know that inmovative cubmrl differentiziion hag taken place, and ihis suggests
that it is mislcading o view the persistence of 4 Saracan identity amony Sumoat migrants
sunply as 4 consequence of this famous conservatism.  While an idealogy of conscrvatism
characterises the fiz'aSemer in the islands and wherever Samoans may be, recent pesearch
indicasos that this idealegy docs not prevent change when individoals and groups find i 1o
their advantage to change (Macpherson E991, 1946}, o perhaps e function of Samoan
COTSETvAtism 19 Mot 5o tuch v preves! change an o preserve identiry in change. Tor

griiapological research zmong Sanean comnunitics abroad, (his means that
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representations of 7 aSaemon reguire edamination in the contexe in which i has emerged
rather than regarding il a5 an extension of this Samosn conservalism ey 5¢ O 33 an
imperfeet eeplica of culturd traditiony hack s Samoea,

According ko Shore, Samoan identity is cmbodicd in teir ggar ‘s, their fo 'eSomd
(182:222), But the fiz‘aSamea itself i3 problematic. There are many pemeptions of what
fa'aSamon 15 and means. a

My concern here is wilh the tension Tetweeen the rthetoric and the reality of Samean
identity--the fiz ‘g Sermeda, and kow s is perceived by Samoan peaple. Tor beuristic
purposes, & contrast can be made between what people are deing and whal freople valoe,
The: tirst is 2asy to document a3 we can see what people are dotng, bot this may not
corTespond to what peopls are thinking, Viewel heurstically, this iz cxomplified inlso
distinet views of what fa oS 18, although this division is a matier of relative emphasis
of pariicular aspeels of fi'efamea in various contexts. and wot & major divergence i
definitions. The point hore is that 1 am not seiting up a dichotomons gpproach 1o the
delincation of fir‘eSamea but highlighting the facl tha) defimmg the fi'alemoa iy
pritlemasic. It is thercfore interesting to examine the relationship between what people say

the fir ‘nScon is and e values which are embedded w i,

" Fi‘gSemea 5 what Samoan people do”.

In Meleised's seminal work (1957, the fo 'aSamoa is described as 1 reaction tor
colomatism. FruSamea is analysed in terms of claims. roactions b Land Court decisions,
ihe: biting realism aad pragmatism of the changes in the political ecosomy of Samoa, and
the effects om the adidonal, and racional legal system (ibid. : 208).

Meleisz's analysis of what fie '‘@Smrmo represents [ncuszes noe only on the maiereal
ase of Samoan cubture, but alse ontiines the dysamic relationship of ihis with the culoral,
gpiritual and philosophical base of the_fiz'aSamoe. So that allhough his analysis follows the
WelwarianMarzist theoretical preoccupation with identiry centring on land, the politicat and
economic systoms, and how these impact on the sociil structure (see also O Weara REL IS
Meledzed glso recognises the ambiguity of fiz'aSemoe when lie Also analvses the social and

stiuctural chaipes by emphasising e complexity, diversity and multiplicity of fa'ajamaa.
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Anidiier Samoen scholar describes the fefeNemng as follows:

The fo "alipegn. .15 the pivotal instivetion of dings fir'aSemead, ender which coines
4 birmad vange of activikies.. fiz‘alavelave 1., anything that injerfeses with ponnal
life and calks for special activity; For example., o fe fux ‘ave, o e sl7, o le lafe, o
le fua, o le pasese, o [e fa'aoso, Puneral feast, title bosioweal caremomics, weldings,
chureh imaugurations e, ., In practice ‘the Samoan way' is ‘the way Samoans
hehave! ... (Tuimalezli® fane 1992:3-6).

Fa‘ataa states; "The f2° azamoa has grown to be a very expensive affair, The
ta’ asamaoa...becomes more expensive and the burden s upon the prople and the gap
butwesn the people widens [refers here (s dilference of fa'aSemta in Western and
American Sarewa]” (19858:55),

Much of whal i observable about these views of fr'aSemoa is that they arve in the
arez of cultural practices. where everyday choices and impositions both eeprescnt Samoaing
ey *othars' as well as henselves, Thes fi'aSamen is what Samuan people *do’.

These views can be said (o highlight the circumstantialist approach 10 ethniciry
(Linnekin & Poyer 1990:3) where cthnic attachrmests are secn as 4 function of hisiorically
variaie soctal and political conditions, That is, echnivity results from certain social
EHCUIMStances, oF stemral comditions, which act direetly to enhance cthnic group
solidarity. Some researchers uring this approach maintain that thess circumstances l=add ko
rational strategic selection of ethnk: identity (Scott 1990, as a means of attamng Jesired
politicel and economic, and oher social goals (Lieber 19490, Fompomnio 1906}, Watsen
19007},

" FfaSaneog i why Samozo peeple du whal they do”

Cithier views of fi'aSemos emphasisc cultumlist/interpretive views of fa'aSano
which focus more on the worldview of Samoeans, For example consider this definition by
Tuwtua Tupuq Tamasese, Samoa's third Prime Minister, Afiera hrief descriplion of what

Samuans do, he staes;

Fa‘aSemaoa is a body of custom and usage. It is a meaial attitude to God, te fellow
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en and to his surmoundings. Tt is 3 distinctive lifo-siyke, T is not the physical make-
up, the mood, or passion of vne man. TLis 2 eobecton of spiriteal and culivra]
values that moHvaies peonle. 1 Is the ikmtapee of fhe people. Fa'aSamoe provides
individoals, Hie '@pga, mie't, with an identity and 3 place i the sociecy with
carefubly defined, but oowritien roles and rules. .. {cited in Field 1%84:20).

Senara, afier commenting thal £z ‘aSanina 15 in danger of being Lost, thereby recognising
consequences of contact and condlict erophasises the values which are crucial o its

persstenee in defining fi'eSermea as:

...whutract values which axe impaortant for cur undersianding of Samoan

life. ... Bespeul and love___exprcssed in the dulies of the mafal caring for family and
in fhe duties of the family mewbers to Took after their measad. .. Respoot, especialbly
of the clders. .. many other customs are based on this respect.., (I¥EF: 13y

A multi-aspected identity

Foucan]t wams against povileging any wne o of identity as inherently dominant
thriugh an insistence on an undersimding of personal identity as constinued by a mynad of
social elationships and practices in which the imhividual i engaged. These relationships
may be contrsdictory or umstable, andl therefore identity is fgmented, dynemic, always
open 1o debate (MoMay 1992808,

Bforeower, we are shaped by many vecinrs, and bo one form of wlentity can
adequately account for the complexity of an ideatity in which multiple countries,
hepemonics, regions, religions and classcs may come togedber,

This phepomenon can be compared Lo what Natayan refers (o us a “mnltiplex
kentity’, where a person may bave marty stands of ethnic identificativa available, strands
which may be “tugged intr the open or stuffed oun of sight" (1993:673). depending on (he
comiext of the sioetion; or Shore's description of Samcan eatity a5 2 ‘mualtl-fageted’ pem,
whers gach face expresscs a differeat aspect revealed in differcnt cultural-political contexs
f1982:141).

Especially sipnificant is Shore’s analysis of the Samoun cumespl of person
{ibid,: 138-14%}, in which be states that the Samoan concepd of identity consists of an

jukentificatlon of particotar sides or aspecls of ar individual, 2nd a rolative weighting of
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those sides. This is echoed in Macpherson's call to investigars the cavses of the changing
oricntavion tu the etaments of Samosn ey (199567 -84

Following from Shere, WNarayan and Macphersen, T oontznd that the concept of 2
Samoan jdeetity is oae 1 wiich the individuals identity is multi-sided or aspected. Which
sitlefaspect the individual decides to show or reveal will depend on the contexi of the
particular situation; where place, ethnicity, ape, slatus, gener and kinship relations will
comc into plav. Bok i1 all cases, the Tocas s on context coupled with the emotionsl
mevestraent il the relationsbp(s}.

This complesity is clarificd by Tamasess, Peteru and Waldegrave in their smdy of
Samoan perspeclives on mental health and colurally spproprise services in New Lealand
{0Ne Taeao Afua: The New Morning 1997, The authers point ont that the Samoan
parlicipants’ {elder men aml elder women) vnderstandings of the Samoan sclf is that the

"Samoan »elf 1% 4 relational person® (ilad.-28). They state:

Samoa's traditions and protocols ¢xplain the nare of the Samuan bedag as that of
a refational being; that 34, Lhe Samoan self docs not exist as an individeal. “Fhere 15
naysell and vourrself. Thoowgh you, my Being is contextually meaningfal and whele,
Throwgh mysell, you are given primacy in Heht of our collective identity and places
of beloaging (ta'asinomaga), vur genealogical lineage (fupwga), and cur roles,
rosponsibilities and heritage {tofiga) (nd.).

The comments provided by the participants provided the semse of how e essence
of the relativnal being exists in identity with cthers--from specific locations of belonging 1y
in their villages, districus, and country; that they are bom inte genealogical continuams and
that Juring their Tifetinges they undertake positions and roles of rcsponsibilily, Bt this
helonging and the undertaking of Lhese positions and reles is not aulomatic, The cmotionsk
investment along with other considorations undsrpin this retational obligation
understanding of the relational sc1f, The underlying ideology is the maintenance of 3
fealoatoa'i (the relationstaps of mutal respect in socio-pulitical and spiritual
arrangements) and ¥ tupaia (the sacred relatiomships in the socinepolidcal and sparieal
arrangemenss) (ihid. .29, The authors conghiude e Uhat the Samoan sclf, that is the vF
feorhanton S and w7 tapuia, is legitimisad by identity and belonging, gensalopy. and roles,
responsibilitics and hentage (iad. ).
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The_fir‘aSameaa has always given promincnce to the spiritwal forms in whick
Samoan poopke warshipred their pods, Tape 'dpa (the forms of spiritual worslip)
therefore, ad the time of missionary armiva (from early 1o the roid-ninepeemh century o,
was already a long standing custom within the rincipal social and political institations of
Samoen Tifz. Ta the next chapler where the hisworical reeocd of the Samoanising of
christiaity is examined, we will sec how iatroduced westem christian and secular
influcnces bave affacted fi'aSamon. and in Pant Two and Chapeer Seven, we will examine
in detail the effects fiz‘qfamoa has bad on my focns grong--1he ‘younger' generation of
Samouns bom in New Zealand, We will explore their understandings of he fir'aSameq and
e Samoan ralaiional sell and examine their understandings of the v§ ferloadoe’t and w3

FeRERIE L.

Ethnicity wind NZ-bern Samoans of the LSz, Newton Chorch

It is timely here 6 congider the pocsibility of a distinetive NZ-bom Saeaoan
ethnizity and (ke possibility vhat WZ-wen Samoans constitute a sepamale ethoic grovp, How
ruwch difference berween Lwo groups--in this case Samowns heem in Samoa and NZ-bom
Samoans--does (here kave to be for 1he latier (0 he desipnated as a separate ethnic group”
O, do Samoans make up move than one ethnic zroup? On the surface this would be
determined by whethee the NZ-boros “felt” they did asv by a simple listing of taits. But it
i much more complex than this,

In order 1o consider this guestion wo nced b firstly explore the relationship betwesn
ethmiz identity and other forms of identity, paricelarly those that potentially yedacmine
ethmic iderdity. Cthaic identity is ome of the many idemtitics available @ people. It iz
developed, displayed, taanipidated, or ignored in accurdance it the demands of
particular situations. At the same time, however, it is the maintenance of consisbent
behaviour a5 a member of # group and as an individiual that allows people o cope with
ibese munltiple identilies. That iz, people have many different forms of idomines availahlz to
themn  ethnic, class, peader, post-cotonial, neo colontal--and these ¢an be analysed thnagh
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various avenues. Dimitting detailed analysed of these foems of other identities systematicadly
was a delibemate choice dictaled largely by the limitations of time and ypace. Moreover, as
siated earlizr, I have focossed on etlnic Wenbly o jandcolar as it may form one of {be
stromngest identilies alihowgh existing i competition or in complementarity with other
idertinies [Eng 1595100, Epstcin refers w ethnic identity as 4 "tenminal identity” a5 i
“embraces and inegrates a whole sedes of statuses, robes, ww leyser identites” {Epstein
1%7%:101%, and I have puk foreant e arrument (i Chapter One) that ethnic idenfily is
personsd with emotiong] long-lasing atlachments caperienced in the suonomis, spitial,
histomic symbols that one is exposed to during a lifecime, and nnist he kept soparatc from
the stamuscs and idemitics which may be trangient and nat emotionally-bmdeag but a mere
fawt of e Ancther way of saying this is that an clbaic identily mwst be one that you must
live with, especially when it is markedl by skin colour thus making some people more
visible. This study hoars this ohservation out in that, for soms members of the ESG, it is
the ethnic identity option which is pivotal, especially for members with sccured identities
(see Part Two). Chapters Three, Five and Scven contain some of the larger institutional
contexts that affect ethnie behaviour. Congexls such as capitalism and (Immigration allect
the: Experience af ethitic identity at 2 level beyend the contrel of the individual. 1n Chapeers
Four and Six ethnicity 13 consideresd prmanly from (he mdividual point of vice by
cxamining #s role in metivation. the constrection oF symbaols and coping mecharisms and
STAIGEIES.

Studies of ethnic eroups bave tended 0 conslder Lthem In isolation from Lhe
institutions and populations ol the broader snciety, and consaquently to focus inwardly on
Tethric couluers” rather Wan outward on social and cconomic cavirenment [ Lesmando
E284:11}. To overcome this, mather thap assuming an hgmegenous NZ-born Samoan cthngc
Cjudr-Jeuliune, T agsume ethnic variety and incorporate ciroumstantial Bcrors we atmpt to
undersiand it. I therefore use the following methalologicel stratepies (o do this. First,
raihet than considering a generic group of NZ-borns, T chose a speciiic group (BSG) whe
foruiloosly repesented 2 group of NZ-bom Samoan houschelds whose sconoie satugzs
ranged widely (sec appondix 33 Secondly, T explicitly considerad the meaning and roality
of kinshdp, economy and gender for members of this proup (Chapters Four and Five),
Thirdly, | attampt to bridgs the gap between the present and past through sesing individuals
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in torms of their 1ife histories and experiences, and theough placing those histories and
experiences in the contexts of broader regional, wauicnal and global cconemic-historic
change, Finally, as well as consilenng individual cthnic identities (Chapters Four and
Five), I also cxamine the construction of 4 gronp tdentity (Chapter Seven). These new
approaches (sce also di Lecnarde 1534) allow me Lo consider the varieties of ethnic
cxpericnce and to explone Uk intzrrelations among elhnicity, aconomy, kinship and gendcr,
and to assess their changing relaconship over time. In doing so. T reconsider the curtenl
models of elimic mobility, offer new perspectives on cthnic family and kinship, and re

evaluate clhnic gonder,
Summery

In this Chapler I have survoyed current academic discourses om culture and etheicig
and highlighled the work of Spicer, Bpstein and D Vos and their focus on vhe ereclional,
sulyjective exporicncs of ethnic identity, T heve also explored Samoun thenties of cehnicity
and the fi S,

The iain findings are Lhese: Pirstly, rather than deserihing Samoans boen in New
Zealand as an 'cthric grinypy” and NZ-boms 25 another sthnic (sub-}eroup or (sub-)ewlore
(ge¢ also Chapter Seve), T maintain {hat it is preferable to consider Samoan: in New
Zepland as “enduring peoples” following fron Spicer {1971} and the faelomon i e New
Zealund contexd 45 4 persistent idemily sysem (ibid.). 1o doing this T am suggesting that it
s pussille b0 ivcorporate both the eeality of changing (raits with the concepl that NZ bormns
are a coplinuation of Samoans a5 4 "people™ hased not only oo their wentification with @ sed
of values associated with a persistent identity system, bul also on their shared experiences
as a spacific group deflned by a specific time and place. We know that the genetic
constitution, *homeland’, language, customs and heliets change through {ime, Yt so long
as the commos anderstandings ©f whal 328 been expericnced in relations with other peoples
are kwown and folt, the fiz ‘aSeoa will persist for those not bort in Samoa but beyond. TF
viewed a5 a persisient identity system. the membetship of a group will fluctvale as the costs
cxcood those that particular members w41l acce.

As Pan Teor will show e opiing in aml ond of (he persistent ideniity sysien is a
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result of Auctuating circumsiances and experlences not only of the /@ 'aSamoa bt alse of
racist in New Zualnd experienced doring the identity joarneys of 2 proup of NZ-bunis.
The thing that survives 1s the system itself, and this systcm st maintain naionimal
weambership, At preseat we are assured of this membership as Samo as 2 homuiaml and
Samoans 25 its people skl exist, i fulloows Gien that even il by some freak accident the
iclands of Samoa were somehow obliterated the Sannan persistenl identity system woald
still exist it the minds and memorics of is penple and would therefore conlinge as it docs
will the Samoan diaspoca--in the context of this study, ixland-bom Sanoans and those NE-
boms with secnred identitics. Samoans as “enduring peopics’ way lose many membars over
sprce and time, but s long as the core eodures Lo pressrve continuity the pecple

remains. Moreover, what thiv study shows is faal For NZ-bom Samdins, 2 MNE&-hera Samaan
persistent identity system with its own shared expericnoes hag emerged.

I am thus wssuniing that (he king of crbmgeity this redefivition produces i5 a dynamc
interaction of hoth primordial and cincum stantial views of stinicity--primonlial not in the
‘atrict’ sensc of Geentz [1963), Gordon {1978) vr van den Borghe (12%1). but inmy ra-
wvalpation of the notion of primordialism in revisiting the emational conlent of ethniciy
(Bpstein 197%) in contexts of cpposition and contlict (Spicar 1979, (e Vo 1982,1995), and
ciroumstantind oot in the strict seose of historicy) materialis, and Blardst analyses
{Thompson 1939) but in and of the sense that this primordialism is always triggercd as a
result of an actual event or experience of soes sncial, economic or sinucual aspect of the
eovironment. Thus in this sense ctinicity is contextuat--thore are many varichies of ethr
eaperience, and WZ-bom Samoans are continuously invalved in the repepaliation and
sonstruction of sncial Toles and identities--bud what remaing at its core 15 (he persisient
identity system. In cssence then, wime NZ-bom Samoan cthrcity kS COMCSME an
accumulaton of ideatity josmey experiences of (he Samoan persistent irentity system in
New #ealand which fake into account both individual and inter and intra-Froup dynamics,

Scoomdly, when considering the relationship of N2 -Dom Samasing L 35peCls ol the
pativnadity of their place of birth, from (has study, it can be ayserted that assimilation and
multicuturslism (as defined by Rex 1997:279) may mot be the ultimate goal Tor Samoan
mizrant: and their NZ bom clildren and prandehildeen. NZ-boms duting thelr idemtity

joumess do ke on different identitics and may “assimitate” al different times i thesr lives,
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but on mamaly aivd on having children of their own, regardless of the ethnicily of their
spises, they will acsert their Samoan ethnieity m o various ways (see Part Twn). Rather, the
kind of ethiicily being exerted here may not be primarnly concemed wich the project of
nalioralysm {Rex VP58, but with the matntanance of & 1rangnaiinnal community, or a
version of Saffean’s *diaspota’{1971)-- in which cullural, social and eoconomic advamages
vay be pusued by Samoan people aemss ome amd space, Ths soedy shows that NZ-Daom
Samnans may and der have bol multiple affiliarions and pational ones related to their place
of birth, education, and socialization caporicrecs cie, @rd an cthnic dentity basead on the
SamcEn persistent Wennty sysem in Mew Zealand. The relevance of these national axnd
ethiric identities will vary with circumstance and are not mumalty sxclusive but mther
Clhedves Wewn are madke dunng the eeniity joomeys of NA-boem Samoans,

My reformulacions of sthnicity remain tzmative, and are offered in the beleef,
fotlwing From Comarofl in pamdying Lévi Steagss, that "slboicily i3 good o rathink”
{1992 66).

In the neat Chapter, "Christianity, church, identicies: T3S in the Pacific”, [ hope (o
cantplete and consolidaie the "Setings” (Part Onel which will provide the platform with
which b cxamine in debail the ddentidy jourmeys of g particular gronp of NZ-born Samoans-
e BSG of Newlon Chorch {Pat Two]. More specilically Pant Two will show how
axperiences of fo'aSemeae and "chorch” impact oo inter and intra-ethnic interaction for NZ-
bomn Samoans.

B3



CHAFTER THREE

CHRISTTANTTY, CHURCH, INENTITTES

T mupw Tocus on the persisience of identity over mc and space. B rather than
vonvecge on the contineity of cultiral traits per se, wo mesd Lo concentrate on the: conlinmeily
of ‘s poople’, and what it s that makes a penple’ identify chemselves in cenain ways. I
eombend that imponriant insights can be pained from a consideraton of the cumulative
cuttural and historical expericness as & vital past af tis process, Therefore the historical
eotfeat is of paramoum Wportince.

To do this we must examine (e specific davices, stratcpies aml mechanisms of
culural reproduction. and the relationship of these w ke econmnic, historical and sooo
cultural envirowment that a people uses to preserve and transmit its cojturl identity. This
chapter hegins with an overvisw of christianity i Samoa but with & specific foous on the
New Zealand situation, Te particudar, it providhes Uhe Iestorical contexl in exsmung the
dialectic of enliune and christianity. f‘e5amea and church by tmeing the developmem of
e ‘Samoanised’ Coneregational Church introdoced by Towdon Missionary Socicty
misstonarics L Samoa in Part A, and s iremsformation i the New Zealand context in Pare
E. The lacter sectton considens the zlobal migration of ‘Facific Islanders’, viz,, Samoans (o
New Zealand and traces che transfonmation of the Samoan Bhalesia Fa “apolopedogs
Kersiang Samoa (EFKS} 19 Newton Church, on which much of the Pacific Islanders'
Congregational Church's (FIC) structure and operations are based. Fart A and Pari B
consist of chimsnlogical accownis of the development of cliristianity and the chaurch in their
specific contexss, however Both pans end in thematic summaries, Tn daing se 1 show how
the important role of religion and tho church, both n Samea and MNew Zealum) in (he social
organisaiion of Samoans, has largely been influgnced by 2 persistent Samoun identity
syslemn despite the restricted panivipation of Samoa in the global comeammity, and Samoans
in Mew Zaalamd society.

To this Chapter, at times in iny analysis and in the stodcs of ESG members and
others i Chapters 4 and 5, the reader may gain the lmpression that Newton Clurch is &
Samoan ¢hurch. This is because of the dominatee of the pervasive Samown influences

ducing the plongering 36-year mindsey of the Rev. Levatea Siv (ses Plae VI), the

a4



relatively larger sizo of (he Samean prowp and therefore their Lirger financial contributions,
and the Samean bias emanating froan Combined Session decisions in the laerarchy of the
Clnrch structre. This Samoan dominance is alse reficcted in the makeup of the BSG
whose members are mostly NZ-horn Samoans, Despite Mewton Churcl's acral eddlénia
(church songunity) comsisting of Samoeans, Cook Ishanders, Mweans, Taleelauans and
Tuvaluany (i a few palugi and Maor spuises), and the acknowlodgensend that it is thas
multicultural make-up which makes Newin Clarch enique, many members, ¢lders.
ministers and Samoan people still perceive Nowlon g5 being Samoan because of the Samuan
dominarce oublined above, and speak of Newton Church and Uwe ESG in thesc lenns. My
intent is mot to diminish the states and importunes of the other ethnic groups, but 1o
Jocentuzta the stronp Samoan presence aml influence i vhe make-up, sfucture and

dynamizm of Newton Church.

LONDON MISSIONARY SOCIETY (EMS) TN THE PACITIC

Some anthropologisty and others have justly accuscd some missionaries of ateming to
swenp away 3% rapidly as possitle all vestizes of teaditional culturcs in the fama of
christianity and progress, yei changes earely if ever occurmed ag quickly or completely as
the missioparies waonld have liked or imended.

Much of the zarkcr gnthropology was devoted fo attempts o reconstruct o7
document tradirional life-ways in non-western socictics (Firlh 1936, Kamer 1502,
Malinowski 1922); in recent decales anthropologists have devoted more time Lo
Jetermining ways in which qilres have changed as a resuk of prolonged contact with
Europeans. Thus early missionary aceounts have provided stanting points from which
anthropclopists have becn able to trace subzequent change.

Tiroughout, a kind of basic antaganism has characterised (be historical and cven
contemporry relationship between antheopologists (and historians) and their aceeunts of
nimeteenth-cenmry missonaries m the Facific {Phillipson 1992:1-2). In Lis siudy of the
nistory of Anglican influences in New Zealand, Phillipson regards the sterealyps of
missionaries as bliedly ethnogentric -a monolithic force whose sole inferdion was bo destroy

all zocizl and cultord vsiues of indipenons peoples--as resulting in the practicc of
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‘missionary hashing', and larpely auribulable to Gunson's work in lhe 1930s on LM3
missionaries in the Pacific (see his 1676 publication), and Bianey's Legacy of Gl a ffe
of Thewaas Revded? (1968). Quite apart from the considerble diversity in policy and
strategies employed by missionaries in different denominations at different times and in
different places, gonorlistions such as these, do lirtle to help ns understand how
missionisation wias experienced and articuiated by Pacific Tslands people.

jarean siakes:

Changom (1979, Solly (1991), Langmore (1974; 194%a), Latukefu (1575), Thomas
{19922} and athers have analysed "missionary lives" from various perspectives s
part of the sty of colondal culiure. .. . To varying dogrees, they reproscat
misgionaries as people who acked in ways that were Togical and appropriatc 1o Hesr
own ¢luss and culural malew (1904 18},
5til], Tureas points out thal missienarics “were nonetheless assertively engaped in a
project of undermining the cultural milieux of their flocks and in establishing an
anthoritarian theecracy, Power amd sacrifice can hardly be separated in ackaowledging the

missicmpty presence” (1bil. ). Barker staes:

Fird, 1he stody of mizsionaries is anachronistic in tiany parts of Melanssia where
most foreirn cleegy have long departed. . Sccond, these whe tocus wpon he
raigsionary tend o (hink of refigious hange in dualistic torms: missinnarics versus
natives, Christianity versus Melanesian religion, Western versus tradilional culbare,
and so Forsh.. (1Y992: 1458},

Barker gocs on (o Sty that this dualism then provides explicit arguments for ddemying
a Mclancsian-supportad christianity by pontraying christianity as icreconcilable with
authentic indipenous religious beliefs, amd thus allows ethnographers to dismiss christiansty
as nol autfecntically Melanesian, while butteessing the casentialised notion of indigenous
religion (Fhid. 1149, One reusun for this is that christianity was generlly ot regarded ac 3
relevant subject for anthropelogical inquiry (Wit 14a6: 161).

Besnicr ¢ 1994} poims cut thal only 3 handful of anthropological works on
christiamities have focusad on religion as an everyday social practice (Kulick 19%7, Thune
199, Wason-Gegeo & Gegeo 1991, White 1991), and Barker (19%2) demonstrates that
most anthropofogical writing about weslern Melanesia prasents christianity a3 somehos
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‘inauthentic’, and thus disances it from the prctice of everyday life (Beander 1994:3359).

As 3 resnlt of this neglect, litle is known about such topics a5 bow relipious
inslitations affect the dey-1o &3y mnning of sociery, the relationship between church and
culwre. chtistianity and fadition. bue more impotantly the implications of these for the
negotiation of identity for present day Pacific Ivlands peaple. A major condrbation to this
arew oF wholarship is Goldsmith's work on church and society in Tuvaiu (1589) in which
he analyses the ideological connections betwesn sndipenous communalivg and the weslern
notion of consenaus avident in soeial science, official deseripifons and missionary aeconmes.
Much scarcer are works which examing the role of 1he everyday praciice of religion in the
formulation «of identity for Pacific Tslands people. (A significant confritaion in this regard
is Dureau’s doctoral thesis (1994} which cxemines the significance of conveérson to
christianiy and subsequant christian practice, in shaping social avd culiaral issues in b
1990% for woman in Sunbe),

For many contemporary Paciflc peoples, cheastianity and "tradition’ 2 20

intermingled thal in some areas they bave bacome indistinguishabie.

. scholars working on thess questions bave demenstrated that Christian ideology,
undcr its many puises, has poncimaed many aspects of social life 3o Pacific
Societies. . As 3 result, many social formations and cnltural processea in the Pacific
cannot be successfully sndersiood without reference fo the Christan context in
which they are embedded, ane, in wen, Christiznity in the rorion ciun onEy be
siincied in tandemn with society and culture {Besader 19942339

Therefore, before we can sndersiand comemporary christian Pacific Island
spammianities, in the islands and abroad, we need to look ai the historical contexl in which
these communities developed, and how vhe missiomary influence was caperionds=l and
articuluted by Pacific Istand prople themeelves. Specifically, [ look al how the TMS came
e Polynesia, its copsolidation in Samna, the development of the Ekalesia T'a "apotopokos
Kerisiane Samoa (EFKS)., and its influcndos m the emergence of the PLC, Newton. In doing
5 T hiope to showr that christianity has come o oceupy a centrzl place in Samocan thought
and practice, and Lhat Samoans have tansformed an imposed ideology into meaninglul
practics; christiatity s a point of wniversal refercnce and meaning, & dominant local idiom

and a source of persomal eomalort. It is not appropeiation or rransformation of colormsing
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miluences per s, but e their incorporation o peIpetuate indigenous concepts of @,
maiat, fo'alupepa (pencalogyy systems and associsled nolions of akfe, reuia, fit‘aafeals,
lisfre ' (obadience} and fetpaipa embodied in the JenSamon.

PART A: THE SAMOAN CONTEXT

1
LMK in Samna

Fuelled by the descrptions of the South Pacific by Captain Jamcs Cook, and the
possibility ol heathen Converts, the TAS caablished the first imission 1o the Smuith Seas in
179% (Gunson 1976:12), and 35 years later, it was the Rev. Toha Williams who becwne the
pioneer miysiorary for the LMS in Symoa (Meleises 1987h), The LMS made rapid
PrOETCSE despile competition for converts By the Lotn Toga tWesleyan Methodis) church),
and Loty Pope (Raman Catholic chucch), and quickly became the dominant religious foree
m most areas of Samoa (Crawford 1977, Gilson 197}, Goodall 1854, Gunszon 19763,

Irmespective of Lhe underlying political motives of British and French NSOy
imvalvement (Meleised 1987 52.67), christianily impacted markedly on (he religious
belicfs of Samoans, resuliing in almost iaal conversion. The record tells wy {hat
CORYEIEION B0 christianity begar in 1828 o3{l the arrival of the Lom Toga, writh the TAS
heing estblishod by 183, and the Low Fope by 1845 (Fitt & Macphersom [974:500.
Giobdsinid states:

Tweo factors stand cuil-., First, most commentalors have angucd that by (he mid-
nincieenth century the LMS Iad becoms a larpely Congregatomalisi body in termy
of its suppon, the Jeantngs of its missionary persommed. and the rhetoric, i not the
subslance, of its policies. .. Recend, it was thiy body i claimed e adherence of
gbout 73 % of samoans, ., (1998:176).

The LMS waz decidelly Conprepationalise, anii-Charch of England, drawing on the
Calvinist (radition, and was founded in a covenunt reluionship with God, giving abwsolute

phedicnce t wope but the sovereign spirit (ComandT 1991). The sutonomy of these
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"Independents cncouraped self-reliance, amd was woll suited to the igatation anil
wrweriainties of the mission fromtier™ gibid.). Littie did Souh Pactfic LMS missionaries
realize thal it was their insislence on acting on Lhese principles and their focws on Calvinist
indcpendence that allowed ‘the natives” to indigeaise wesiem christianity, especially in the
Western Sameoan case. Given the dogmalic pursoil of Samoan comservalism in irying (o
retain tradiliomial valucs and systoms in the fade of this new order, "LMS Calvinist
nclependency and Samoan sociely secmod to have hean predestined as partners” [ Garnett
1962:12 1%,

To the missionaries, e assimilation of christianity e Samoan culterzd Gz was 2
significant frst slep inko a larger world systetn. Bul oo closer cxamination of seminal
works by Gurzett, Gilson and Gungom, sapplemomed by indigenous accounts of the. clurch
in Samoa (Fa'atasx 1988, Moleived 10870, Mokise | 982, Scpars 1067, Sem 1088), alioush
sleawing from the same pricery source material, a clearer picture of whar wis actually
EDIDE Om BIneIpes,

When the LMS amived in Samea in 1830 the people had abready heard abour the
new Giorl fehevn (Jehovah). Meleised 1ells us that the coming of & new refigion had been
foretold by the legend of Nafanua, a war poddess who prophested that a new religion
weukd come and end the cule of tie uld gods (1937033 Mefeised states that sceording to
oral traditions, Nafanua successfully tought o war A'ea § Sasae ma fe A'en | S
(Cemepest of the Hills 1o the Bast and West), after which she had complete political conkrol
of Samoa. Sie gave the mald (govemancs) 1o the district of A*ana and its allies. When
Mitietoa Fitisemnano arrived st Fatedlupo 1o ask her for a shate of the #3, Nifarna told
laces Wil he: wrould have to wait for his tarn, and that ic would evenally come from heaven
{sce also Melzised ibid, 57,

Coxon states that "When Fobn Williams. . artived i Sanoq. . he followed the
missionary giealegy of seeling the sponsorship of 2 powerful chief* {10096 123}, This chict
was Milietoa Valinmgm, ong of Malietoa Fitisemanu' s successors, who foon afer
crmversion, csablished clahm w e Four p3e# (high titles and dignitics), and became the
rafir ifd (holdar of four titles which pive Full royal status).

...umiler his patronage miszicaisation procceded mpidly theoughout the 18305 and
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therealfler. When ha was dying in 1841, Malicioa. . boing feacful. . of politically
morivated wars after his deash, broke up e fefo 'if7 by dispersing the conatituent
Hilles hetween chicfs from both the major abismoents, hereby beeoming the last of
the dupw [Melsiseh 1997b:74] {ibid.)

Chrigfianily {vie., EMS) way thue introdeced to Samoa via one of Samoa’s 1ot powerful-
evar chiefs.

Meleized states "Befoee a villags ba:a::ar; e Chiristian the subject was Jdehated by the
Fonoe. .. When o village decided to become Chiristian they built g church and a howse fora
teachcr or pesior, and began be contibute to the church by sepportiog the pastor with food
andl services. . "(ibid.:54). He points om huw chiefly competition for aecess to the ew
religion, probably with the hape of controlling and benefining from it, introdueed sectarian
rivabry into Sataoa from the eatliest years of the chereh (1487:13).

However, although it swas commuen for groups of Samoans (o become Christian,
cach group Jdid sot neccssanly join the same churtch sometimes resulting In (v, three or
wiove deNominations within the onc vibage. The presence by 18435 of the threc
dereminations of chostiznity--LMS, Mathodism aml Catholicism--providel a new
opportumity for e expression of the rivalries endemic at all levels of Samoan society. Both
the fenncity of denominational competition, and yet alse an inditfercnce 1w the dectrinal
jasues which so hamicd the missionarics, ay be explained larpely i these terms. I was
suggzcsted that from the beginning, (he function of the new redigion was similar b that of
the old. ramely 42 a means of #ining access o mips: o supernatutal power, whecl: could
reerpower enemies, tluence the whols mnge of sultaral activity and ward off ill-fortunc
and calamicy. |

Tt was clear that a fully developed movement by Samoans towards Sancan comntol
ek place. This movement, which inchuded the firm eseablishment of the pastors in the
villages, the conversian of the offive of church minister intg another *sacred chief”
Meleised 19870), and a monlding of the practices and doctrines of choshaniry o
traditional values and heliefs, was to prove pennanent, and a conservalive influence n
Samcan village life. Buk (his conservatism was nol 2 blind refusal to accep change, rather
it was & determination b subdue new influences, ideas and rechaulogy and place them
firmly at the digposal of the maintenance of the integrity of Samnan social idenbily vr he



FaaSarnea, In other wrords the major function of Sanoen conservatism s and shill is to a
harge extent not so mueh 10 prevent imicvation as to preserve idenlily and polnicat

sutonomy in change (Rolff 1%7R:235].

2
The historieal record of (he “Samoanising of chrixtianity®

Indigenous sccounds (as well as some popdlagl accounts, viz. Gilson LO70 and
Guason 1975} of the comidng of christianity th Samoa, all cmphasise the proactive flance
that Samowas ok, contrany 0 many 2arlicr papdiage! accounts which poriray Samoans as
passive receptacies for the new christianity.

Sety states ., the missionaries won the comfidence of the people and set to work
amongst the group of converts within o villape which wad accepted as the basic unil for
purposes of reliphous Instruchon, not becausc the missionaries wanied il that wray b,
Tecause the Samoand did” (148%;56), He deacribas the diffivalties that Williams' Tahitian
teachers hacl with the Samoans who reseniad them amd vegarded them as equals catler than
their superiors, even inferioes at times: "The Tahitian teachcrs were generally reforred o as
rama failat, Lterlly meaning leaders or comductors of worship. .. contrast 1o Williams'
tarm ‘teavher’ of the word ar relighon____the tcachers were seen {rather] as agems” of the
new ludn" Cibdd. -44),

It was Tt long before Surkoans themselves wanted 10 take on what ther Taliitian
aned Caok Island predecessirs had tentatively begun. Gunson (1976] ciies numenous
instences of Sumaans taking contred of the sitwation to cnforce their will on the papiag)
missipmaries, Tahitian and Cook Tiland teachers. and the people whom Samcan
pastorsieachers missiomized (for a detailed account of these and references see Appendiz
3.

Gunson panticularly aoles Samoan teachers’ “atlitude of superorty aver the peoplcs
4 whean they ministersd”™ and seatcs thal *.. this was teue of the Samoans in all the Jands
they want" (Gunson 1976:321). Thess characterisations arc also snbstantiated try
indigenons accenuats of the Samoan missionising proeess i other islands of the Pacific.

Nokise's research of e otk of Samows missionaries is particylarly critical of this process
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claiming thal the "'Samoan' Gospel has damaged other seltuees™ (1985:2F). He concludes
that the Samoan missionarics rught a heavily 'Sameoanised’ version of the Gogpet
{especially tn MNiue and Tuvalo). The missionamies he clainis imposed Tanguage, culture,
patberns of worship and litnrey, and the attitnde of deference they were accustomed o from
their poople, and deseribes this as "spiritual imponialism”, ruing the extent o which the
Samoans have Samaanised Christianily &0 that there is little Christiamaty in il (bid.}
Mokise concludes by stating that "Pacific Isfanders have been spovn-fed abows God. They
have had Kitle chance wo think aboul God for themselves. The communal seosptance of God
leaves the individual aut. Only mindsiers have been able to relake to Giod

individually.. . "fibid. ). Indeed other scholars have recopnised and analyscd this factor- -the
sacred status of ‘sacred chiel” beinp replaced by modern pasors!fudfe'au as one of the main
clemienis which has added to the social cobesivm of Samoans {see also Schoeffel 19495

The most important Tacier in the mdigenization process, and perhaps the nwst
striking example of Sarmgans Eerting their avlonomy over the pepficgi missionancy was
the Tuluila teachers strike in IESE This event mote than any other sbowed Bow Samoan
teachers exerted their independence of missionancs nolL only Lo enbance their own position,
hut afso to establish their own autenomy s e 'new’ teachers of choistianily, The Iass for
the strike were bwo demands: Gt the Sanoan teachers be given Mmee hooks and clothing,
amil kit "[papdagf] missionancs' salaries wonld he financed by British doncrs amd that all
local contributions would be paid ot to e trained $amoan teachers” (Gilson 1970:12%), IF
these demtands were not need they would resign én masse. Alhough the principal
ringteaders were dismissed, within 1w years theyr demands were met (Gilson 197012857,
Gurscn 1972:311-13},

Ry 1875 all Samoan teachers were ondained and permitted o exercise full pastoral
wers (Gilson 1970:13%), In the same year the superintendence of church members'
candidate classcs was turned over to the Samoan pastors and were no longet in the handy of
the missionaries. In a report published by 1he | 338 Deputation sent to Samoa by the TMS

Direciors, the following was nepowied concerming the Samoan chureh:

A Samocan pastor is called to 3 village by the local church members in conjungtion
wlle 1w clials, and the missionary cannad veto theix cheice.  Pastors of the
subdivided church isivicls (koowa a5 peicga) moct moenthly and discnss geestions
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aFfeeting their chusches and seek advice froim one another. The Fono Tele or
General Asscmbly of the Samoan Charch was matitoted in 1875, The form of
ghirch povernment observed in Samou is Preshrylerian rather ehan Comgregational |
with a sanllance of Bpiscopacy i the reladon of the British missionary to the
native churches (Lovert 1809:400-401, see also Gilson 1970:91),

The Fona Tele hegan orfginalfy 4 a consultative organisation and graduwally

assuned dicective status, Bor its first 18 yours, ©

...it was composed of pestors only if.c. Samoun pastors), drawn logether anmually
from all Sames for consuliaion with the misstonaries, To FR93, it was soreng hened
by the addidon of lay represenmtives of the churches. .. The mos. inporant slage in
the development of its authorily was in 1898, when responsibility for ordation was
transferred from 1he Tocal churches o this annual central assemb)y (Gilson
19:01).

The first seventy years of christianity in Sanca pressmed 2 hisory of what the
Samoan poople see 18 theit movernest from "ibe days of darkness inte the marvelioes light”
{Sem 1088112 Swmoans accepted pew changes voluntarily and made revolutionary
chamges 10 1leic social structare and eligious institaions. Setw states that, “Fhese changes
were scrutimised im village fwn. . .changes imtiated From within, ss was shown clearly when
the peaple killed and ate their @irt” (ibid. ). Gunson states; "The real process of cutteral
adjustment of relizions revolation, arsing ow of the Ewropean contact situalion, was
initisted and camied vul by he Samoans themselvas” (cited ibid.;113).

T Samcanising of christianily was consolidated by the mem of the contury. Tt was
Rurther steengthencd in 1906 with the establishment of the ‘g foea irg (advisory council)
systen by the Fono Tele (Goodall 1954:367-363),

By 1918 the churches were Jargely seif-sustaining, meeting coses for uplecp uf {he
clintches and schools, and paying pastors” salares, Pl the management of all the churcn's
institttons remained the prerogative of the missionaries alone. Haowever after the Maw {4
natiomalislic movement faving its roots in preconkct tmey and exploding i e Mau
movement's revolt against foreign influence atd control in 1929--[see Meleised 1957, Ficld
1934, Wendt 19637]), the Sanoans pressed For more autanoany in {he running of the
churches (Senarm 1937:86). Wendt states;



Chaistianity had been successfully absorbod imo the Samoan system. For matance
1l paster sas acoorded a social and political position in accordance with custom
and Lraditicm, Even methods of collecting and distributing chorch funds were
adapted 10 the fi ‘aSamog. Instead of praying (o “pods’, prayers were now Lo e
God. But here cnded the difference betereen the old and the newr. The Cld
Testament was tovourcd bocause 1 was more in harmony with the Samoan past than
the New Testamen!. Christian concepts of political and soriad eqoality wons either
convenlently forponen or ignonsd, By the 1920s, thercfore, Chmishanity - much to
the horror of missionaries - had becn “samuanised” auccessfully. And Chiristianity
hat hecome a positive foree i frengthening traditional Swnodn conservatism
(1965:14).

The: Saamuan pastors had tremendows prestize and were wcll taken caee of by their
respective congrogationg, L,

...the infieence of e pastors waz not confined fo the alfairs of the cherch. They
took preat pride in 1hele supetion edocation; and many of (hen made surc that their
childret. it tum, should share their advantapes, From pastors' [amilies came not
only future pastors and school teachers but govermment Clerks and secTetaricy and
Il wives of many imperiant chiefs. The church added an aristorracy of education
b the Samoan sncial strocture. . (Davidson 196737

Tha Samoans Jdeveloped a ministry that best seiled their aeeds, dospics the 2ms of
the missionaries. Az Davidson nofed: "the authority of the fimfe'an over his congregation as
of Lhe sreeai over s honschold became central to the Samoan comecption of religion”
(L96T:34), The ordering of village conpregations closaly followad the pattenas of village
adminisration. The fore and maral presided over matters affocting the while comnuenity
by & process of “kebale, negoriation and compromise, in which the paramount chigt of each
fe "W Cvillage) . was but one voice, . Tn the same way, the f&ife 'ou surrounded by his
influential tay deacoms. ... when there were arguments. . would be but one voloe tm i
achicvenent of consensus™ (Meleied 1587:13). The office of faife ‘uw thus became firmly

rooted in the fir “aSmiva, Setu states:

The farifis'an. . iz a creation of the Samnans to meet the necdy of the Gospel in the
fa ‘afemea, He has hecome a chief in order to have aceess 1o all people In sociely,
although in essence he is 3171 a servane of God... Whatever tilles cultare has
bestowed wpon the fife ar, they are mleaded to rsmind bim te be is a servant of
hoth God and man ¢ L98E: [ 16).
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At the same e, the instilution oF fitffe Sau veplaced the idcological justitication for
ab il ing geal powers to 4 few great chisfs and wdefined chiefly power as A secilar
political authority, paducing the crucial distinction beeween afi i [sacrel chief] and felfdficfe
|oratorpolitical chief], whivh became more ceremondal than aciwal® {Meleisca 19%7h:14).
In an effon to bong about some scparation of church and atate and the locl congrcEations
and independence from the influence of the sumted, it was gecided that pastors could not
siultancously hold weatal tittes, Additionally, pastors were permittedd 1o weive oaly in
vilages in which they had no ‘#@ga connections (see Goodall 1954:306 and Gilson
1Ok 27 10E for teasons which lie behind thess developments).

Ry 1944, the gradual Samoanising of christianity within the LMS denomimation vas
complete, and s represented by the prosent structure of the EFES. At the Fono Tele of
May 1961, the name was changed officiatly to the Congregationa] Christian Church iy
Samog (CCCS), known 2lso as e Ekalesia Fa“spotopotoga Kerisiano | Samos (EFES).
LM5 misstonarics had net been in attenlance a1 the Fome Tele in some years, and the
Society was dnly notified of the change by the CCCS (The Constitutien of the COCS
196213 Each village had its own church, headed by the faife aw and controlled by a fone
of mater who were tha alocted deacons. A group of villages formed a pulega (LMS amil of
church administration), thiea or four of which wyedier formed a mateg Faeyi (disrict),
The prdepe was controlled by a couneil called a sofiga (professional group), conzisting of
ke pastors and deacons, while the district had a representative body called the iafiga tele.
At present there are fourteen districts {five i Upslu, two in Savai'i, one representing
“Totuila and Manaa, one each in Tokelaw, Australia and USA, and three in New Zeilard),
each sending pasturs a deacons o a Fono Tele, which neets annually @l Malua. Each
section of the organisation has #1z prescribed Nmetions, the locak organisations “thinning oal
and amending” e buzsincss brought hefore the national body, Ay culined, special hongwr
atiaches to an offico known A foca na, thore being ong feeq 'ing pastor to each pufegs, and
one foea 'ina-deacon to each distrck; these individuals are prominent older people and sit i
the Fono Tele.

The 1601-year listory of ihe TMS in Saraoa has been one of 2 pradual and increasing

shift Teom Tnglish mission station fo Samoan church. Firsl. because the specific policy of
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LMS turned over an picreaging share of administration and sepport of local churches to the
people. Secomd, bacause there were always oo fow resident Bnglish missionaries for the
population and thus earty and heavy reliance on native ageots, at (he village lesel the TMS
mission cliirch has always been predomimanuy iy e hands of the Samoans (Roach
1984:94), From indigenous accounts, herwever, T ooatend that these elements wer:
seondary bo the overpowenng Torce of the influenees of fa'alarmea in that Samoan people,
through mataf, aggressively sought ownership of the English mission and the new nedi glon
{aewe lio Bemara 1987, Fatatag 1985).

From a review of (he litorature L is evident tha two over-simnplified pictores of the
contact hetween Europeun chriglianicy 2nd ics impact on Westem Samoa cmeries.
Missionaries on the one band were ot the agents ol catastiophic change which devamated
tradiilonal palterns, a popular and generalised anthropodogical cratigue, and oo the other
hagd, neilier mete they the enlightensd antdcans of & heneficial influence which soept
befare it the “dross of superstition” and weought a gledows change in the interess of (ke
rospel which was the message in 19th century missionacy publications {Comaratt 1991),

Buth overealimate the extent of missionary influcnee and waderestimate (he
resilience of indigenous eultuce in its ability to incorporate the befiefy, practices and values
of papafagi missionaries and ideciogies imo its iaditions patlems. As Meleisey wntes.

Allhough there s evidence that Christianily ‘revolutionised’ Samoan culture during
b mid-nineteenth connery, these chanpes were ahsorbed amf Sameanised. .. Tn this
way, over the past one hundrad and fifty yeses of Christian Samoan hisary,
Christian and papalag] custoas and instiltions have been made distinctively
Samoan (1987a;00].

3

Fa'aSomen and Christianity: a4 aew orientation tewards existence

A pew orientation 1o the world was provided by christianity ay connnunicated to the
Samozns by Mafasua Odeleisck 1983 7Th:52) and the papdagi TMS missionanies, T
papdagi were always on puard againg Samoan imditonal religious practices and putiawed
them. Morevver, there were determined elions on the part of papflogd (o bring SEmOAnS

ineTeasingy wnder the influcnae of the christian religion. This wad accomplished in part Ty
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acyuadnting Sameoens with the Bibke, Tt possesscd greul mlTuence a5 a souncs of supernatural
knowledac hecause it was a sacred book. Tdr not intend w0 grve the impression that
Sarmoans completely assinilated the moral idealisn of chrigtianity or even urderstond the
language of the Bitle. Sclected parts of the Eible such as the Lord's Prayer and the Ten
Commandmenis were used cominuoasly by masters for religions instruction, Samoans
hawune familiar with the well-known bibilical characters and their rele in the drama of
salvation as it was presentzd to them. Through the preachings of the faffean the ALOTICS In
the Bible wen: deamatised and many characters and incitkenls were interpreted in terms of
Samoan experiances. The Bible was the means by which Samaans acgired a now theology.
Samoans were bwght that the God of the Bible was the ruler of the universc and supenior 1
atl other gods. They wers ught that the God of the Bible punishad and rewarded Suennans
as well as papilagi, IF they woro obadient, honest and truthful they oauld be rewarded in
e world aflar death. In providing a theology and thendby a new orientativn towards (he
worrld and humanity. the Bibde and western chostiznity provided Sarmvans not only with the
fich imagery which has characterised the sermons of faife ol and the gacred hyrans of
Samtoans, but also a way in which the principles of the new order could e pragratically
articolated in Samcan life.

In thizs way, the invisiblc wstitution of fit'wsetog mergcd with the institalional
Church, the EFKS. What shuuld be obvious from the discussion b this point is that
Samoans acdapted western christianity o mest. their own psycholagical, philosophical,
erontional, physical and social noeds, and that was to reinforee fia'aSsmoa, The merger
cesuited in the struciuring and oganisation of Swmean lfe that hael nol existed before, and
which has persisled until ihe pregent time.

This is the siarting point to e analysis of a Sameanised christianily. If early
christianity was the local face of erlonialism i Sxmoa, It has come 10 GCC0RY 2 central
place in local thought amd practice mday. Sanoans have transfionmed an introduced
ideclogy into mesningfol social practice: Samoanized christianity s 8 poim of universal
referenve andl meaning. & dominant locad idicm and a sovree of morality, sovabily atd
personal comfort (as with Tinoni Simbo, see Durean 19543 This is ned 16 %ay that the
apparemt facility with which 1his vecurred can obsomns the influcnee (hat. this western

weological complex had, wud has, as a central and enabling system of racaming. MNor can i
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obsmyre the influence of westem lifesays: the Protestand ethic, sexism, capitalism and the
strsion of & glohal woild economy which have transformed previows Samoan lfeways.
This imposition wis novitalle. What | point out is that Samoanised chrstianicy has
transcended Jt: colonial imposition (ibid. ).

Comarodt and Camareff {10013 comtend (i economic and political taclors have
bean unduly stressed in accounting for the spread of christianity, Durean staees that: ™They
[the ComardTs] attribate this ty 2 Western ontological bias which privileges the material
onver 1hie meaningful, The success of Protestant imigsiconaries, they amgme. 12y egually in the
tuct thal “their onvilizing mission was simulaneonsly symbaolic and practical, healogical
and iempozal " (1904:2¢). 1 think ¢his is also true of the consolidation of LMS ia Samoa,
Moreover whal 15 ineeresting is fiat in the indigenizing process, this western biag has been
turned on its head in thal a Sameanizcd christian oatological bias privileges the meaninglul
over the materal. That is o say (hat faffe o continvally emphasise that promised salvation
and future spirftuz] rwards is mors mesningiul for adherents than their discomfort or
hardship cxperienced in the stnetimes excessive financial demands made on them by the
vhurel, In Samoan thinking, speech and the ways In which things occur in the church,
piving and fatre spimitoal rewards ars clearly connacted. A casi 10 pout 13 where a
congropation is admonished for nod giving encugh to the fufean (Macpherson: preraonal
sommmunicztion). The church and its_fizffe ce thus expect, and Samoan cumgregations
ensure, thak finsnclal demands are mer regardless of their cconomiu aus, or cxternal
factors influencing Samoe:'s econcmy. ANcther cxample of the chuech’s expectalions is, on
the one hand, the absenss of any mention ot the devastating sucia] and economic effects of
Cyelome THa 11992) in Samaa in Sufy, the official EFKS church monthly pablication
(Meleisen 1996 perannal communication), and on the other, Samoans demonstrating their
love for God by giving uncopdiimakly.

Fathet than abandoning one's echnoic identity b}--mlaﬂy adopting the transcendent
worldview of western christianity, or ontoghtly rejecting it as a white racist eeligion (De
Yos 1982:143, Symoans have chosen 10 Samaanise christianity, Arscly by amicipating and
justifying its arrval in the prophesies of Nafioua, and secondly becaunge the “rew nrder’
was oot and has pever besn perceived by Sumoans 25 a real threar o fz aSemog of Samodn

aulonomy. As aoted by Ravivy (1997:7), for many Pacific Tslaml peoples who bave been
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mdocirimied 10 believe and fear tat if they do not go to church and copiFilaie they will
tol be blessed by God and will not enter his heawvenly kingdoao, "saving the soul” has beon
increasingly wsed to "save the church” and those who benefit from its continuiog presence.
Thus it iz not umusugl for many Sameans to eegard and aitend church services #5 a
soal event, Thoy do Lhis merely Decause one is expected to, and that this 35 whal Samoans
do, rather than o *get redigion’, recctve “spicitual feeding” or spiriteal podance. Por some
going to church providey & lemparary relief from evervday village lifc (Meloised persanal
communicationd, Th many cases i€ has become 3 symbolic act with which tn asserl one's
afleziance to Samoan ideniity, Samoar-ness, the f2'oSemca. B s not sorpdsing (Terefone

Fipr Serara 0 (odnt out that:

-umsler the infMuence of the modem Forees for change lilee urbdandsation,
bureaucracy, scoubarivation, pluralisation, and modernisation m general. rehgion has
hecome socially less significant in the lives of Samcuns, People in most of their
activitics are Ltde totcled by any seligious intimations. Even vhose whi regatd
themselves as bolicvers, who subacribe w the oparatinn of the church, and whe
allerul services regululy, nevertheless oporate in a social environment in which their
beliafs about and awareness of e sacred are rerdered in laree pan irrelavant

[L95T: 1400).

Senard, sees this is o congeyuence in the changing roles of the faife ‘v from central
leadership i Lofh aelipioos and social 1ife to a role of mercly providing relipous
wstraction on Sundays (ibid.: 142}, He calls for change in leadarship roles to rediscover the
mecaning of symbolzs {churches, Wbles 2.y and their relaionship to the divine, so Ul

Samoan peaple can lead ¢ more meantngful life,

PART B: THE NEW ZEALAND CONTEXT

1
Folyuesians, migration, ano the world system,

The whole huziness of the migration of pecples from the Pacific bas o be
considerad against the backdrop of modentisation, dependency, developinest and
2%



Walklersietn's World System theories (1974, 1978) to fully apprectate thal these processes
have oot “stewn-mlered” the islands in the Pacifae, That is, each izland nation has besn
affected by, defined and articufated these notons in quite different ways. Ience the
difference in reasons, locations and adapive strategies of Polynesian migrants acmss the
elobe tirough time amd space.

Bui for 2 more contemporary view, I tocn now (o three articles, The fieat G,
weittes1 from a political economy perspective, appeared im iwo issues of  Pacific Vewpetn
in 1985, and wern: jointly authored by Geoff Beriram, an economist, and Fay Walers, a
hinan peoprapher, both at Victoria University. The third 'Our Scu of Jskmds’, wis written
hy Epeli Hauofs, 4 Fongan anthropologist, suciobogist and wriler bazed at the Ulniversiy
of the South Facific in Fiji, whuse not-hictonal work in the main is infonmed Ty the
polifical economy perspeclive.

Thes aian ol the first two aulhors was o draw attantion to the structutal changes
which ad taken place dver the previous twenty yoars of s0 in the Cook Islands, kMiug,
Tolelau, Kitibati, Tevalo and Westen Sanoa fthe latiec only by inference). They dlaumed
that in all ikese countries, there had been 2 breakdown of the old expont economy and 3
tramsition to what they called a MIRAR cconony {a nealogism -bi = mignition, R =
remiltances, & = aid, B = bureancracy). These factors they say all wotk iogecher to make
up the driving foree of 2 new economic system, T focus on the factor of migraion. All the
cunnirics of the region, Samod included, have high rares of natural increase, et either low
rates of population growih or some kind of negative growth, and the overriding factor, of
conrse s emigration, esperially trom the Cook Islands, Nive and Tokeliu . -who are also
citizens of New Zealand--bot also from Weatern Samoa (snhject o specia] protoculs
povenming edligiation 10 New Zegland). The destination of most cmigrants hag bezn New
Zealand, but there has alse been movement to Hawai'l, California and Austrabia, In all
these cases, and especially for Weareen Samod, it is important (o nole thal the homeland
and migrant communities are closcly inter-linked, and fromn this perspective, the migration
which has oocurrad from all the islandz is ot for the most part the result of metividual
decizions by voung poople cuiting ties and going to make their forwunes in a new land, b
of decisions made by Family groups of vadous kinds, cepresenting an importani
diversification in what Bertram & Wallers have called invesunent strategies of
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"rananational corporations of kin" (198707

Jn tiws vivd znticle, Hau'ofa distances bimaelf from the MIRAR thesis which
peedicis a perpetuat dependency of Facific Tslanders on migration, remittances and ald,
arpuing that these are ha-products of colonial amd neocolonial constiainls o Pactfic Island
people.  His account is supposedly optimistic (for whom?) by focusing aftcnticn On some
positive aspects of Pacific Island developauent dnitiated and carried out by “ordinary’ poople
in 2 globakising world. He describes how Pacibw Talanders arc chaking off ariificial watiomal
hoandacies, inherited From the colonisers, and heve colarged their world Ty playsical and
social mobiily. Pacific Islanders are now foend in relatively large nunbers in fim
couatties but their social networks renain intact in the islands.

Hiy accournt offers both 2 philosophicat and psychological redirectiom of Pacific
Tslander self-percepiicm, by frsily reconceptuahsing wrma of referenve heyond small
scopraphival spatial confinement, and including cosmelogical exjHlanations for the
ymounded Pacific world, and secondly by re-armanging the convencionally sruceured
perception, so 1hat Pacific Islandsrs can ses themsehees in a more *meyrmifisd” form than the
one they now supposedly passively acccpt,

What Hau‘ofa successfully poinis out is that contenporary Polynesian migration, or
a1 least migrakion thal has occurred in the 20th century, has come aboul aot 2z a resedl ol a
whole 1ot of individoa! decisions, but by (e way in which Pacific Islandcrs and theid
tamilies, and ¢ach Pacific 1sland naticn has chosern o hecome areiculated with the modem
world system. The reasony for migrating are ot simply cconomic but are ticd Lo comgplex
sacial, culwral ansd pelilical faciors which should not and cannol be ignored.

For migrant and non-migeant Polynesiang, culiure has o do wilh not only the
anthropological notion of celture as (e whole way of hfe”™ ar belicfs, ataluiles, customs,
rules of comtact, social relutions o "everything (hal constitobes the specific charactenstics
s wriginality of a people o community® (Hooper 1991:personal coTmunicalEens, ot it
also has to do wilh political coonomy, and this is an aspect which I think canact be left
oul, espocially whes considering fo ‘plavelsve of the fa 'asamoda. In viher words culture
should be considerad in poth colturalist emd materialise, emolional/expesiential and
sitcumstantialise, wrms of reference, and not be definedl i mutuzlly exclusive paradigms.

The most impottant fesmrce of Samoan life 3= the i ‘aSamon--the day-to-day social
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existence for Samoan people, theit inshitwlons (e, 52 'alipepo, feageipn, church,
reciprovity), and sssoctaled values of i, fio 'naloalo, weita 'l ete, All these ame einhodied
in g alavelave--major events which are gualilatively quite dilferent, in which these
principles are given explad visible forne These events make up the coment which gloes
together Samoan social organisation and makes possible the manifestations of Samoan
valucs and institidions, Avniong the marked cccasions of = alevelzve are Use cerstinial
avents which revolve around the Bfe cyche--martiages, Mrhs and deaths, saofe'
tinstallations of Gides) smwl o adifele gg (church openings). Those rtuals mvolve the
elaborate oratory based opon archaic knowledge of mylh, legend, pdfa (penealogy} and
preccdent by the holders of the knowladee, coupled with the giving snd cxchange of
valuables-- fe foga, pigs, kegs of beef, Lns of maef and momey, W1 greasmgly huge
quantities, it seems, despite any receysion ere may be. During each exchange the host
‘e is meticulously notiog down what is being said, by whom, in lerms of sk and
slatus, and what is being given, so that the approprale counler gift can he presented
immediatcly, the visitors fed and farewelled properly, so that preparstions can be made [
the nexe round of '@ga 5f ¥ and contibations, N is therefore the "day-to-day lving™ of the
S S comented by oceasions of firalowleve which are crocial to "lved" fo S

What is significant is that cash s pot being wsed 10 develop Samea {although Brown
& Walker | 1995) obsarve that this sifuation is stowly changing in that conspicucus
comsunption is declining and investment consumption 15 ncrvasing), What it i5 being ozed
for is to power the f2'asamos, the comerstone o Sattoan colure. It has o do with with
the investment sirategivs oF trmsaatonal corporations of kin and the MIRAR coonomy.
Samoa has chuser 10 export ber labour, and the remitlances being seat back home (hAT
niillion dollars in 1991, when exports sarned only approx 33 miklion doliars [Tlooper
1991 ;porsonal communication] ) are used to buy necessary commaedities as woll as used as a
participatony itand in the T aSmHnnT.

In Samoa 83 peroent of the land is still in the hands of the Sancan people--if is not
a connngwlily and does oot enter the market bot is hold in undivided tenaure for the “Ega, by
the nides of the maiad sysiem.  Bights are delenmed by “#ge of kinship principles- -
kinship is thus ticd to place, Although the relatively smallfer freehold land matket is quite
aclive, which suppests that many people value individual wenure (sve O Mears 12949,
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corporate ideology rmnains fiimly in place as does Ihe land,

This is (b connection bedween culure and political economy: the distincuion
betweat home and place, Kinship and the migrants in the wrban sector, whether in Apia or
the fackorics in Otara. Culture in this context has 1w do on the onc hand with getting cash
remitiances or *poodies” from the world system, and on the other with Iaving 1o “keep the
fires burning” or ensuring “&pa hack home.arc relatively financially secure for their
i ‘aSn ohlipations and ‘Fga commitments, in compliance with their ¥& Jealealon T and
v faprda. The focus is not so much oweing the fand in Sanaa, foor it is fos than likely that
Samoan THErANLs and their KZ2-borm chilren/grandchildren will retum 1o claim the land.
Rather, the emphusis is (0 etsire the cotpfort and security of “Ega members who are stil
bving on gl working the land, &5 a "coltural investment” in “Fegq strahegy .

It thercfore makes sansc that i the contemporury siwation, cultre in the South
Facific 15 sl *.._some coply aotion of indilion hat it's what constmcts, reaffirms. .. il
rakes manisest the social relations based upon land and place, . he participants may not be
living on the land since they' re doing what's coonemically rational and migrating, bl ey
Rave not abandancd the Jand.__™ (Hooper 1991 personal commusnication), nor have they
alrandonzd their “@ga.

What these political cacmomic analyses gloys over though, in pathcular the: laticr
ACCOUNT, 1% WAY Swmoans aniculate firaSemion in this panticular way - what powers Samoans
to make these (irieational, counomds decisions? Altkougl: highly relovant, what 1s lacking in
thesis analyses is the emetional coment of culture-- edinicity, and the gxperiential aspects of
identity.

Samoans hecome ‘Pacific Islanders™  Polyoesians” in Mew Zealand

Faciic Islanders exist only in Mew Zoaland: Tam culled a
Pacific Islapder when I arrive at Awckland zirport.
Eisewhere in the worid, I am Samoon  [Wendt:personal
Cortmumicalion],
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Pan-ethnic identitice are defined by Comel (1995: 18) as "discoversl” identitics. By
this 15 ieane that pan-climic identities are Trequently oecasioned by the classificatory
:IEIZILDI'IE-.I.'.If othiers--the state . dominest. proups, academics, ordinary people trying o make
sesnsie il complex worhl and combine the-previonsly uncombined i 4 mew calepny.

Rocenlly soune schobars bave hegun to question U validity of the prranoters which
define Polynesians as Polynesians and their place of origin ay Folynesia. As wé Enow,
{iceania is made up of three cuhiere areas--the 'nesia’ part comes from Greek and means
‘islands”, and rhe prefix 'poly’--mcanig ‘tany’, 'Micr’ meaning “tny” and “mela’
meaning 'black’. The term Polynesian is most oficn used in reference to the geographic
arca of irangular Polynesta with its basat xide in the West-Polynesian Tongan-Samoan
area, and its apexes o Hawai'l, Faster Tsland, and New Zeatart.

Al e time of Burepean comtact these islands were occupicd by & people who were
sid Lo e remarkably bomegeneous in lnguage, geographic cominumity and eculwre, But
this desipnation 15 mob as clear-cual and a.s wali-defincd as it is made ouk i he. As mora
linguistic and archacological evidence comss Lo fight the boundarnies of thizs culture aren are
changing shape, 2 beconting more problematic 1o define, Foc example, the area does nat
include alt those who spek languages recognised as Polyncsian, or 311 who might be
assigaed 10 3 race or culture that kentified tham as distinctly Polyoesian, The teference
here is 1o 1he Outliers of Melanesia and Micronesta which on a varety of groands are also
iermed Polynesian, This is hacked up by geographical evidence, and evidence from
lnguistic data, matetial cuiture and cacial category as Green {1994:171) has painted out.

Fulynesian or Pacific Islander as a term is a pan-elhic construct of owsidars--
eeplorers, European colonisers, later anthropologises and archacologists, and now weslent
nuteancrats, policy-makers, and Facific Tsland elites, Taday it 5 a5 widely uscd ay ever. It
Funciions as & useful term for researchers as it helps tn understanding historical matters
bated on an identity with a particulsr gromp. For politicians, buresiyrats and adminisralors
it functions as 2 wseful term in dealing will an cthnic minortly. Also it has now acqoired a
forced ethnic saliepce i (hat Samoans anid ofher penqile from the Pacific 1slandy use (lese

lahcls o refer o themselves in Soine contexts, Macpherion points out:

104



Bifuch hus heen said an wiitten of the Yacife islands community in New Zealand.
Implictt amul...explicit in (his discourse is the pnage of a COMINRONS, CO-OPETAiLNG
enitity, based ot some cultarl subsicate. . (his image was o crcation which bas
never really axdsted in practice, .. Pacific Tslands 'commmunity’ is...a sollection of
distinctive groupings which have oceasivmally formed coalitions 1o pursne IntETEsts
i colmon....a unified community was, and {3, unlikely 10 emerge” (15046:124),

The reifying of lerms oI concepts likg--Polynesia, Polynesion, Facific Islander aod
more Tecontly e ‘Pacific Way' serve to ciuale & myth of Pacific Island ‘unity” wr
‘community’ (for critiques of this refer Macphersen 1996, Cur Sea af islaruly reviews
19933, Some claim that some shared culmzal substmciun: exists and provides the basie of
Facific comrounities { Toimalalitifanc 19900, Han'ofa’s clam (E957) s thal & very recent
shaver regional coonomy provides the basis for an clite South Pacifi seacieiy which
stratifics and fhas divides within each cvuntry. Tuimaleali*ifano {1990:156) states that some
Pacific Island schotars echo the continuing tension hetween ideats of national indepeadance
and the broader concepl of the Pacific Way. In the contemporary scene, hese views have
highlighted the Lol lack of segard for the distinctivemess and diversily of each Pacihic
fsland nadion encompassed within this cultare ares. This horeogenising tembency fas led in
rarn 10 the practice of peneralising and seereotyping Palynesian migrants ia their host
commumitics. Whils these inveations prove wseld] when making global compantons in a
wvery general sense, they becomc futile whea applied to sotal people and yroxips of peopl:
who cansider (hernselves oot Pacific Tslanders nor P'olynesians, bul Samoans, Tongans,
Fijizns, Cook Lslamders cte.

Tao many New Zealanders the peneric concept of Pavilic Islanders is comsidercd o
be 1 homogcneous ethnic grovp (Krishoan, Schoeffel and Warren |934:1). When
comsidening racism in New Zealand, Pearsom states that: “Matonal savereigmty denies the
self-detammination of specific groups within the pation. ... miceriliss are forced 10 adopt the
practices and belicis of (he majorsty” (1990:170}. This sitaion i exaceriatel by the usc
of these pan-cthnic identities, Social organisation of penple from the Pacific differs
according 10 their country of origin. For example, Samoan sovial groups are 241k 1 he
differentiaced in extendel or Fga lincs, Cook Islanders on island lines (there are many
iskands which make wp the Cook Iskand group) and MNiue om village liney (Nokise EATE:2).

Ii is increasingly becoming anathema o the older generation of people from the
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Pacific Islands Hving in Mew Zealand o he labelled as Polynesians or Pazific Islanders Eor
the following reasms: they ar: nol indigenous s hut papdleg! comstructions and ones
which armse out of the colanial context, they blur the different experiences of the people L
whenn they refer. they imply homogeneiy throughout die Facific. As a pan-cthmic lahel,
"Pacific Islander” officially incorporates fraople Living thronghoot (the whole of Qccama—
Melanesians, Micronesians and Polynesians, and jgnun:s the uniguensss of these different
eulmre areas wnd individeal island natioss, and the existence of differspoes io culture,
language, philosophics and nespoctive histories.

Porhaps the most significant reason {or people objeciing wr this Tabe] is 1he tegakive.,
distorted, sterechypic image of Pacific Tslanders as “oyerstayers”, portrayed by the media
during the overstaver debucle. Tn the carly 1970, Pacific Islandets, especially Samoans
amd Tonpans, were wsed as scapegoals by the MNow Zealand National Governmen. The
issue of overslayers was used to deflact attention away from the economic problems an
Giovermmant policies which caused or contributed o the recession. While many Samuoans
and Tonpans wers guilty of overstaying, it was the Gorvernment's tundling of the macter,
and thetr focus on Mese jwo ethnic groups in pardicular which became ooaccepable b
many Sammans, Tongans and enswing generations of Samoans and Topgats. Feganiteas of
their cilizonship ¢v migrant status, Pacific Yslanders became the scapegeats of a state-
manipuialed migrant problem wheren they were porrayed as a social wl aconomic
lability (Sco Appendix 4), Ross {1992) has pointed out that Pacitic Island migrants mudc
up only @ minogty of 1M migrams to New Zealand. In the peak immigration yesr of 1973-
74, Fijians, Westem Samoans and Tongans collectively accounted for onky H0% ol all
temporary wiprants, By far the greatest immmigrant influx was from the United Kingdom
and Auwstralia. Since the 1973-74 duwn-raids by police on potential overdayers many néw
migranis, for coonanlic reasens acd family reunification, have shifted their deslihations to
Australty or the USA (Tuncan 1990:123, Va'a 1992). For Pacific Lsland parents,
srandparents and “Fga, 1he traumalic, smational dawvn-raids are sl very vivid memories,
indeed bitter mernoses. The cmergence of " The Polynesian Pamthers” in the eardy 15705
saw the articulation of the idea that meism was e basic socid cleavage in Mew Zealand
saciety. Foelled by (he outrape caused by this openly mcest attack on poople from Samos

and Tones, they sought o overcoma this injusiice:
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‘The revolstion we openly tap about is one of wial change. The revalution is one o
liberate us from tacism, oppression and capitabism, We see many of cur problems
ol oppression and racism are tools of this society's outlook based on capitalisen,
hence Tor lotal change one most change sacicty alngether {Polymesian Panther
Party, 1975:226).

Pon-cthnic identities such ax the *Pacific Islender” categary has become an active
compement of the dominanl group's worldview. It has organised shefr 2ouon, and
consequently orr experience, Comell states that “The resalt is a revclation: we discover
that, in their eyes, we are something wo have never been in our own® (199317,

One option, of course, is to mject the category, to insist on the identity we carry
and Tejet the one ey ask us W ake on. Bur bocause this synthetic categorisation and
subseguent action ans par! of the statc and other powertul cotities, rejection is aL hmes
pointless; the warld i continuously being reorganised comceptually amd fe conscquonces of
that receganisation ape very real (thid.). The challenge then moves Trom category 1o content
fromy labed to narrative. Those whe created and usc the lahel have a swory Lo tell: the story
that Ted to the inception of the catepory, The story may be meunitgiess, and e Jdentily a
merc convenience, a way of simplifying complex social Life, in which case the story says
little mote than ~they all came from there™ ur “they look the swme (o us” or "they speak the
same varety ol language” fibid.}.

All geopps consiruet marratives thar give sense and meaning to their lives, their
wivuations and reasons for Living, and many do 53 ih oppositicn to these pon-ethnic
identities. For the pan-ellmic proup, Comell (1993:18) identifics three pans {o the
reclaiming of ethuic identity: (i) discovering the identity as a self-referentin] calegory or
label, (i) discovering the almeady-existing narmutive--gaod or bad--to which the kahel refers,
andt (i} " disvoverie” (he story, or coumler oairative, tho nowly sall conscious group el
wishes to tell. The caveat 1 wrould add 1o Cosnell's now discovery story s thal the new’
erhnic identity is not & Mctitiows one--it is not sunply made up--it is based on the persistenl
idenitity symbols embedded in the history, memory, current vapeiiences and cmolion, nf'a
poopke, OF course there is still the question of which siory will gain domanance as the
primary represeniatwn uf the group.

In Chapter Two, the concept of cullure was discussed, The questions asked gl
resomate, Ts culmre poimerdial--'m the Biood'--as many people will insist, or is it shaped by
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external influences? Arc cultursl taditions invented, as sone scholars elaim, and vsed o
validate a traditional past? Is culture 3 whole way of sirggle, or dees (he anthrupological
nition of culture as a whole say of fife reign supreme?

Rewardless of one's inclinalions towards one definition o anothor, mors salient
bty i hoywr the rhetoric of culture has beeome 3 "buzz-word" in New Zealand society, 45
elsewhere in the workl. Tn the Wos' climate of polifical correctness and cultural
appropralencss, one finds "culture” in newspepers, magazines, educationa] policics and
programmes, on telovision programmes, on the doors, letterheady and in the greetings oF
Govemnmenl Depariments, pait of everybody's shiny compomate plan, part of the rhetoric of
all pulilic occasions, But perhaps more sinister is the sppropriation of aspects of 2
nHnory's coliume by the dominant group to mainsain the Fonmer's subordimate position,
Here n New Zealand Webster stresses this point it his discussion of the expert defiifion
of Maor cubturs in which the resurpence of Maor culiuns at the idcological level is being
aMorwed e flourish while the machinery of slate is slowly widening (he pap between
rgrgan whenus and mainstream New Zealanders [(Webster 199 I is clear that the ot
sttuaticn of fargata wheni celative to other ethoic growps in New Zealand is in a state of
crisis in terms of emplovment, inocme, healih, education and justice statistics,  And this
situation bas been exacerbated by the recession, and siringent restruciuning, {ree- market
Mew Right ideclogies and policies of the Govermgent (Smith 1992).

This same dynamic is operating hetween Pacific Island cuinire and peopls 1 New
Zealand, The Pasifika Festival held anmually in Avckland is 2 case in point. Begun in 1980,
and developed and sponsored by SPINDA (South Pacific Ldimt Nations Development
Association) since 1952, it hay Lecome & popular fonun for the celebration of Pacific
Yslands culiure. The Mayor of Aucldand staled that ™ ___there will be opponunities for atl
Ancklanders 1o immerse themselvas in the rich cullueal diversity of the Pacific Tslands"
(Pasifika '#3 Auckland City publication; 1. New Zealand Herzld 10/3/53). An organiser

Ftates:

W have second, third and even Fourth-generilion Pacific Island New Zealanders
who have 3 imaditionat heritage combined with 2 Mew Zealand upbringing. .. They
have 2 new way of desigh, of music and of Joeking al e world—and the warld is
starting ko ke notice of them in a big way... The [fashion] showr reflects what it is
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like being a Pacific Ishander in this country today....We are moving foraaed ina
global culture, while ratainimg threads back to o own cultumey, The diversity of
s1v)es within the show mirroess [Pacific Island] realily. (ihid.. 3%

Wit i3 ironie is that Pastiika promcees this pan-Pecific ideology of the Pacifie
Way, as well as raducing cultore to acsthelic, traditional elcments teprezented in music,
dance and Fashion mized wilh modem globalising influences producing (he “hybrid® moded
a5 discussed above. This colebeation happens 4l 4 time when In whe 19905, national satistics
show thal Pacific Island people ate the most unemployable, most uncducated, poorest, most
Litoehy o be criminals, 1eost state-dependant (ocven Jower Uian Maori), most unwanted sector
of the New Zesland populitien. They arc at {he Totiom of the heap in all demuographic,
ancio-ecotoniic indicators in Now Zealand. What is thers to celebrawe? (See Pardon 1945
Fiwe prositive proguosis of Pacific Island involvement in Mewy Fealawd's coopomic caiture. b

The contribution of celebraling Pacific Islands cultures through the arts and at ae
sesthetic Jevel is snocessful in making the Pacific Tslands presence felt albeiz In a positive
wav. But more impontance shonld be given to the crifcal assessmoent of ‘top down’ delivery
of resources to Pacitic [slands people, and thear “bhottom up” anicdlation of their particular
wecds and service Toguirements. ‘Tl point is that instead of tryiog 1o defime coltie at an
academic or popwlarist level where foreign diplomats, inctuding Pacific Island clibes,
husiness promoters and media suddenly become the defincrs of culure, we newed to
cﬁti-;:a“g.r avamine and understand what culture, culurkl identity and etiricicy mezns noy for
some kind of peneric Pacific [siandar, but for the different ethriec minneity populations
caught within this pan-ethnic ideotity,

The contineed use of pan-ethnic denxities 1y peoblematic. While their construction
prints b western homogenisation of people From e Pacific for the formar's own
pragmatic rezsons, the question then arises: Tlow do people from the Pacihc differentials
vetween thomsslves and others including peopls feom other island gooups, aod orly in fhe
ialands. but those horn elsewhere? The answer is thae they two tdultee in the practice of
conatmicting pan-ethnic identities to explain these diffemrces. But thiz maiter hecomes cvén
more confusing when considering NZ-bom *Facth Islnders’

The energence of 3 "PT identity ", "PT muRic” etc, 15 4 receni pheaomenon which
requrines somne consideration. This identity has been taken upr in the main by the yFounger
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generation of NZ-hare Pacific Tslanders, NZ-borm Samoans and sHher NZ-bom Pacilic
Islander may fecl a greater commonality with one ansther than their island-bor clders fexl
a ith those Bom in other 1slands-- ence ivland-bom elders resenatnent at being considersd
Jaeific Tslander may ol be sharet by (eir children who have gone to schocl and POTL
whh N2-tarug with other Pacitic 1sland ancestties. This scif-ldentity by the younger
generation is certainly holstored by structurally designated "Pacific [sbander” spaces relher
than individual ethnic group otes within e vaious schools, organisations aml progeaines
tc.g., P1 youth programties, P1worialsh. The appeal nl identifying as Pucific 1siander may
be explained. It offers an ideaification that is rouch broader and less specisic than "Samoan”
atd incorporatey a reuck larger peer group. 1t is also more easily adopied by these who are not
flly versed in the language ot culture of one or buth of their parenis “Rorn-again Samnans
and these who have shways identified ax Satnoan also identily Lo varying extents as
Pobmesims and PI's. Ta the past such identitications werc imgeysed by outsiders, with &l
['azifc Talanders lumped topether for the purposes sited praviously. For young peaple woday
it iz incTcasiogly 2 matter of what Barhara Tal calls “ ethrdcity by consent”, whees different
ethric growps meege and adopl 2 common identity in specitic contexdy (1983 156} T some
excrent an idersificntiom as Pf iz politically mstrumermak (Morton 1998) T s my conention,
however. that this P identity is very much s youth pheaomenon, arxl that on reacking
maturity, this self-identity For some will ¢hange {zee Part Two misé Chapier Six).

Drawing from my own cxperience as a2 NZ-born Samnan, [ can say thar the
cormonality tivt NZ-bomm Sameans share with other NZ-homn Pacific Bslanders is 1heir
shared New Zealand socialisation expericnces wn terms of educstion and interaelion with the
systern and wider coimmuonity of Mew Zealanders. But thut 15 where this cormamonality stops
What ic not shared with the pther Pacific Island peoples whether island-hor or NZ-bara
ar: distingtively Samoan experiences of '@ga, church, maial and fa'alupega syseme,
pagana Swwon (Samoan languuwge) and associated valued and expectations of foufia,
fa‘oaloats, feagaign and wsite'f, sharcd with ali other Samoans whether younger of older,
bor fa Samoa, Mew Zealand or clsewhees. The differentiation in terms of culnire,
language, philosephies and respective histories far owlwelgh the one coremcniality of shired
MNew Zealand axpericnoes, and links NZ-boens to their ‘&ga ia Samoa and clsewhers, Fan-

cthnic identitios, whether construcied by westernors or Pacific Tslanders, are inevitable and
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here to stay but (his doos nol men tal people {or ethnie grmups) caught wilhin thesc psn-
cthoic identities are homogeneous, In the cags of NZ. bomm Pacifiv Islanders the unly
commonality lies in the shared socialisation experiences of their place of birth. How thess
are expressed depends on (he ethnic identiny of parents, Family and cofritnity, and the
degree to which this ethitic identity has heen instilled in their children.

A

Samoans in New Frealand: some statisfios

Fairbaimn {1961} has describedd Use early trends in Sanoan migration to New
Tealand, Alfhough Sameans have heen migrating (o Mew Zealand since the mid 1800z, (ke
most significant moevement commencel In tie period immediately after the Secand World
War. It has been postulated thal these migrants weres dispeopartionately gfadasd Samoans
who had accass to the pepdtasi way of life theongh contacss with merchant shippibg, o e
Anned Forces, 1.¢., Fijian army. Al their experiences of papalagi lifestyles (working al
the Bank of Western Samoa, ot the commercial enterpases of Mormis Hedsiroan and Bums
Philp), and the presence and influence of the significans number of New Zealand
expatriate civil servanis seconded Lo Western Samoa, may have motivated these peofile to
migrate (Macpherson; personal commumication). Snbeequent migrants in the 1970s, wnded
10 he mainly full-blonded Samoany, and quite a differem composition of peuple from the
first wave of migrants.,

From the perspective of the impleal Pacific, mited oppontanitics for wage
cmployment in islands where prpulations were increasing capidly meant that aniry to New
Zealand was econmnically attractive (Rediord 1983:118). In New Zealand, migrants could
eary wages twesly, @ven thirty times as high as they could at howme, and at ibe same time,
they had aceess 4o more sophesticated medical services wnd greater educaticnal
opportunities. Maorcover, the dramatic growth in the indosciat and manulaciuring seciors
of the Mew Zealand evonomy, especially in 1le late 60z, Jod to an mcreased demand for
tabour, partivnlarly in the arca of low, unskilled Jabour in dinty, ledious jobs vacated by the

local wotk force in an expanding posi-war sconomy.  The Mew Zealand Governmend
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offered ap increased pomber of lemporry work permity to Pacihc 1slanders: company and
uniot reprasentstives travelled we 1slands to et labour,

Senne American researcherd (Lewithwaite, Mainzer and Hollanl, in Rolff 1978}
have found that an additional motivation for envigralion, cspecialiy for Samuans fren
Amescan Samoa immizrating o the States, was to sscape the repressiveness of thi moed
aystem. "This has not been a proncanced fuctor For thase Samaans who have ermugrated o
New Zealand, although escape from (he social controds of the 'Aga and el systens nay
have hoon a coverl molive for Some.

New Zealand Govermment policy imitially favoured yonng, single migrants whose
presence. ai least in the shor tenn cose the siate least, 1Towever, the Samoan population
increased rapidly as thoss migrants csiablished themselves and #larted their own families,
resulting in the stzady growth in the proportian of N2-bom and educated Samoans m Mew
Zealand (Macphetson 19901:67).

As The larpest pon. Maod Polynesian etlmc minority in Now Zealand, Samoans
have goncrated considenabls mietest amang social seientists and policy makezs. In recemt
yesrs, Ue number of Sanoan immigrats to New Zealand has becn reduced by the
enforcement of innnigration quetas which ave been set at 1,100 per year (nade by
reciprocal arrangements hetween Mew Zealand and Ausiralian povemmenls and supporied
by the Westcrn Samoean governmenty. Similarly, another restricion applied bo Sandgat
Fomibies 19 that they may mol ting mare tham foue children into the country with them,
even though Bamilies emigrang from more preferred locales such as Ausrealia may bring
in an unlimited nunber of children. et another restaictive policy affeciing the Samoan
{amily is the moguicement thal eldarly Samouns may not immigrate kr New Zcaland unlass
all their adult children teside hero (Filt and Macpherson 1974). Consider the following
staristics on the Pacific Islands poyulstion tn New Zealand taken from the 1991 census:

& The number of Pacific 1slanders in New Zealand wotad 167 073, or 3% of lhe
New Zealand residant populiation,

W A6.5% of Facific 1slanders live in the Aucklanl rzpion, with 4 further 15.6%
in the Weliington region,

* Almcr 0% of Pacine Telanders live  the southemn zone of the Anckland
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weban area. A further 23% Hve in the cearcal zone, with a sl of 63.5%
Living in the Auckland urban aree a5 3 whole.

The unemployment rate for Pacific Tslandess is 21%, double the national
rate. More recent statistics say that 32% of the Pacific Island population are
vhemployed,

53.3% of Pacific Islanders receive an income suppon payment other than
GRI. This compared (0 38% maiconally.

Almost 38 % of employed Facific Islanders are invelved in the
rmanufacitne indusry, more than doyble the national figure.

The avarape namiber of persons in Pacific Island howseholds is 4.2 compared
with a nalicmal figure of 2, K.

5175 of dewcllings occupiad by Paelfic Island houssholds are ented or
toased, compared with a Natongl figure of 231 %.

Cmly B.1% of Pacific Island housslolds five m frechold dwellings. compan:d
with 3 nalional fipuce of 34.2%.
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E Year Tdal IntcT- Bom Intce- B Inker- Propn
Fopo Censal in Censal Crut of Censal &)
inc{%3 | Sameca " jine(%) | Samoa | inc(%y | 2]
1036 | 362 - 275 . 53 - 22.9%
1945 | 718 97,8 592 1122 124 49.4 17.3%
(1951 | NA i | 1336 1251 |- 250.4% | -
1956 13740 | 201.2% | 2995 1242 | 745 250.4% | 190
1961 | 6481 73.3 4450 A%, 6 2031 1721 | 31.3%
| 1966 | 2662 33.7 447 67.3 1216 -40.1 14.0%
{197 taziee fisez (12354 |65 lomad | 7085 | 44.4%
1926 | 27876 (256 15711 | 59.6 8165 Q7.0 | 29an
193] 42453 | 523 29141} 723 18212 | 243 | 43.1%
1986 | 66234 | 560 1864 | 40,3 wzwn | 6.8 48,07 i
o1 85743 |94 | 42703 | 264 #1329 | s02%

Source: Mew Zealand Cansuses of Pognilation. (Table adapled fmnm Macpherson 1931:64)

Table 3.1t New Zealand-Born Samoan Popuolation Statlstics 1036-1991 {1}

[11  The fipures ane aedved at by deducting the Samoan-berm from the wtal Szmoan
popriation in NZ.

|2]  Those born outside Samoa as a propertion of the 1otal Saunoan pogulaton.
Those bom outside Sanoa and living in NZ are almost 211 born i0 NZ, This is
suppweied by Krishnan of &l (1954:3%), whe state that by 1991, 40% of all persana
of Samoan descent il NZ had been Tomn (here.

* Estimare arrived at by calenlating (f1956-1545)/ 1945 1302,

The stakistivs on Samoans living in New Fealand are even more significant. The
major irend which occumed during the post-war period was a shift in the compouition of
those migrasing, away from those of mixcd blood- -gfiakaw -toward those who wers full-

114



hlouded Samoans. Femigration from Westeen Samon peaked in the 19505, when there was
an o 0% inerege, and has flvciated since, as table 3.1 <hows.

Currently the population of Samoans in New Zealand is more (han half that of the
counbined Pacific Tulands popuiation in Wew Zealand. Only 3.3% of Samouans were aged 6l
years of cwer, the lowcst propomion for any Pacific Taland group, and well below the
national fipure of 15.4% a5 the following setistics taken (o the 1991 Censos show.

* Therc were 83,743 persons in New Zealand who ickenililied a5 Samoan {making
Ramoans the largest non-indigenous minarity ethnic population in NZ).

* Samoans comprised morc than balf of the Pacific Island population resident in New
Zealand { Samoans mads up 51.3% of the wial Pacific 1skand popalacion in New
Zealand, the nest largest being Cook Tslanders at 22.7 %),

* Over 50% of fose who ildentified az Samoan claimed by be NZ-borm Sanoans.

h Mt Samoans in New Zealand are Preshyferians (ie., PIPC), Approcdmately
73101 or $5% of the Samoun population belong to Preshyterian chunches. This
figuve arrived at by dividing total mumber of Pacific Island Preshyterians by
percentage of Sameans as per Pacine Tsland popwlation, 1991 censas. ) Only a small
perentage arc members of the BFES (some 4,149 or 4% of Samean population,
1961 cemsus. This figure is problematic. It is cstimated that a far lazyer nuiber of
Saraoans are EFKS adherents. Some BFKS members may have registered their
religion as 'uther' #athar than "Swnean Congregations] Church” in the 1831 censis

for cxample), -

The lireramire om Samoan immigrants i Neor Zealand can be divided into 1y
plises. The carlicr Lterature (Pitt & Magpherson 1974, Trlin 1977} tells us abouwt (he
institutions and culmirally proserved customs of a somewhal hoogeneous Samoan
communicy  one which (ried to maimain the fu‘aSamea tn their new enviromnen. Thas i3

exemplificd in Pl & bacphersen,

The appeal of tradition, of fa ‘asarea for the migrant Famoan Iz Imtimutely
refated to the flexibility of the Samoan social strucoure. An individual feit
securily...andigst his kinsfoTk; sl (e same time theoe was flexibility, a
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permissivensss ot so thuch morad as soviyl, The migrant found that this
flnidity of fa“ssamoa contrasted statkly with what seemed the rigidity of
Mow Zealand socicty. Many migrants Wealisad the village as an
environment with fewer hard fine and unbending mles, less tension and
hostility. Fradition at least for the first gencration of miigrants became the
Fovas of social Life (1974:0).

This idealization of Samoa, in the fowner phase, by the first generalion of
itnigrants is ceniral and is captorsd in poctry, Getion and fitm. fur example in Alber
Wendt's s -autobiographical Soms for the Rerurn Home (1973). Using this perspective,
Bitt & Macpherson discuss how miajor Instnations of Samoan life fare m MNew Fralaml
They foous on five separate aspects of Samaan inmigran culiure: the 'gea (1974:21-28],
tiwe chuteh {ibid, ; 50-62), siatus (ibid, :63-7a), work {ibid.77 LY and youth (ibid.-09-111)
They wlk abowt how "Fza, chirch and village Lizs among migrals serongly influence othor
migranix choice of jobs; how the Samoan migrant commanicy 10 New Zenland has bocome
integrated with the host socicty u kerms of a plurdist pattem, largely (heongh reliance on
it own resources and by means of the strng fa'aSamen instilutional framerork of “Hgu
apd church transplamed in modifisd Torm from Weslern Samoa. They pont to omly »
smalb-scale retwm migralion--an important detgerent was that over 40 percent of the
Skanoag Migrant community in New Zealand in 1971 was composed of secd geneTaben
Samnans. Feom their interview data, the auilars ascertained that NZ-bom Samoans viewod
thetaselves equally xs Samoans and New Zealanders, and that the cthme and nadicmil
identiticy ul 1hese NZ-bom Sameans wers based on ties with New Zealand miher (hat on
tics with Weatemn Samoa, Wany of their informants stated that thelr new etbricity as
Symncans was linkeod with the emerging subcnbmre in Mew Zealand rather than with
Western Samoa, and thetr pational identity sas linked with their place oF birth and
residenee In Mow Zealawl {see also Kallen 1982:39). Although some NZ-bottis would
iniieed agree with this, it is nat fhis simple. Alse quostionalile is whother MZ-born
Samoens’ asserion in wentifying more with thetr Kew Zealand subeultare dian with their
Samoan caltere, in Pite and Macphersen's study in the 70k, i stilt indicative of NZ-boms
self identitics in the 0s. My negearch ameng Now Zealand-born Samoans goints oul that
comtext w terms of tme and place arc infepral Featurcs of the changing cricalaron of these

solf-identitics.
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I'he more Tecend kitarature (lacpherson 1978, 1084 1991 Nyan - Woo 1933 ks
about the cmergence of 2 diversily of adaptive styles which have, over e coutse of time,
done away with the concept of one unifisd Samoan lifestyly in New Zealand (sece also
adaptive strategics of Samouans in USA in Rolff 1975, Samoans in Sydney 1 Vata 1907),
Difforenee in commitmenl 1 Samoan traditions is an important faclos in what has by now
become a cenain degres of diversity in adaptive stylcs within the Samoan community
(Mean-Woo 1983).

What is problomatic is Katlen's netion of New Zealand-bort Samoans as “hybrid'..
ot fally Samoan tor fully New Zealander (1982:5%). Macpherson f1901-X2) poims out
that today there are inleresting changes ceonrring in NZ-bom Samoan attinedes W0 their
language, viloes and social teslinbons. Ho stalcs that these chanpes, amd the factors which
are pronucing them, are complex and Ghanol be understood solely as responsey 1o
assimilative pressure exened by the domrinant group,

To noderstand the changing arientation to the clements of Samoan ethiicity we have
to Focus oo Lhe ways in which Samoans assess their imporance and relevance and
adopk life styles which reflect their decisiony, This raquires an uncherstanding of the
persenial and political factors which soter individuad's and group's cvaluations of die
relevanee of their culluml haritage... {ibid.}.

This development is inlicative of contemporary views of cthriciy and underpins
much of my work, which differs significantly from earlicr liverature because it fucases on
Sumoan identity o fa'aSamoa as a persistent identicy system, and how fr'iSarmos is
articulated in the Medw Zealwnd context. My msearch shows that the NZ botn Samoan
identity is moch more complex than these saelier sociological studies show, primarily
because thess earlier swdics did ol attempd Lo cxaming in detadl the cxpeviential aspoeets of

identity contained in ihe subjective cxpurience of e fo'aSamo or Samean idenlity.
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Newton Church: "the children of the E.MS in Lhe Pacific..."

A walk down lhe Ponsenby Road end of K'Rd (Karmgahape Read) impans to the
casual observer the impression of Lhe bustiing, swisy. chaos of one of Auckland's inner-
city's main streces. Lt is always clotted with traffic: yellow buses, cars, mucks, bicygles,
pralestrians. K'Rd connects Ponsonby Fnad to Auckdand's main street, Cuesn Sireed, bui
the tell-taic signa of ol decaying buildings and billboards of half-nude fermales and
reclining ladies of the night stretched abuove entrances ho Stnp bars and Sex shops Indwcate
that thiz pan of K'RA is Avckland’s sleazy rod-leht district. This paxt of town 1s known for
ils *special” services and bordes of admiters/clients of the femmes Jarales who sirt (hear
stuff along Karangahape Boad at days™ end, every day of the week, vvery wesk of the ycar,
v after year. But these ate oo the only frequenters of this panl of K'Rd. K'Ed i also
known for 14 sea of blue uniformed grammar schoel girls who flood ine i, in and out of
the: yeliow buses cvery moring during the week at § and 3,30 every afternoon, There i 2
thisd geoun of peopls who frequent and who are seen oflen along this strest (uring e
meck. ‘This group is more distinstive in the weekends, especially on Sundays--nuiddlc-age:d
arrd old women who mest often wear white and hats, younger aml chledly men in suits and
ties. boys in Nike spocts shoes and gear, some young women and pirls sbreast of trzndy
fashions, wthers in piderasi or peq (it ‘pair’; woman's two piece costume--neck to ankle-
length). This group ars the ekfléng of Newton PIC which is in Edinburgh St, A urmeed
which branches off X Bd, between the Pleasare Chest and the Pink Pussyeal.

Tn the old days U5 pant of town also consisted of a few shodws a dairy, a fish 'n
chip shop, some sescond-hand clutiing stores, a shoe-repair shep. a bakery, & ¢horli-hospital,
Now (hese have given sy 1o a trendy mall, shop-owners are loathe 1 l=ase, on the {op of
which is one of Anckland's new lanchmarks, the 360 degre: revolving restaurani, As a child
T vamember having Fsh 'n chips (or tea atmost every night Becanse of all the choir
practioes, meatings and workshops we used o have every day of the weck alter school, |
also remember walking lewne, or often waiting for my bus at the bais-stop just cutsids the
Piik Pussycat, Cblivions w what the: strip clubs represented [ never ever stoppod o think
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of what I must have looked like--2 young Samoan girl in frilly dress and shiny black shoes
juxtaposed sgainst a backdiop of white scductively beckonmg nude temptress. wordcred
why the Headmisiress of the Grammar gchiool forbade ug to wail for our bus at Hra bus
siop in our schon] uniforms! Iz sl bemustad by socing these images woday at that very
hus stop, Sometimes it iz an uld woman, man or lderly couple, always dressed o their
Synday best. Srnetimes ¥ is another yoog girl . K'Rd, dospite its guesiionable cepmitation,
is regamided as a mecra by Pacific Islands people and it 1% not difficul to understand why,

Another ritual which was to influence me tremgadonsly was going tw Church.
Recollections of Sunday service at Mewton PICC, before the new Church wras built
in 1062, arve still a3 clear to me now, as ey were then: e snowy whiwe hair of owr
paflngt faife ‘e, the Bev, Challis, the First ordained Minister of Newton Church. owr
Founder, fondly remembered today 25 “Papa’ Challis, and his petite bespeciacied
wife Rose whio played the piano and organised the Sunday School; the lond,
bouming voice, fike af on 2 beach, of cur own Samoan mirdser, the Rev. Lowalea
Sio; the heaming faces of the congregation- -the besutiful hats of (he womon--Uie
intaculate suils of the men--the girls in white and frilly and the bays all bowtisd
up--the proud, boisterous singing of the hymns--always (e first hyma in English,
then one in Niuean, fien one in (ke Conls Island tanguage, and the Jast hymn
Samcan--the Bnalish and Samoan bymins abways soonding Logd and cotfrdent--the
imiddle two sounding Fasblo--the Furrowed frowns on the faces indicating inability o
f51 the words into the mne. And agqin I found myself adang the same yueskions--
Whe are these peopte? Where do they come from? How are they related {0 me?--as
I would ineviiably duze off on the broad strog shoulder of my father. alwayy
during the scrman. . (Anae 1952 10} w2 Plate T3

A comprefiensive history of the Fasific Islanders Congrogational Church 1943-1965
has already buen written by the Rev, r U.F. Nokise (1978}, in which aspects of the arigin
oF Mewton Church have Teen adequately covered. What my research bas to offer is fhe
recerdad oral histories of people, and leaders of our Chutch, who were actually pant of thig
prisess, and as such have imvelable insights to share, My work is therefors inlended o

vomplement Mokise's cardier Ristoreal acoounk,

Mewton FIC is not jus! any PIC, 7t is tn fack the first Pacific Island ethnic church Lo
he astabliviied in New Zesatand, and v now the mother-chureh to over thiry branches. M
hegun as the Pacific Islanders’ Congregatemal Church (PICC), anol became tw: biggest
Eﬂngrcgatiuﬁa] church in New Zealand. Then when the Congregational Union of Now
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Zealand {CUNZ) mesped with the New Featand Proshylerian Church (PCNZ) in the ate
1960z, Newion followed suil, changed its mame to Newion Pacific Islamlers' Preshyterian
Charch (PIPCY, although vhofficially its members sull refer o it as the PEC, One pepalagl
Presbyterian Minister is said to have remarked: "Tho three historical events of Lhis
seneration in Avckland ars e imetaradys, the Harboor Brdge, and the FICC!" (MBC
Newton repart 19661, Taday the PIC is the karpest Preshylerizn church in KNow Aealand.
The Newton Church ekaldiig consists of five ethnic groups, the mos aumMCTGUL heing the
Samaan goowp, the othets being the Cook kdand, Mivean, Tokelawan and Tuvaluan proups.
Thc English Speaking Qroup of Newton is presently lobbying for inckusion in the fuamre
restructurine pryposts of Neston as the sih cthaic groep (zee Chapler Ty Althouyh Diere
are no reliable official records (har Baprismat and Deally/Funeral regords), Newton's
menbecship is said (o number 2pproxwnately 19,000 communicats and adlerents (Newton
Church Secretary, based on Membership and Bapiismal recoeds, and financial infomation),
prewton PLC is forated af the centre of the CGircy Lynun/Pansonby jtuer-city 4esa—not
surprsingly, the heart of the first Pacific 1stand migrant covmnunity in New Zealard
fHivama 1991 {See Plakc W,

The origin of Newton Church.

{1 this section, the myth of ovigin of the Newton Pactfic Islaruders Church will be
explored, the different vorsions considered, and au axplanation uffeced in the hope that
higtorians, and indeed all researchers concemed with Pacific Island communities--
tragitional , comtemperary and diasporic, will T encourzged 1o vicw myth and indeed ol
Iraditions as an nportant tneans of orgalsing and inferpreting hastory raler than
chronicling it, and to realise thal cultural Wsclagy will abvays remain ertbedded in historic
lormation and should be considercd along with, and ot apart from, the histanical
process. As an nporant, centcad, significant, spiritnal, cultural and seoulqr focus for
vycific Bslanders in New Zeadaod, 3t is not surprising that Bers are sevesal vorsions of the
owigin of tiit instination.

Fur the Cook Tslandcrs and Niwcans the PIC bogan in 1943 at the Beresforl Stroct
Congregational Church; for some Pukapukans it began even earticr at elensville where
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families used to meed together for family services at each others houscs; for some Samoans
it pever really began weil ihe first Sanoan Pastor was assigned or the Fono Tele in Sainoa
haed given its seal ol approvel, To all these accounts it appears irrelevan that the PHCC was
formally =dahlished at a0 Assembly of the CUNZ in Cotober 1347

The o] and historical fragments which my research discovered raise intcresting
questions a5 & the nalure of history in a study such as this. While the historical secord will
show that the PICC whs esiablished i 1547, this date may not be accepeed whaolehearted]y
by all memhers of 1he PLOC, As a novice historian 1 found this dilemma frosteating wnd
perplexing. Thers was o need for (hese myths of origin o compete, watil tho S(kh
Annivarsary (nut yet acksowledged). Was it to be 1995, 1907, of the year 19907 Az an
anthopotogict, however, I Mind this silmation fascinatmg - the colbzion of two differant
genres of dichronic history--the ot from recordad wrotien documents, the other lmun oeal
traditions, raises quostions for mo, ag to the validity of either, or body, o hishoncl iuth or
culiuml reality, As a Samoan. and an ‘ingicler', T can say (hal this situation is neither
Frustrating nor a problen. That in facl it really bs not a problem at all iz bocagse this myth
is gommon knowledge b us ali amd that all versions kave been and will be accommolated.
A for when the Stth Anniversiey w11 occur that of course will by wp by the FIC
consensyally decide--and i has not yet.

The ook Island version.

The migraion of Pacific T+anders to Wew Zealand has occurred in 2 series af
waves. ‘The Cook Islanders, together with the Niveans, deemed New Zealand ¢ilizens
simces 19011, were among the frst @ arrive on these shores in any great numbers. Bciore the
|91 they were mainly single, transiend workers who on airival at Auckiand immediately
set off for Tokoroa, the Waipukarau-Hastings area. Roorza-Kaingaroa or Taumatanui to
work on sheep farms, in quarries or saw-milla,

Having been christiarised as recemtly as the 1830, for these "chitdren of (he TMS
w the Facilic® (MBC Convenor's meport 1962) separgtion from land, kia and Chorch
proved (0 he 4 traumatic experieme. S0 manc b so Wiat their strong oesd to worshap together
resulted in pockets of Cook lelandecs in these rural areas holding their own howss er home
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services daily and especially on Sundave, and when posgible, usually on their only duy off
o & toontl, ey would tavel any way they could to the nearcst fown to ke pat ina
Church servicc--uwsually in 8 papdlngd Congregational church {Bevatai transcoipt).

Thoza who remained in Auckland attended the Berestord S Congregationnt
Church. This Church was established in 1232 and vas the second Congregationa] Clurch
m Auckland, the fust having been establishedl in High Sirest wn 183] {Anoi:d). As the
Pacific Islands had been missioisesl by the LMS it was no surprise that thess Islanders
Mocked to Mew Zealand Congregational churches, which for thetn represented the LMS in
Mew Zealand. Beresford s first comtact weith Pacific {zlanders interestingly cnough was in
15835 when the *Queen of Rarotonga anended the opening oF it Devompent branch®
filyid. !5, The charch had been in cormesponlence wilh the peaple of Rarotonga as carly a5
1879

In [215, 33 Ramionpans and 150 Niecans whe had come o New Zealand to truin
tor active service were entortaincd by the church, and whes Pacific Islandars began to
migTate w Wew Zealand in larger numbers in the carly 19405, @ wis Troon Beresford Strecd
that the move came to bring (hem inlo fellowsiip with the CUNZ. Thus in 1943, Me
Genrge BEdmonds, Secretary Treasurcr of Berostord Strect Church, and the Rev. Welch its
Minizter, a former LMS missionary in Maum, began the first services for Couk [dandess in
Ecroefurd St Church (Challis documents F943).

Edmonds then began cormesponding with the Rev . Robect Tye Challis, a LMS
missionary in the Cook [slands, (iwn resident in London, and wgether they actively sought
permission from ike CUNZ 1o appoint a Cook 1siand pastor from the Cook Islands 1o
rinister 1o the growing numhers of Cook Islanders and Miocins {Scc Plade V). At the same
time, the Rev. Challis was being "woosd" by the CUUNZ 10 come to New Zeatand to
minister apd spoearhend 1he work amongst the Pacific Islanders, When an anicle appeared
i [he NZ Herald o May 19473 stating that a Pastor Tanu Te'ai was coming 0 New
Zealand to work among ihe Cook Tslamders zid Mineans at Berestord St Church, Cook
[skanders whe had heen dispersed throughout rural Notth [sland moturned altnost ex pusse
to Auckiand. Such was the need for fellowship with their own people and to be Jed in
worship by their own Ceok Island pastor (Revacal transcript}.

Each Sunday, the Cook Islanders weni to le popdlagd service in the oornings and
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in the evening at 7 they would hold their Ceok Island secvicse in their own language led by
Pastor Tariu--nol in the Chutch iself bt inoan adjacent bl Gl 1. I was aot long bofore
the Cook Islanders wanted their own church. With the support of Mr Edmonds, the REav.
Challiz and Paster Tariw, 2 request was put 1o the CUNZ in 1947 that they be allowed i
form their own church. Wil was endorsed by the CUNZ | however, was nod 10 he a Cook
Islzpders Clongregations] Chierch, but 2 Pacific Ishanders Congregational Church, maindy
becauss the CTTNZ felt thal *.._the whole position with regard to alf these folle has o be
comsidercd before the requirements of any one greup arc mct.,. " (CHL%47 310047, CUNZ
to Challis in Longlon). The Aunckiand Districl Committes wasted no tine in implememing
(he Agsembiy's decision and in conjuncdon with the Beresford Street Congregational
Church, the PICC wax [oomally begun in Ootober 1947,

The Pukapakan versinn

The main ibevlugy here i3 that the PE oviginatead in 1943 wilh the commencemen
uf ook Tsland services at Beresford Streel Church. Hlowever, there are some whio betieve
that 3t was ilw Pukapukans al Belensville who stanied the FIC [Ropabl transcript).

Pukapuka, now part of the larger Cook Island groep, was the last of the ook
Islands ko be christianised by the LMS mizssionaries. According to my infennaol, who
claims to be the thind Pekapukan migrant to Mew Zeadand, the very first Pokapukan man (o
prace dse dlores was callad Manua Tutars, who amtived i the very early 1940s. He
weltled at Flelensville and marmicd a hfivr woman {ibid.). Pukapukans whe armived
subscquently therofore tended e ssttle at Helonsville and worked i ovchards, ac pine tree
parsetes, ar at the butter factory at Woaodhill. Others fouwnd otk in farming amd foresiry
areas of murl New Zealaod with Mieir feliow Cook Tslanders, Howse services al Helensyilic
apparenily bepan hefore 1943 in the homes of (hres Tamilies, hanua Tuera’s relaions,
where each Sunday a Family woeld 10 turn host the others {ibad.). These scrviced continted
until a church was built abowve the garage of one of these homes, This church was opensd in
1961 (MBC Convenors veport 196230, and it was here that Pastor Tardn, the Rev. Challis or
deacons would come and minister W the Pukapukan group (ikid. ),

Today this church above the ravage holds 200 people and is officially known as the
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Tielensville branch of the Newion PIC, even though its congregarion consisrs entirely of
Cook Islanders,

The Mineat version

This clogely resanbies the Couk Tsiand version in setiing the origin of the Nowilon
Church at 1943, alilough I must admit sowrces f0 he very scant regarding the MNingans. s
with the Cuok Islandors, boeause Nioeans wete deemed Mew Zealand citizems since 19401,
Free entry meant the there was a steady flow of Niusan migrants o New Zealand,
especially im the 1940z and luter in the §0y and T when mosl Miveans migraled o Now
Fealand,

The move to the Nowton premises in 1549 was a significant one. Mt Bdmonds
wrte o the Rey, Challis: "Now we have the services in a choreh iy makes a tremendous
ditfercnce ta the atmosphere. T would not have thought such an inprovement, , . pessiblc
hadt T et seen it for mysel (CHI9E 12/1748).

The Migesns ol dieir argval in Auckland almost invariably fownd themiselves Gving
in close proximity o Beresfond Steeet Chuvch (Talagl transerapt). They livel in flats in
Reresfied Stroct itsclf, in Wellington, Pitt, Qucen, Vingent and Howe Strests. Endike the
Cook Jslanders however, they only interminesly 2nended church secvices—only 1he
papslag! services on Sundays, and it v unclear as w whether they held house services. It
was not untd the Newton premisey were made available for worship, in Edinmazgh Sireet in
1948, thal U flest Niuean service sas beld, If was led by Bev. Challis a linguistic genius
it. seems, whe whike finent in the Cook Tsland langueage prompily teammed Nivean and
Samoan. and was 2ble t mke these services wilh the help of Nivesn deacons.

The Ningans were regarded ethnocestrically by pepatags clergy as "poor church
atienders™ and the "down-trodden peoples of the Pucific” (Corrospondence 1549),
Therefore they had to be especially attended to Iy their Niucan deacons. The first Miuzan
minisier 10 he ordained to Newton Chorch was Rev. Elisi in 1963
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The Samoin versing

Tn the 19485 there wore relatively fow Samoans i Avckland, In the midst of the
larger number of Cook Islanders (and Miveans) worshipping ac Beresfond 51 in the carly
LG40s, in P947 Samoan mombers numbered only et These Samoany would meed o
Sutcdays for prayer meetings in an old prayer room--refermed o a5 a cellar i the bascment
of the: Beresford Srreet Church (Vandall manseript).

For bwao years, Mmom §947 to 1949, the Samoang sneggled o establish thamselves,
trying to gain approval of the Fono Tele in Samoa, They requested thi 3 Samoan-ordsieed
pastor be sent to Mew Zealandl, and at the same eime lobbied with the COMZY to provide a
church building wher: they could worship. The Samoan groupr wished a pastor @0 be
despatehed 1o Awckiand in much the same way a3 Pastor Tariu had besn appointed, that iz,
# part-time ministor who would have to w0tk at a normak job 1o fimancially support himsell
and hiz family untll such timc a5 his congregalion #is able to suppeoel i Twice {he
Samaan group appealed to the Fono Tele for a pastor—twice the Fono Tele declined
claiming (hat the Samean groop needed 1o cstablish 2 chwrch building firss bafoue a mitister
cunld be sant out (ibid.s. This of courss was the traditicnal procedure in Samoa whea
villapes roquested a pastor to minister to them. The Samoan group werk couhly frustmied
by comginuous refusals by the CUNZ w provida them with a bailding for their services. Of
fignificance is that of the three ethnic groups already mentioned, the Samoans were the
onty voes W sk suppor From an indigenouy institution in their island borae.

Finally the Samoan ey succumbed to the Reyv. Challis' request thar Namoan
services bogin, led by Samcan deacons gnd himsslf, In August 1949 1he firet Satnoan
service was held at the Newton church at 3 in the aflerngon {MBC Convenns report 19600
The Rev. Lauatea Sio wad ordained in 1957, and was the firse Pycilic Island ordaimed
minister and firet New Zegfand-trained Pacific [sland mindster to be appointked 0 Mewron
Church (See Plate ¥1).

Since those heginnings the Samaan memberstizp of the PICC has mustironmed.
‘Taday they are the targest cthoic group within the PIC, and have besn since the 1950;, OF
the 64 Pacific 1=land ministers curmenily i seevics today, 47 Of thein are Samoans.

Therefore, for must Samcans their involvement with the PIC begins in 1549 »hen Samoan
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setvices bepun, sud was cemented in 1537 when they received their first ordained Samoan
Minister, Hoswevar by the sume token all mformants acknewledged [hat ".. e Cook
Isbarulars were there frsl...” (Yandall wanscript).

The Orticial version

According o e CTUNZ the PIC was fovnded in 1947 w care for Pacific Fslamders
migrating 1o New Zealand From territorics evaneelised by the TMS. Al thal tine it was
reported that there were about 700 istanders in Arckland and 500 in Wellington (CH 1344,
1 10¢47 CUNZ to Challis), However, according to dokdse, the Assembly’s decizion did
not establish the PIC 5 some Congrogationalises would claim. What b fact happened was
that this decision soabled the PIC 1o become, officially, analer Congregational Church in
Now Fealand vinder the guidance of the CTUNZ. Thus it could e argucd 1hat the
Assembly's decision was merely the Ticlug on a cake dlready baked” Moking 197848
Makise notes that 2 prominent leanars of Assembly’s decision was the way il focused oo
appointments and finance, without any acknowledgement of the unuss! nataree of the
instiruion i was creating. The ity and integration of differsnt ethnic groups was Aot an
casy caereise on L practical level. Mot surprisingly (he PIC during its formative years
encouiltered many ditficulties,

It iad to deal with thiee main groups of Facihc Islanders {the Tokelwans, in the
|5&s-T0s, combined with the Samoan growp). who came from island churches already
exercising  large measutc of autonomy and who could ol Lhersfors be realed W (e samc
ways., Nesitless to say, the move to esmblish a PIC initiated by Mr Edmoms and the Rov.,
*hallis on behatf of the Cook Lulands migrants and later endorsed by the CUNZ was an
advennirous one, Challis’s plea ko the CUNZ 1o view the FIC as "special”® and nok W
" measuré it with the yargstick of Congregstionalism” (3BC Convenors roport 19500 Feil
on deaf ears. Howewer, the Rev_ Challis's tireless, dogmatic parsuit of his idea of what the
PIC rcprosented meant that major structural changes were mads in order for the FIC 1
cxist harmoniousty with 18 papdag coumerparts, while catering to the spiniual and
pastoral noceds of the three distinet ethndc groups. Mokise states (hat Rev Challis "had &

bemwlesicy ko enforce amaory kaders of the Church an idealistic view of integration based on
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thes nonicm (hat ‘in Christ there 35 0o Tew or Greek™" (1987:249) It s truc that many of his
yermons contained this theme; however, Challis's inadyvertent assimilationist policy,
according to Duncaa (19909, has bad adverse cffects, His emphasis on Foropan forms of
worship, uncontaminated by indipencus forms, and his insistence on English being one’s
first tanguage has comributed 1y a generation of MZ-born Pacific Islanders "speaking cither
poad English with Eile knowledge of their nalive tongue, or, speaking neither pood
English tor good island dialects” (Duncan 1990:139). I contend that both Duncan amnd
Nekise have over-simplified a very complex matter. They imve over-estimated i
assimilativis thrst of the Rev, Challis's ministry, and wadec-estimated the resilience of the
Samaan persistent idemity system. Although the Rev. Challis did present to his Pacilic
Isiand compregaion 2 view of the “other” papdlag! side, 4t the sune time, he swpported and
promoied the various cthnd: groups and their ndigeanus ways of doing thmgs. Although
some criticise his attitudes to Pacific [slanders as parernalistic, (hey nzed to acknowledge
that he was B fierce defender of Pacific Island pecple against the racist atlacks of the
public, police al media in ehe sixties and REVSNLITE.

The lepacy the Rev. Challis left is a Pacific Tslanders Church wihoch presents
ttopgedly unitcd fromd, despite murmarings of ethnic mobilisation and 4 movemnent of
sroups splitting from Kew Zealand structured churches w form churches bayed on
indhigenous Forms ¢(nformant tranacripts), This ideology of unity was also mnplicit during
my intervicws with mformanis whe while giving information on their own ethnic proups
spoke of he other groups within the Church wish the wimost respect and admiration.

In conclusion, based on these vorstonts gnd my "native” and “msider” stzhus 1 woeld
sat tho origin of the FIC, and the Newtom Church, at 1947 for the lollowing reasons. Fven
thinugh 943 was the vear when the first group of Pacific Islanders held their firsl organiscd
churclh service in their own language as pard of a Coogregational Charch, 19493 has comy
and gone withoul 2 murmar. By 1947 when the CUNZ formally recognised the FIC,
services for Cook Islanders and Nineans wore already in tull swing, By 1947, the Samoan
eronp had afready begun to crzamise thelr oW group servicey in consuliation wirh the Fono
Tele in Sarmea and the CUNZ. There is acknowledgement by almost atl of my nformants
that the Cook Lslunders were there First, There is congensus by the Niveans. It has beem

common knowledge that the Nowton Church has had this staggered origin. During many
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Sunduy Schoul Annivarsaries, just hefore his scrmon, the Rev. Chaliis woukd always
remind the Congregakion ol the PIC s kumble beginnings: that it was in 1943 that the Cook
Islanders First el for services, that the Pukupukans wete the first o starl group services al
Helensville, that the Miveans' first service was held in 1948, and that the firsd Sancan
service was held in 1949 OWRC Convenors sporl P60

It is abundantly clear from the mens existence of these different versions that
alihough the members of the PIC do not belicve that their Church eriginated in 1947 by
formal recogwiting of the CUNZ, satting the S06h Anniversary for 1997 (s politically and
ethnically nentral, and 4 convenient “way oW, 50 what we have i this case is 4 a1yth of
origin that has been perpetated Ly Clrch leaders, and one that has bedn comman
knwwledge to members of the Newton Church since its conception, Although in this oTigin
myth scverl versions exist, in the tinal analysls, all versions have been acoommodilesd,
istocical watertal has oot threatened the mythe. More imporanily, culural concerns,
namcly (e centraticy of the Church and the necessity for unity, Far cutweigh historical
[IOCesSEE.

Nuw when will the 5h Arniversary of the PIC take place?--Although informed at
a meeting of the Pacific Tslanders Advisory Board hetd in 1991, Lbar it oeas consensuz]ly
decided thal the SOth Anniversaty was 1o have been celebrated in the year | %43, This did
not cventuste, which leads me Lo suspect that the year 1947, e official starting point for
PIC Newton, is to be the henchmark for the ongin of Newtan Church. A 50-year history ot

the PIC on a nalicmal scale is oo be potilished tn the near futures.

{rrawih

Duncan {1990) describes the rmpid growth of the Church in the 19705, During the
19760 and 1930s hranches were sslablished throughout Mew Zealand (Nokise l1sts orenty
brunches by 1963, including seven in the Anckland region--Newton, Cirara, Avomndale,
hangene, To Atat, Orsehonga, Helensalle, plus branches a1 Tukora, Rotorua, Hamiltot,
1lastings. Wangemui, Porinua, Petone, Wellington, Chrisichusch, Duncdin, Invercargill and
Eloff 1978: 117, As the nomber of Pacific Islanders mereased they took an active mole in

chwell govemnment and decizion-making, “Fur many the church bocame the suSAiminy
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(g of eir religions and sociad Tife. Here they could indulge in their owa culfural
activities aned catch ngr on news from bome. The church ctmimunity replaced the losy of the
jsland village comwnunity...” (Dutcen 1990129, However, this did not necessatily imply
enual prowth, Brmches grew up differcatly and at different times. Funhermore, different
leadorship styles alse meant thal el branch had a distinet sivle of decision makmg.

More emphasis was placed on the scoular activities of the Church. The two
identifiable areas were wetfare work and issues concetring young people. in the early days
of the Chuch's oxistence my primary informant, e Rev. Lauarea Sio, 1lls me that
welfare and youth work took up almost to-thirds of bis eork. Welfare work was
enmiprehensive as well 23 tinte-consuming. Tl included meeting nes 4rtivals at the airper
or wharves and arranging accomodalion. Where difficulties arose becanse of
cormumcation probloms it weant traslting, inerpreting and general court work, and
seranging legal advice. As many migrants came with their families, Social Welfare forms
nceded to he filled and advice regarding benefis and pensiens explained, The Chuich acted
as o refermal agency involved in completing passport reacwals and applications and assisting
writh house Toans/purchases and srinee schemes through the Department of Maori Affairs
(e kicrwn 23 Te Puni Kokit). Ministers wsisied in employment ivsues, acting as go-
hetweens for workes aod management. and often had ta 151k w groups of managers aml
cmployers regarding atiitudes ai employee policies, They would be called on s ften to
act 25 Liaison person with the Police and Tuslice departmaents, as {0 a58isf in teaching Sunday
sohoal and Bible clasgs fegsons, Cosununity owireach invelved hospieal visits and being pant
of commuiity projects, Working with the yotng peeple and catering [or 1hedy needs was
one of the Rev, Sic's primary commitments, and was mirvored in the Institutions available
tor youth, These conststed ot enly of Sunday school and Bible class, but also youlh groups-
—such as Boys Brigade sl Girds Life Brigade. and sports groups--such 2 table tennis,
cricket and metball amd baskethatl ccams, Youth socials wore also abundant in the early days
to countemct e alienating wrban New Zealand Lif in the flest few decades of the Church's
exIAlEIE.

This work it the eadier days was recogiised by the Government and a wolfarc grant
wis Foethcoming for the period 1259 to 1976--600 pounds in L9459 was increased gradually

10 $4,800 per annum. 1 was onty a token amount, hardly cnough o cover the time
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aned energy and resources that wend ks this work. This lunding waz stopped in 1970 on
the completed merger with the Presbybedan Church. The work continues ko this day but
a Jesser alent. Even today, the PTC chutch is regarded by academics, ministers and lay
people alike as a village, and in the 19605 and 1970s, this metaphor indesd reflected the
wcod of its pecge af ehat time,

As the Polynesian populations of Auckiand and Wellington bogan lo incnsiie, motc
and mors people movad to the cites’ pater suburbs, [n Auckdand, although the majosity ot
Chuch members who followed this trend, or wers fotced to by Governmental housing
poticics, still ¢ame to Mewten to wooship, geonomic kardship, and i1 a I of cases poor
bus sarvices, meant that sowe jeined local papalep! parishes. Gradoally the reed for their
own places o worslip, and their own indigenias ministers, acceleralet and exertod
pressare on Wewton Church fo either acguire land to build res PIC churches, or e provide
exiiting churches with Pacific Island ministers. Where this did not happen, ek &g
members either joined other churches (for Samouns cspecialiy the BFRS). In some cases
the numerical superiarity of Pacific Istandery, reflectad perhaps in their domination of
office-bearing pogitions, resubted in pupdfeg! members pradoally diminisbing and eltimaiel y
disappeating altogether, and in odhers the Pacific Islandecs in lime Joft to establish their
awen churches (S tmuescripr).

(ne of my temd described the exodus of the Sawoan group from First Chunch in
Dunedin:

_..the decision was uasnimeusly reached, . to ferminafe their association with
First Chuech to move onte ancdber church building, . owhere 1hey can ey to
organise thomselves as o worshipping hody within the church, in their
Samaan way of doing things....In spite of their elfons.. [and the paogi
minister's], over U past years to amalgamate 25 a truly multi-racial
fellorestip, the group s nod heen able to truly feef at home ¢r belonging to
First vburch. This has heen the cause of the drift of many.. o other
citeches. .. There arc a member of contributing facwors. . but perhaps the
most tmFarInate oae is our faiure o provide for them the full-time Pacific
ministry which they constantly asked For over the years..

And in a lotter o the Auckland Iresbytedian Ministry Commitiee appealing for

finsmeial assislance for a Minean minister for Mangere, the Samosn Secretary For the PIC
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Addvisory Committes wek:

Plcase take inlo consideration the cultaral fact har the Islanders look up (o,
and seek gridance, comfor and encouragement, only fren their own etiunc
group minister. Thesefore vhe local, Parish boondarics really count for
nothing in the minds of our people, Whenever a need arises, the priocity is
to call the minister from our own islands eg. the Bev, Mave being ihe only
Cook 1slam minisler in the whole of Auckland...is called wpon from
Helensvile o BPukekole to cator to the spidanl needs of the Cook Tslanders,

Merger with I'resbyterian church.

The Rev_ Robert Lye Challis (Plate WII) hexded the tzam of Facific Island ministers
up utitil his death in 1979, Perhaps morc than any other individual, he influenced the way
the FICC developel during the 19505 and 1960s, There is ne guestion of his commitment
and Toyalty to Pacific Islands people wod liwir spiritual development im the New Zealand
stuation. However, his inadverten asgimilationist pobey cansed rezenlmont amang, any
Pacific Istand ministers amd people. 1k carne as 0o suiprise therefore that the sohudon he
offered, {0 save the wavering forhmes of the PLCC when the papifagi component of ghe
Congregatiomal church of New Zepland tock a downwand mm in memberdhip, was o joln
a much bizecr and powerful Evropran chirrch--the Presbyterian church of New Zealand
{PCINE),

In 1968 (he CUNKZ Iunitt{l %ith the FCNZ, The PICC officialiy becams Pregshytenian
and its name was changed 1o Pacific Islanders’ Preshyterian Church (FI'C), While the
churches wore prossing Wwards integration, the assimilation of Samoan migrants was il a
concepal ideal (Challis 19790, also Nokise 1578), bul already divisions were taking place.
In 1963 a proup of Samoans had broken away from MNewton, because Newtbon was "ot
Sumoun enoueh”, and established the Tivst heanch of the EFKS in New Zealand (MNolise
[97R.214.244). For these Samans the EFKS provided a religious and culteral enyironment
mucl closer to what they were used to, viz.. the use of the Samoan language and ihe

appoind mand. of ministers from Samoa. To counter [uture sctusms, Mewton leaders formed



the “ortelavon i 1952,

Hesitaney about the merger with PCNZ, especially for the Samoans who Feared that
the change of name from Congregational to Preshyterian would effectively sever their
honds with the mother chureh ¢r Fono Tele i Sanica, pragmatically affected the length of
tme it took for Ihe merger to happen, Although the merger was supposed 1o have bappened
in 1969, it was noL uncld 1974 that the very last branch of the PICC reluctant!y agreed to
miove: {see Plate VLI,

As Mewtor, PICC, under Comgregationa) atministration, the Chirch was
represcrted al CUNZ Assemiblies by the FIC Management Boar, 2 group of Pacific Island
ministers and elders representing all the varions branches of PIC. The Management Board
was frae to geal with and adminisirate at a structurat level, all the isswes that 3ts members
and PICC congregations were concemed wikh in their very "Pacific Island” way (Scc Flake
1K) They held regular confercnoes and used hese as opportunitics tn socialize and catch up
with the news from difforent parishes zamd thelr island bowes:, a5 well as dealing with
serions matters and concermns--sspecially as foryms tor discussing the urgency in erecting
pew halls and churches for dealing with sxpanding congregations. When the merger will
the PUNZ took place, the proviously antononous Management Bowrd of the FICC was
reduced ta an advisory capacity. The rigid structore of the PCANZ and the "Enak of
Order” slowed down the growh of the Church and scoelevated the exodus of many
Samoans b BEFES and other instiutions. This was nof an imagined problem.

At the mational Presbyterion Assembly in 1979, a decadu after the supposed merger
of PICC willi PCANE,.the Rev. Lewatca Sio, as the comvenor of the Pacific Iskmders”
Advisory Commiltes, vented his amger, disgust and Erstration at the sbfling papdfagt
machinery of PCANZ which e saw as stymymg the growth of the PIC in Now Zeakand, in
a hailmark speech 10 the Presbyteran clergy (Pres. Assembly News, November 19013,
After stating that the "European” way of domg things was very slow, extrem]y et
regulated and archalc, he (winted out that during the ksl 32 years, the firse [ years of the
PLC cxistence had seen the Soungation of 6 pew churches, the following decade witnessed a
further growth of 19 new churches, bud since the merger with BONZ (e last 10 veats)
there had been only one vew church. Yet, he noted, the number of Pacific Islanders in
New Zealand had more tian trebled i the lasi 10 years, In a hard hitting, impassioned and
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ernotional adidress, he 1ecalled how a peominent pepdag! Presoyierian had teld hin tha the
Facilic Islandcrs represented "the jo" of faith while the Europeans had (o bear e
"surden” of responsibility. Sio, epraged by this comment responded:

Muderator, T was templed to swear at thal meeling but I didn't. . Pacifc Islanders
are not itserate, lazy savapes waiting for paw-pams b fall o their mouths. . We
should learn from (he. . [Ratana Charch]. . _how to brng back our Pacific Lslanders
anid Mandis into followship. .. If you want the Pacific Islanders® part of our Church
to slagmate, contimne %ith the way you are at the moment, We are sick and tined of
words, words, wonds. .., Wa arc sick of antiquated regalations. We ars gick of logsing
uur bretiren o the pagapis of the New Zegland way of life... Go te hell all those
who are not inkerested in our case {ind: 1.

Thera it mo doubt, that both the BICC 2nd the PCRNZ {15 it was formerly known) had
their reapective reasons for agreeing w merge,  Given the scumenical mood of the pariod,
wach a move was probably e lme with theological and linergical wortd-wids mends. The
call for church union was strong; the familiar cry of “We are il one in Chrig® was Toud
anel cleat. The merits of theological and saciclogical "cross-polbynesalion” becamc
pawerfiit incentives to facilitate and accomamodate diadogee (Mekise 1573). Boll sides stood
{u gain, and bath have. Bl despitc a long period of some 21 years of so-called
amalgamaiion, a ciukplee merger has wever really taken place, aspecially amony Lse
Samcrn component of the Chureh, and the PIC memaing strangely Isclated froan the
POANZ, degpitc appoals By some FIC feaders for more intcgration,

It weould be true to say 1hat the PCANZ has tried its best wo accomodate the needs of
Pacific Tslanders since 1969, Tt Tias at times shown a willingoess to alter its rules and
repulations w enable Pacific Fslandors to be par of its life and work, However, in spile of
its best Intentions, the PCANZ has pot really understood what FIC Teaders and prople have

boen trying far many years to say. and the oot of the matier lisz in self-deterrnination.

MNewtun Chorch tnday

Tuubyy, 12e PIC is still capanding (sce Appendiz 3), with even mote branches being
estabiished at Glen Edon, OMahuhu, Mt Bden and Orakei. Members of the Newlon Church
are estimated to oumber it excess of 10,000, Over 30 percent are youne pecple (10-40),

£33



Sunday school childem number 1,000-1 2001, weachers over 100 and eliders HI0-330.

Figure 3.1:0Orgaoisation of ethoic groups within PIPC Mewton
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Church Organivation

The senior Mimister (foeg ina) s the Head of the Churh, He 15 assisted by 2
Seszion clerk/Secratary, a treasurer. all ¢iders and lay-preachers, Sunday schoob Teadars,
amvl the English-speaking pioap. At Newton there has dlways besn g Samcian maitister, a
Migesn pawistar, aind a Cook Island minister. As yel thers iy oo BSG minister. A minister's
titne is taken wp wir socular and pastorad duties, and he plays very impenant riles as key
zo-ordenator of informaton and soorces of communication, The wothen's ErOUpS are
wsually hezded hy a ministar's wifc 35 president. Throughout the week there are mular
meeting:. not oy of the varieus ethnic proups, but alse combined meetings of the varicus
gezsions and adminisustive committees {e.g., finance and development). as well a5 Surday
sthool and Bible class leaders’ meetings and commitmests. For most Sancans of Newton
Church their involvement contres om 1he ‘gueaiavon, which is part of the Sumoan group of
the Church, aod has its own committee, with 8 president, freasuner and seceetary . This
proup wsually meets veekly on Fridays Tor hille study in Samoan, and has mid-weck
‘aufaipese {choir). Additional meslinps need to fit in with the schedules of the varions
other groups of the Church, An example is duning summer when the “seralevon 15
prepaing for sporta. Practices will bo set ¢very day after work--except on Fridays and
Wednesdeys. The main aciivinies of the proup are Bible smdy, cutture nights, games or
spors activilics, vullural and sports compeiitions, Samoan iy spoken (he whole time, The
'aleaiavor: nunbers approximately ten hundied members and s mostly made up of ‘383
groups, Ower hall of jts members are MZ-boms. Although officially desipnated as a youth
group, ages of its members range from infants 1o over 6} year olds. The kinship aspect 33
very strong. This tight schedule does not Include extra important occasions, such as
combined choir practices. /@ anlufalege, malapa, avniversars, compelilions and feslivals,
which require additional meetings 1o be scheduled.

Duncan draws parullels belwaen elders' roles in the church in New Zcaland and
those of members of the village counctl in Samaoa {except that in Now Zealand an elder
may be any manre petson withomt being a werad) and the combined session and the villaga
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She writes:

Some elders are ceremonial leaders, They make speeches of welcome and farewell.
Some play a liturgical role. They are active in the church services, serving
communion, lay-preaching, visiting the sick. Then there are those with a more
secular role working in the community. They may be the choir managers, the
church accountants, and lawyers. Some never attend the meetings but their opinions
are canvassed by other elders and ministers (1990 135).

Duncan's 1990 publication gives a good account of Sunday Services, family
devotions and prayers, the calendar of events and festivals, and special fundraising events
in the PIC Glen Eden Parish, which is similar although not identical to MNewton Church.
There are constant opportunities for involvement offered 1o the congregation throughout the
year, every year, and it is this unique combination of culture and christianity, and
Opportunities to express it, that make Pacific Tslanders enthusiastic christians, The social
organisation allows for individual development of many skills to a high degree of
competence, but always the individual is realised within the community or *Figa context.
"The Pacific Tsland migrants have brought to New Zealand their cultures which arg
nseparable from the church, the expressions of which are at the hean of their religious
experience” (Duncan 1990:137). Fundraising events remain the most common and most
Popular way of raising money within PIC churches,

The Secretary of Newton PIC informed me that as well as the Church's own
financial accounts, there are over a hundred other subsidiary accounts and funds under the
Treasurer's care. When a new manse was required for the Rev, Sio in 1932, the Samoan
group of Newton ::hurcl; rassed $96,000 in only six weeks. This was envugh for the new
house as well as chattels, Again, when the Invercargill branch ran up a debt of $250,000
tor the building of a church hall in 1979, a debt which it could not repay on its own, a
national PIC appeal was instigated by the Newton mother-church in 1981, and within a
year the debt was repaid plus all acrued interest. Funds are raised in this way not only for
churches, halls and manses in New Zealand but also for projects back in Samoa, such as
church and school buildings in the villages,

At the same time however, the Pacific Island form of worship and PIC pragmatics
has proved to be a challenge to PCANZ and papdlagi authorities. "The ministers and
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theological students are aware of how 4 "coconut theology" which is still being
developed. . is. .. having to be adapted to the New Zealand situation, Some are
experimenting with the order of service, or substituting taro and coconut milk for the bread
and wine of the communion service™ (ibid.:138).

But it is not merely with the elements or order of service that the PIC is
experimenting in order to secure autonomy, which it perceives has been lost, in its quest
for a Pacific Island version of PCANZ,

The English-Speaking Group (ESG)

The ESG was set up in early 1970s by Church leaders to meet the needs of NEZ-born
Facific Islands children whose first language was English, to keep these young people who
had left Bible class involved with the Church, and to accommodate the few pflagi members
and spouses. At this time, the usval ritual was that one was baptised into the Church,
aftended Sunday school, went to Bible class, usually joined Youth choir, Boys Brigade or
Girls Life Brigade, became a Bible ¢lass leader or Sunday school teacher, joined one of the
ethnic groups on reaching adulthood, became a member of the ekalavia, then became an
elder or lay-preacher or both. Graduates of Bible class whose first language was English
and who did not want to be teachers or leaders, just seemed to fall by the wayside. The
leaders of the Church at that time, the Rev, Challis and the Rev. Leuvatea Sip, decided to
form a body of English-speaking youth elders, which later became the ESG, to counter the
problem of youth leaving the Church (See Chapter Five), Other writers have viewed its
formation as the continuation of the assimilationist policies of some of the Church leaders
(Nokise 1978, Duncan 1990).

The formation of the ESG coincided with the founding of the ‘amtalavon. It was
hoped that these two institutions would meet the needs of the two groups; the latter
borrowed directly from Samoa would meet the nesds of the Samoan-speaking and island-
born members of the ekdléria, and the former the needs of the NZ-barn youth. Today the
ESG represents the leadership group for the younger portion of Newton Church. They are
responsible for the administration and running of the sunday school and Bible class.
Christian outreach is provided by the ESG's Tropics programme, where ESG missionaries
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are Sent overseas on missions to spread the Gospel and to share Pacific Island cultures with
peopie from other countries, and through cultural performance groups (Ocean Waves and
Island Breeze). Secular outreach has been achieved by the establishment of The Tagata
Pasifika Resources Development Trust set up by the ESG with the Rev. Sio's blessing in
1988 to counter Pacific Island unemployment in Auckland. The ESG has also been
foundational in the development of to date nine ministers who have gone on to serve shared
Ministry of the PCANZ (for names see ESG Sub. to CUANZ, Appendix 7).

Theoretically the ESG has been in existence for some twenty years. Given that there
and many more NZ-borns in the 1990s than there were in the 19705 one would expect the
membership of this group to be larger. In fact members in the focus group for the purposes
of this study number only some thirty members, with a core group of about ten elders,
dithough this number has increased recently with the election of a dozen or so new ESG
elders in 1995. On the surface it would seem that NZ-borns are just opting out of Church
altogether and not coming back, but the situation is much more complex, and has important
implications for the issues of fi ‘aSamoa and identity for members of the ESG (see Chapters
Four and Five). The ESG eldership represents the leaders of the young people of Newton
Church and consists of some members who have remained in the church, and others who
have left the Church and returned. There are many more young people who have left and
not returned. One reason given for this is because they see themselves as being
marginalised by the push and pull factors of the NZ-borns loss of interest in the church and
schooling where "the education system encourages critical thinking and
individualism...concepts forcign to [traditional] Pacific Island societies” (Tiatia 1997:216).
Thatia states:

The church is not catering for youth need or finding points of compromise. To
compensate for this lack of spport, the youth are compelled to seek alternatives
whether it be in the form of a charismatic experience in another church, or toward
the plaguings of drug, alcohol or physical abuse, to name but a few {1997:217).

This generalisation is not bome out by this study (see Part Two) in which
compromise has been implemented by Newton Church in the formation of the ESG, and by
accepting charismatic practice by allowing the youth to run their own monthly youth
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service. However, I am mindful that the participants in the Tiatia study were aged between
16-25, from different ethnic groups, and coversd four denominations. The members of my
focus group are members of the same Church and ethnie group, aged between 17-60 and
thus cover a broader and more varied range of life and Church experiences from which
mere focused and substantive conclusions may be drawn, Furthermore, given that my focus
Eroup represents youth and older-aged NZ-borns, and that they represent younger and older
people who during their youth have left the Church and then returned intermittently,
reasons given for leaving in Chapters Four and Five are indicative of reasons provided in
Taatia's study, and provide a general overview of why many more youth are not part of the
ESG and are "out there” at various points along their identity Journeys. It can also be
reasoned, for those who have left never to retum, that their brief involvement with the
Church in their early childhood has been sufficient for them to build a satisfying self
identity away from the Church,

Today, the ESG is a semi-structured group of about forty predominantly NZ-born
Samoans whose ages, gender and occupations varied as did their views on the Church, the
Ja'aSamoa, and identity, The ESG personal profiles provide demographical information for
twenty-five members and elders of the ESG, who make up my focus group, and to whom I
refer as "members” in Chapters Four and Five {see Appendix 8 where fictitious names are
provided), There are six marai in the focus group (five NZ-born and one island-born,
including one female marai). All the othér members have either fathers, brothers or uncles
who are maral, so that all members have experienced the maral system in the New Zealand
context,

The ESG is not a contemporary cross-section of NZ-born Samoans. The different
attitudes and experiences expressed by members (see Part Twe) can be attributed to
differing historical circumstances rather than to various phases of the identity journey,
Although the ESG is a diverse group in terms of ages and experiences, there are elements
in common which are shared. The experiences of the younger members resemble although
are not identical to the experiences of the more mature members at the same age(s). In
addition, for the latter, the experiences of younger members are mirrored in the attitudes
and behaviour these members see in their own children, Moreover, although the ESG is a
specific group of NZ-boms by nature of all being members of Newion Church, their
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diverse experiences of being born in New Zealand and their experiences of the fia ‘aSamoa
are considered as valid experiences of their identity journeys.

Future developments of Newton Church

In a proposal to the PCANZ General Secretary, titled "[ie tofa i wai, ae ala i ai”
{Though the present is bad, better times are ahead), in November 1992, the Pacific Island
Advisory Council stated that the PCANYZ had failed to take into account the historical
context of churches where PIC members were nurtured. The submission pointed out that
the dependency mentality associated with colonial structures and processes reflected in a
superior/inferior relationship was a prominent feature of the relationship between the
PCANZ and the PIC, and that restructuring of the PCANZ was necessary to
counterbalance this inequity. Tt warned that the preseat structure, if it was not changed,
would continue to endorse and perpetuate this dependency mentality, And as long as this
prevailed, questions would always be raised as to the credibility and anthenticity of the type
of theology upon which the faith of the church is based.

What the PIC Advisory Committee advocated was constitutional reform and it
demanded restructuring of the PCANZ. to mest the needs of Pacific Islanders in New
Zealand in the form of a PIC Synod,

In the proposal which was presented to the PCANZ, General Assembly in 1993, as
the FIFC's 21st birthday present (21 years since the supposed merger), it requested that a
multicultural commission be set up to revise the constitution of the PCANZ so that the
principles of partnership, bicultural and multicultural development are expressed and
emphasised, and 10 re-draft the constitution where necessary, and repor to a future General
Assembly.

In the final analysis what the the PIC was in fact requesting was that resources be
shared equally among all ethnic groups of the PCANZ, and that the appropriate proportion
of resources should be handed over in the spirit of true Christian faith in partnership. The
FIC Advisory Commitiee went on to propose the following structure (figure 3.2) in which
"the principles of partnership, bicultural, as well 4s multi-cultural development are upheld"
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FCANZ GENERAL ASSEMBLY

ASIANS

EUROPEANS

FACIFIC
ISLANDERS

MAORI SYNOD

Figure 3.2:The ‘new’ structure in terms of ethnic groups proposed by PIC Committes.

According to this plan each group was to determine their own appropriate structure

oy facilitate cultural expression of their members' faith, each group was to cxercise direct
control of its ministry with an annual report to to be submitted to the General Assembly,

and the PIC was 10 be arranged according to different ethnic groups, i.e., five subgroups:

Samoan, Cook Islander, Mivean, Tokelauan, Tuvaluan.

Figure 3.3 illustrates how the Pacific Islanders component of the PCANZ would be

structured, and features the Samoan group maodel,
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General Admin, FPIC ASSEMBLY Executive
Assembly
commitiees
[ | |
Tuvaluan Takelauan Samoan Cook Niugan
Komiti Ese'ese Fona Tele ﬁﬂn'rrtl Fa'alonu
Toea'ina
| |
Region Matagaluega 1 Matagaluega 2
| [ | | [ |
District | Pulega Pulega Pulega Pulega | |Pulega Pulega
{Presbyteries)
PARISH AULOTU AULOTU

(Adapted from “Ua tofa | vai, ‘ae ala | ‘ai’)
Figure 3.3:The Samoan group model based on Newton PIC.,

Al the regional level, Matagdluega | represents Northland, Morth Shore, Auckland, Soulh
Auckland, Waikato, Bay of Plenty, Gishome, Hawkes Bay, and would have four pulega.
Matag@ega 2: Wanganui, Manawatu, South Island, would have two pulega. Each matag dega
was 1o be under the pastoral oversight of the Toea‘ina in relation to the spiritual welfare of the
people. Each aulom was to elect representatives to their respective pulegn and maintain direct
links 1o its pulegn and matagdluega, in consultation at all times with the aulot scssion.
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In response to " Ui tofin § vai ‘ae ala § ai®, two further important submissions were
received by the PCANZ General Assembly, The first was from 5t Paul's Trinity Pacific,
Christchurch in February 1993, and the second was from the ESG of Newton PIC in
November 1994,

The former submission expressed the overwhelming decision to reject the proposal
in its original format in favour of more consultation and a national structure that would
accommadate the issues and challenges which the church is facing now and in the future,
and questioned the need to separate out the different ethnic ETOUpS.

The submission from the ESG of Newton Church, (see Appendix T) supported the
original proposal but insisted on the inclusion of the ESG as a sixth ethnic group stating
that ESG must be recognised and acknowledged nationally, and given real positions of
power and responsibility within the proposed Church structure (see Chapter 7). Tt stated
that the twenty-year track record of Newton's ESG expressed in its current activities is
evidence that it is a successful, dynamic, nccessary part of the church and that the creative
partnership between the ESG and other ethnic groups developed at Newton has served to
mest the spiritual needs as well as to maintain the vilality of oor Pacific Island cultures. It
ends with the warning that:

It would be at the peril of the future of the PIC in Aotearoa.__if the BSG is not
included as a bona fide ethnic group in the proposed Synod structure not only for
Newton PIC, but for other Parishes which share/recognise/anticipate this need (ESG
Submission: ).

It is clear from tﬁa ESG's perspective that Newton Church must remain
multicultural. But in order to do this it must also cater for the needs of NZ-born children of
the ekaléria, The inclusion of the ESG as a sixth ethnic group of the PIC would not only
recognise the contribution that this group is making to the administration and teaching areas
of Sunday school and Bible class, but also provide the space for the youth to voice their
concerns regarding the Church. ESG members are only too cognisant of the Fact that the
present structure of Newton Church based on the Rev. Challis's PIC model represented an
inclusive multiculturalism, while the proposed PIC Synod model (withoat inclusion of the
ESG, and based exclusively on the Samoan model) represents an exclusive
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multicuuralism.

Church and christianity in New Zealand: reclaiming the fo‘aSamoa

Fu'avae i le atua Samoa
Samaoa is founded on God

While the Samoanising of christianity has taken place with relative ease in Samoa,
indigenising church institutions in New Zealand, churches which are not transplanted
indigenous models, but churches which are themselves part of the larger framework of
Mew Zealand religious institutions, has been 4 more difficult task. Newton Church as a
migrant church has had major battles with various New Zealand Church authorities during
its fifty-year history, and will no doubt continue to do so. The resultant cffect is that in the
migrant community the position of the Church and the centrality of the fi‘aSamoa and its
ministers has been magnified. Its earlier secular concern with the welfare of its ekdldsia has
also been magnified. Whereas the primary role of the church in the islands is to give people
supposed spiritual guidance, in New Zealand the church has had to give not only spiritual
guidance but also must and does provide practical guidance in a number of secular arcas.

In the 1990s this is no longer the situation; there is another dynamic in operation.
The Church's role as village mecting the cultural, social and welfare needs of its members
remains. However the minister’s role in welfare support ete. is mostly being undertaken by
the children and grandchildren of the ekaldiia members. NZ-borns arc now largely
responsible for the welfare of their parents and “diga in dealing with government
institutions and interacting with the wider community of Mew Zealanders. They are the
intermediaries between the two worlds, the bridge between fio'aSamoa and New Zealand
life-styles. The PIC in the 1990s is not only the village, but the mesting place of two
worlds--the two worlds of island and palagi, parents and their NZ-bom children--
physically, spiritually and culturally,
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The Church in its early years and through to the 1990s functioned as an agency of
social control. The Church was also an arena for political life, Because of the relative
absence of Samoans in the active pelitical life of mainstream New Zealand and Samoar
agency in determining their own preferences, the Church became the arena of their political
activities. Examples of this were the enhancement of status, the handling of racist issues
and the indigenising of a papalagi institution. Also, the Church was the main area of social
life in which Samoans could aspire to become the leaders. It was in the arena of social life
where ambitious individuals could achieve distinction and the symbols of siatus, But in
addition the Church also had political meaning for the masses. The development of the
Church was tied up with the Samoan ‘diga, i.e., a large proportion of the churches in
Samoa for example are “family churches®, Outside of the ‘& pa, however, the Church
represented the only other organised social existence for Samoans. In providing a
structured social Tife in which Samoans could give cxpression (o their decpest feelings, their
culture, and at the same time achieve status and find a meaningful existence—FIC provided
a refuge in an often hostile papdapi world,

For those who worked and suffered in a papflagi world, rehigion offered a catharsis
for their pent-up emotions and frustrations. Moreover, it turned their minds from the
sufferings and privations of this world to a world after death where the weary would find
rest. The FIC with its own form of religious worship was a world which the papdlagi could
not invade but only regard with an "attitude of condescending amusement” (Challis 1973).
The PIC could enjoy this freedom so long as it offered no threat o papalagi dominance in
both economic and social relations. And on the whole, the PIC was not a threat to papdlagi
domination and helped Samoans 1o become accommodated to an indifferent status. The
religion of Samoans continued to be "other worldly" in its outlook, dismissing the
sufferings and injustices of this world a8 temporary and transient. The PIC remained a
refuge despite Samoan acceptance of their disparagement and domination by papdlagi. But
all of this was part of God's plan and was regarded just as the physical environment was
regarded, What mattered was the way the migrant was treated in the Church which gave its
ekdldsia members an opportunity for self-expression and status.

In moving o New Zealand, Samoans were uprooted from their way of life in the
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islands. However the church as village provided stability. Equal education opportunities
for children brought occupational differentiation, which gave rise to a new system of social
stratification or socio-economic class. The change in the Church became one of
secularisation, i.e., the Church lost its other-worddly outlook and began to focus attention
on Samoan's conditions in this world, and took an interest in community affairs,

The PIC as a barrier to assimilation

As Samoans increasingly enter the mainstream of New Zealand life, the traditional
organisation of Samoan life is changing. Integration does not have the same effect on all
parts of a Samoan community. The extent and nature of the participation of Samoans in the
wider New Zealand society is determined first of all by their class position, Although
working class Samoans in cities, including those engaged in domestic and personal services
and those employed as unskilled labourers, have more contacts with New Zealand life, they
still prefer to be more or less confined to the Samoan community (through their “Sga and
church networks). As Samoan workers acquire skills and become members of unions, take
up public sector jobs and white collar work, they begin to enter the mainstream of New
Zealand life, A second factor and of equal importance, which determines the nature and
extent of the participation of Samoans in the wider New Zealand community, is their own
institutional life. A beginning are those institutions which embody secular interests of
Samoans-—-husiness enterprises which cater especially o the personal and other needs of
Samoans, and thus supply services otherwise ignored by papalagi establishments. Then
there are certain cultural institutions, the most important of course being the PIC Church
(and EFKS) which embodies the cultural traditions of Samoans to a far greater extent than
any other institution. It is the institutions which embody the secular interests of Samoans
that are being undermined mors rapidly than those representing their cultural interests,
When one comes to the PIC Church one encounters the most important institutional barrier
to integration and assimilation of Samoans. Samoans en masse continue to attend the PIC
and other Samoan churches, and the PIC as an institution continues to function s an
important element in the social and cultural life of Samoans.

In the 15505, the Church’s role as a refuge and strength, the source of spiritual
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guidance, has been diluted. The PIC as a barrier to the integration of Samoans into
mainstream New Zealand lifie should not be underestimated. For Samoans of Newton PIC,
especially NZ-borns, the Church has provided one way, albeit a major way, to reclaim the
fa'aSamoa and a Samoan identity,

The new Samoan “middle-class'

The migration and urbanisation of Samoans on a large scale has brought about a
transformation of the Samoan Church and changed the outlook of Samoans upon the world
and their place in the world. There has been a secularisation of cutlook and PIC has not
failed to reflect this change in outlook. The originally established PIC placed less emphasis
upon salvation after death and directed their activities increasingly to the economic, social
dand political problems of Pacific Islanders--both new arrivals and the increasing NZ-born
gencration. Along with this was the emergence of a new Samoan middle-class, reflected in
the successful educational outcomes and papfagt middle-class occupations and Samoen
life-styles of the ESG of Newton Church, the children and grandchildren of the original
Samoan migrants,

The outward appearance and standards of behaviour of the Samoan middle-class
approximate most nearly the norms of the white New Zealand society, although many of
these people do not perceive themselves in class terms at all. Nonetheless a new middle-
class in the Samoan community is distinguished by occupation and is composed almost
entirely of those persons who derive their incomes from white-collar work and as
professional men and women. This middle-class is a new phenomenon in the Samoan
migrant population because it has a different economic base and a different social heritage
from the relatively small middle-class which had emerged from the Pacific Island migrant
population in the earlier part of the century. Despite this perceived middle-class aspect, the
persistence of a Samoan identity maintained by church and “d@ga has ensured that this
“middlc-class” still retains the fa‘aSamoa values and life-styles. This study shows that this
middle-class aspect can be articulated for NZ-bomns as more *freedom of chojce”—an
increased range of choice e.g., credit mtings, extensive networks which range far beyond
‘d@iga which captures information systems, different economies, different life-styles,
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different identities--most of which were unavailable to their parents and grandparems. The
experience of all these varieties of choices are articulated during the identity journeys of
this group of NZ-boms, and expressed as NZ-bom Ja'aSamog and/or secured fi ‘aSamoa
(zee Parl Twao),

The important role of religion and the PIC Church in the social organisation of
Samoans has fargely been influenced by the retention of the Jfa‘aSamoa and Samoan
lifeways—embodied in the cxpressions of the v fealoaioa i and the va tapuin--in the face of
resiticted participation of Pacific Islanders in New Zealand society. And as a consequence
the PIC has left its imprint on practically every aspect of Samoan life.
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Plate I (above) : Ritvals of distribution, Sama’i, Falelatai: 80 Kg flowr, 8U Kg sugar, 80 Kg
nce, 10U 31b tins of pisupe, 8 tins of masi 4 large sacks of onions, misc. amounts of loflies,
coffee, biscuits, and an assortment of clothing beginning to be distributed in eight equal piles,
Cash also to be distributed.

Plate 11 (below): Sama'i village "komiki’, consisting of aunties and cousins
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Plate T11: " girls all white and frilly..boys in suits and tics.. ", Members of the Bible
Class in the 1960z on the steps of Church.



Plate IV: Newton PICC in the sixties

This photo taken from Edinburgh St, The original wooden Newton Congregational Church
buikding is on the left (taken over by PICC in 1949, and used as church building 1949-1962,
and as a hall from 1962-1979. In 1979 this building was demolished and replaced by a two-
hall complex (Elisi and Fisher Halls), at a cost of $600,000, To the left of this wooden
building (not in photo) was the original Minister's manse, which later was renovated to
become the two-storey administrational and Sunday School rooms complex called 'Challis
House', To the right of the photo is the 'new' concrete Mewton FICC Church building, erected
in 1962, as it appears today (See Appendix 6).
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Plate V:

Robert Lye Challis 1903-1980 ML.B.E, I.P..B.A., Dip.Soc.5e. Bom in London to parents
of English working class background. Left schoal at 13 and worked in Foundry., Ordained as
LMSE missionary in 1933 for Missionary service in the Cook Islands, Came to Auckland in
1943 to minister to Pacific Islanders then worshipping at Beresford Congregational Church

When Newton PIC established in 1943, he became the Senior minister, assisted by the Rev

Tartu Te'aia. He retired in 1973, after 40 years ministry, and passed away in 1980, Fondly
remembered by Newton PIC as 'Papa Challis'.



Plate V1:

Rev. Lenatea Tusitini Sio J.P. In 1994 received "Tuifau' Title from Westem Samos. Cmly
three people outside Samoa have been awarded this title. Born in Sapanaua, Western Samoa
mn 1923 o parents who were village ministers. Bducated at Malifa, then Maluafou,
Levlumosga. He migrated to NZ in 1950 for a better education. Although having ambitions
o be a teacher, accepted the call in 1956 to become a Minister, attended St Johns Theological
College, went to University part-time. Was ordained as Minister, Newton PIC in 1957, the
same year he was married. Became Senior Minister for Newton in 1973, Retired in 1993, after
36 years ministry, Affectionately called *Uncle Bob" by ESG and young people of Newton
(several versions exist as o how he came to be called this).
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Plate VII {above):

Plate VI (helow):
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Members of the E‘ungregmmnn] Theological College, View Rd. M.
Eden, Auckland in the 1960s, (Rev. Challis - middle TOW, exbreme
nght}

Rev. Sio (middle) with members of PICC congregation.

154



Plate IX: CUNZ B3rd General Assembly

Held at the Newton PICC, Auckland 11-13 October, 1966. This was one of the last CUNZ
General Assemblies held before merge with PCNZ in 1969-70. This assembly includes:
members of the PIC MBC 1966; PIC ministers al the time, as well as future ministers: Revs
Challis (dec'd), Sio, Elisi Sionitali {dec'd), Vaomu Lima (dec'd), Ned Ripley, Lam Sipeli,
Lucky Mave {dec'd), Ta Upu Pere, Setu Solomona (dec’d), Setu Masina, Pehalo Talagi,
Malaefou Koria, and their wives; Elders and administrative office-holders of Newton PICC
and their wives; ministers and wives of other CUNZ Parishes; members of Newton ckalesia.
Absent ministers at the time include; Laga'aua Talagi, Kenape Falatoe'ese, Pepe Nokise.
NB. Present PIPC ministers include: Rev Dr, Tafatolu Filemoni (Newton), Waita Tofilau,
Le'ite Setefano, Aotwfaga Lemuelu, Bill Cuthers

155



PART TWO

ENGLISH-SPEAKING GROUP NARRATIVES

Comell states that the construction of an ethnic identity can be defined as a
marrative:

---a story that takes the form—more or less--of ‘we (or they) are the people who..."

It has a subject {us or them or an implicitly representative I); it has action (the

things we or they do, did, think, experience); and it generally has attached to it a

value of some sort (it makes us feel good or bad about ourselves or others).... Thus

the narrative is an account of who we are, expressed in the idiom of events: our
identity consists...in what we (or they) have done, or in what others have done to
us. The result is an event-centred conception of the collective self. . . feelings of
pride, self-righteousness, guilt, self-confidence, fear and other emotions. ... The
narrative is the vehicle for arousing such feelings, and for the sense of shared
emotional and historical experience which link individual group members to each

other (1993:1).

For NZ-bom Samoans, the problem of identity is the problem of arriving at a life
story that makes sense, which provides unity, stability and purpose, within a sociohistorical
matrix that embodies two much larger stories—those of the dominant society of New
Zcalanders and those of island-bom Samoans. How NZ-bom members identify themselves
is 4 distillation of socialisation processes about who they should be passed on to them in the
stories of parents, elders and New Zealanders, and their personal experiences growing up
in New Zealand through their contacts with “Fga in New Zealand and in Samoa, Newton
Church and mainstream society. The confusion and conflict of identitics which these
members experience at various times in their lives shows on the one hand that it cannot be
assumed that one will automaltically identify with the national identity of one’s birthplace,
if the ethnic identity of one's parents is not of that place. On the other hand, neither can it
be assumed that one will awtomatically adopt the ethnic identity of one’s parents in a
migrant situation (assuming that both parents are of the same ethnic origin}). The
positioning of these NZ-borns focus on their ability to *balance" the ethnic identities
inberited from their parents with their identities of birthplace, Nevertheless, their current

identities, conveyed in their narratives, are expressed as either NZ-born Samoan or Samoan

156



only, and the persistence of a Samoan identity despite being bom in New Zealand is
evidence that a persistent Samoan identity system exists for all of them (Spicer 1971:795-
800).

The complex process of understanding how they have reached this identity, whether
achicved or in train, is not understood or comprehended except by those who share the
expenence, Some members have developed an identity they are most comfortable with and
an understanding of the identity journey, while others are still at the initial stages of the
journey, or somewhere along the path. Wherever they are positioned, most find it difficult
lo communicate their perceptions of this journey to other Samoans unless they too are NZ-
born. They view it as a complex process of change which was imposed upon them but
poorly understood by parents, elders, island-born Samoans and New Zealanders alike.
During our interviews and in conversations and group discussions with other NZ-bom
members they discovered a "confluence of understandings® (Sallens 1983:88). As they
gained insights through discussions about their experiences, they found many similarities,
out as individuals they felt that they could not translate these understandings fully to their
parents, families, island-boms and other outsiders. The conflict, challenges and
understandings which members have shared with me in their narratives are presented in this
second part of the thesis (my use of the term member(s) in this context explicitly refers to
those NZ-boms in the ESG who were voluntary participants, and does not refer to all
members of the ESG).

Following from Dureau (1994) I have also chosen not to relate focus group
experiences as individual life histories for the following reasons: first, life history focuses
on real individuals and tells particularised stories and therefore difficulties arise in how
lives of individual men and women are made to represent an entire social category; second,
individuation of histories derive from the nature of the concept of *a life® and the extent to
which "a life" is universally meaningful (Crapanzanc 1984 cited in Abu-Lughod, 1993:30).
Instead I have chosen to focus on the polyphony of voices: young and old, male and
female, marad and non-matal, T examine common paiterns and themes in their stordes, and
try eo explain the diverse views. The meaning of life experiences thus converges in the
sameness of particular experiences which stand out, and which are articulated by diverse
individuals who have in common thal they are first and second generation NZ-born
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Samoans who live in the inner-city suburbs of Auckland, and who are members of the same
Church. Partial accounts from the men and women of my focus group are therefore
scattered throughout. This has the advantage of conveying the diversity of experiences and
perspectives and qualifying my generalisations. I do not let the voices speak for themselves
as others have done (Abu-Lughod 1993), Rather, T make 2 conscious effort to conclusively
analyse the narrative material, My authorial interventions are many, and the life histories
are subordinated to the project of historicising the lifecycle and clarifying the historical
changes to NZ-born's weltanschaunng. Simultaneously, a temporal perspective
demonstrates the accumulative character of socio-cultural changes and how such changes
have different significance through time.

My subjective analysis of these experiences is also included and at times informed
by insights provided by Spicer--opposition, persistent identity systems, and De Vos'
conflict methodology.

Part Two is divided into two chapters, Chapter Four is divided into two sections.
The first deals with the "identity journey" narratives and the second with "secured
identities”. Chapter Five is an analysis of narratives concerning inter-ethnic, intra-ethnic,
inter-generational and cultural conflict in the context of Newton Church, and illuminates
how Newton Church is involved in the identity journeys of this group of NZ-borms,



CHAPTER FOUR

"A CONFLUENCE OF UNDERSTANDINGS"

The Identity Journey

I am - A Samoan...but not a Samoean
To my ‘@Ega in Samoa, I am a palagi
I am - A New Zealander...but not a New Fealander
To New Zealanders, T am a bloody coconut, at worst,
or a Pacific Islander, at best
I am - To my Samoan parents...their ¢hild

The identity verse encapsulates the paradox of a NZ-bom identity and represents
perspectives, experiences and recurring ideas which emerge from ESG narratives
concerning self-identity. Although the verse lacks the dimensions provided by tonal
variations, pause, gesture and emotion with which it was expressed to me, it does present
powerful ideas which are shared by the group. Expressed in this verse, which represents
the identity journey and the core shared experience of the group, is the idea that a NZ-bom
Samoan identity experience is encountered as a series of emotional challenges to one's
identity as a "Samoan” and as a "New Zealander” during one's life. The challenges consist
of being made aware that one is not "Samoan enough” or *flapalagi” in Samoan spaccs,
and also that one is "not a New Zealander” or a "coconut” or "FOB" (fresh off the boat) in
the overt and covert racial taunts and actions of pAlagi people in the wider community. The
journey represents the perpetual fluctuating movement from challenge to challenge over
time, and from pdlagl space to Samoan space and vice versa. Thus there are no stages,
phases or process to the identity journey--only a beginning, followed by 4 "roller-coaster
ride” which for some end in a secured self-identity, and for others a perperual state of
identity confusion. For some members, crises occur at points of challenge or choice; for
others, choice or commitment is gradual or cumulative. Considered symbolically, these
points of challenge or choice may be imperceptible or highly dramatic. These points are not
only related to aliernatives between two modes of behaviour, they are also related to the
levels of inclusiveness to which an individual member refers their behaviour, Members
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learn to identify with three expanding circles or levels of inclusiveness: the first level is at
the individual level; the next expands cutwardly with the ‘@ ga; the third reaches Ffurther
out into other face-to-face relationships in the community--in this context, Church, and
wider New Zealand socicty. The emotional investment in each of these widening circles
varies in strength, Ultimately, individual identity expands to encompass a NZ-born
identity.

The journey begins when one's Samoan identity is challenged by island-born
members of ‘&ga or Church community and when one's identity as a New Zealander is
challenged by paplagi--people of the dominant society. Some ESG members experience
these challenges concurrently, others individually and some not at all. But for all, the
"roller-coaster ride” represents a period of identity confusion, emotional insecurity and lack
of control, where not being perceived as Samoan (the first two lines of the verse), nor New
Zealander (the third to fifth lines of the verse) trigger social and cultural behaviour and
attitudes which oppose those which went before the identity journey began. The journcy
ends with a seeming resolution of this conflict when a "final understanding” or a “secured
identity" is reached as one develops coping strategies during the identity journcy
(reinforced by the last line of the verse). The verse as a whole thus implies that only after
dealing with and working through each challenge (though not in unilinear sequence), can
one reach a "final understanding”--that only after dealing with perceptions of who you are
supposcd to be, how you are perceived by others, and reaching an understanding of how
these perceptions came to be, can one finally achieve a level of consciousness which allows
one to define an identity for oneself--in this case, a secured identity, a NZ-born Samoan
identity.,

Cne mature member of the group who has experienced this identity journey believes
she has reached the end of her joumey. She explains how she has experienced various
stages of identity confusion in ber life identifying herself at times as a "New Zealander”, as
"a Maori from up north”, as "multicultural”. She now firmly identifies herself as Samoan
and is confident that this self-identity will not change in the future, regardless of context.

Each challenge is complex and interconnected to all the other challenges and at the
sime time represents a gradual progression to the end of the journey where the paradoxes
of a NZ-born Samoan identity is seemingly resolved. The narrative data reveals some
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characteristic experiences associated with cach challenge and it is apparent that until NZ-
borns negotiate all these challenges. the crisis of identity confusion or unawareness will
persist, whether or not NZ-borns acknowledge this crisis or not. However, for those who
have successfully negotiated all challenges and have arrived at g final undersianding, 4
secured identity is reached where they can and do perceive and operate Samoan socio-
cultural patterns within and beyond Samoan communities and establish themselves as
accepied individuals and contributing members in both social proups—their Samoan ‘diga,
Church, communities and New Zealand mainstream society, Moreover the secured identity
remains fixed regardless of further challenges that may be experienced. That is to say,
having a secured identity means that when a NZ-born is subsequently challenged, they are
able to reconcile the oppositional forces behind the challengeds), and because they have
developed coping strategies to deal with them, they are able to remain firm in their
conviction that they are NZ-bom Samoan, or Samoan.

Most members of the ESG who claim or identify with this position of sucoess are
mature members (30s (o over 40) indicating the length of time and cumulative eXperiences
needed to complete this journey. This is not to say that all members in this age group have
secured identities, but rather that members who expressed a secured identity tended to fall
within this particular age group. There is no specific secured identity member profile that
can be identified by age, class or gender. The limited number, make-up and the specific
expericnces of NZ-boms in my focus group precluded such characterisation. However, it
can be stated from the outset that my focus group (see ESG personal profiles, Appendix
Eight) represents a "middle-class” (only in the sense of individual professions and income—
their pareats and other members of ‘Sga are labourers and/or factory-workers and/or
unemployed). Themes relating to age, class and pender permeate the narratives and are
interwoven with other thematic analyses in the context of the identity journey experiences,
It can be stated at this point, however, that the most glaring differences lie in the views,
opinions and explanations of the younger (non-secured identity) as opposed to maturer
(secured identity) members, which is reflective of the differcnces in the "levels of
awareness” cxperienced by members, This differentiation provides the focus of the
analysis. However, views which contrast markedly between marai/non-matai and
male/female will be highlighted and explored also, when these differ as a congaquence of
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the way families are organised in the fir ‘aSamoa.

The identity journey is now analysed using perspectives gleaned from the ESG NZ-
borns' oral narratives and arranged in the order of challenges and resolution presented by
the identity verse. Conventions used in the narrative sections are as follows: in order to
ensure anonyuuty, names and place-names have been replaced by [....]1; editing out of
words within sentences is represented by ... and more than one sentence _. .. © text
contained within [ ] are my explanations of missed out words or clarifications of previous
text; reported speech within the texts is represented by using a capital letter at the
beginning of the sentence within the narrative text sentence, For purposes of the thesis [
have been reluctantly ruthless in editing out extraneous narrative material in order to attain
a thesis of manageable proportions. The vast amount of partially eliminated data still exists
and will be used in other subsequent analyses.

"TAM A SAMOAN. .. .BUT NOT A SAMOAN"

The journey usually begins when a person is confronted with this challenge (o their
perceived Samoan identity. This challenge may occur at any time during one's life,
regardless of age and regardless of whether in Samea or New Zealand. Why do many NZ-
bomns feel challenged this way? Many aspects of a Samoan identity experience which
feature in members' accounts reflect their Samoan socialisation experiences while growing
up in New Zealand. In the above statement it is implied that although NZ-borns may have
Samoan parents, they may not be regarded as a 'good’ Samoan or even “Samoan’ by
1sland-borns, elders, ‘a@ga and others. How then do members perceive their own Samoan
identity, and how is this identity denied by other Samoans?

What does fia‘aSamoa mean?

Undoubtedly a Samoan identity necessitates the understanding of the fi‘aSamoa.
The fa'aSamoa by all accounts is a crucial and overriding, though ill-defined, concept, In
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Chapter Two the problematics of defining the i ‘aSamoa was outlined. In particular I
detailed how indigenous explanations for the /& ‘aSamoa in the literature seemed to fall into
two categories--circomstantialist explanations, i.e., fi1‘aSamoa is what Samoan people do
(Meleised 1987, Tuimaleali‘ifano 1992, Fa‘ataa 1988), and ideological explanations, i.e.,
why Samoan people do what they do, which focus on the attitudes and values of Samoan
people (Tupuola Efi cited in Field 1984, Senara 1987). Of paramount importance in the
former explanations are the institutions of the fa ‘aSamoa—tautala fo'aSamoa, the *d@ga
matal systems, fa‘alupega and fa‘alavelave, However, in the latter explanations the
subtleties of fiz‘aSamea focus on behavioral notions and emotional underpinnings of alofa,
taiug, fa‘aaloals, usita'i and feagafpa. The amalgamation of both circumstantialist and
culturalist perspectives incorporates indigenons understandings of the fa‘aSamoa and
together with Samoan identity as relational arrangements embodied by v fealoaloa i and va
fapuia (Tamasese, Peteru & Waldegrave 1997) provides a comprehensive definition of
Ja ‘aSamoa which I will hereafter refer to as ‘parental fa‘aSamoa’ for it is this
understanding of the fa‘aSamoa which is crucial for parents, island-born elders and
Church, and the authoritarian homeland influences.

In the New Zealand context of this study, it is apparent that members have not only
diverse understandings of what parental fa'aSamon is, but also that it is a very elusive and
vague concept especially for younger members;

Well, when I was a child growing up, T thought it [the fz ‘aSamoa) was just a lot of
bother.....So time-consuming, so much money.

People talk about ‘e koga being bad but [ don't... maybe it's because T don't
understand it...I don’t know what's wrong with it. I think it's when people abuse
the customs and then it becomes bad. But I see the fiz ‘aSamoa as good, T see it
being really good.

All members talk about parental fi ‘aSamoa as something which indeed exists.
When members converse with each other and with other NZ-borns it is taken for granted
that its meaning is understood by those involved. Generally, members' notions of parental
fa'aSamoa focus on ‘diga, the Church and tawrala fa‘aSamoa. Other notions describe
discipline as being very much a part of parental fir ‘aSamoa, as is the “giving of money",
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Interaction with “@ga (through fir‘alavelave) is mainly with kin in New Zealand, and it is
members' parents who are personally acquainted with ‘@ga in Samoa, in terms of their
personal acquaintance with "&ga members by their more froquent fia‘alavelave trips to
Samoa. Members contribute indirectly to their ‘dga in Samoa through assisting parents
with remittances etc.

The following narrative exemplifies the problem of identification of ‘& ga by
members. While not overtly a problem, it can have serious consequences for members
when asked to contribute to fa‘alavelave concerning ‘Sga they do not know. In these
situations, they rely heavily on their parents’, grandparents’ and close “diga members'

advice on ‘aga connections.

But even today, when people come and say they're “diga, they're still a
puzzle....don't know who's who. It just scems such a big massive blank, and it still
Is...right? I mean people come from Samoa today and say, Oh we're your ‘#@ga,
and you say, Well where the hell do you fit? type of thing.... You don’t know. So
when it comes to the question of ‘@eq, who do we remember?

For this member, a maraf and businessman, “#ga identification becomes a point of
contention, especially when "people just turn up at your door asking for something and
they say they're ‘diga...and you've never seen them before, ., ", Usually in these situations
the matter is clarified by long ensuing conversations which focus on establishing “iga
connections. But in most of the accounts perceptions of parental fir ‘aSamoa wers
profoundly ones of "giving”, being "proud” of being Samoan, the equating of parental
fa'asamoa with christianity and Newton Church, despite the tremendous stresses and
straing and negative aspects that accompany this identity, and the comparatively "liberal®
attitudes of parents in enforcing parental fiz‘aSamoa in New Zealand., The Tiberal home
enviranment is used here as Maepherson's second and third characteristics of his model of
home environments in which Samoan immigrant {read NZ-borns) live (1984), Tn the first type
of home, Samoan values and institutions are promoted: in the second, children’s exposure to
and involvement in these values and institutions is deliberately limited; and in the third they are
neither deliberately promoted nor avoided. This study shows that the matter is more complex
than this model implies and due to the varied nature of members families and situations T am

wary of categorising them so particularly.
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While members talk about and understand Samoan institutions of *diga,
fa*alavelave and marei and use these terms freely, less frequent, and even rare, is their use
of terms such as raurua, fa‘aaloalo and feagaiga to describe the behavioural aspects and
emotional underpinnings of parental fi2‘aSamoea. Instead, members continuously talk about
“respect”, "serving" and "giving"—giving of money, of time, of respect and of service—to
parents, older members of “&ga, and to the Church—ministers, elders and Church
community. That is w say, members' notions of "serving®, “"respect” and "giving" are
conscious expressions of the unconscious parental fa‘aSamog underpinnings of raurua,
Ja'aaloalo and feagaiga, for by serving and giving in this context, they are showing
service, respect, and acknowledgement of their special relationship with parcnts, ‘@ga,
ministers, elders and Church community, This understanding of parental fa‘aSamoa as
merely "giving money"and "having to serve", I will hereafter refer to as *NZ-bom

Ja'aSamea’, for this represents the crucial impact of "christian® and New Zealand
socialisation influences on NZ-borms.

This consciousness is realised and understood by older members with secured
identities who have developed strategies for coping with both parental and NZ-borm
fa'aSamoa. 1 will hereafter refer to this third heuristically-constructed genre of fa'aSamoa
a3 “secured fa‘aSamoa’. For members with secured identities, the understanding of a
secured fa'aSamoa is the culmination of a rationalisation of both the positive and negative
aspects of parental and NZ-born fi‘aSamoa. Most NZ-boms generally, and younger
members of the ESG specifically, are still involved in the conflictual evaluation of the
positives and negatives, of the constant demands of serving, respecting and giving placed on
them by parental fa ‘aSamo.

Giving, giving, giving! Even if you don't have it you still have to give something,
That's what we grew up with, my parents were always giving to the church
constantly.

Fa'aSamoa is.. having that sense of giving, rather than want to give. We've
somehow picked up on this thing of what you can give, because of the expectation.

All members maintain that a Samoan identity or the adherence to parental
Ja‘aSamea is the ability to raurals fa‘aSamoa, involvement in the Church and “dea, in
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terms of support, time and financial giving, and doing well at school, in terms of a
University education.

Go to Church, be a good Samoan, and that meant to try your best at education, and
looking after family, and go to family functions, plus that we've got to look after
them when they're old.

An examination of members' stories reveal their perceptions of how well or not so
well they feel they have lived up to these expectations of being Samoan, When asked to
define fa‘aSamoa, as expected the themes which emerge from NZ-borns' narratives also
ceditre around “a@ga, raurala fa‘aSanea, matal, fa'alavelave, discipline and Church. But an
added dimension are the notions of "giving", "respect” and "serving”. As one NZ-bom
correctly states "...it's not just one thing, it’s all those things together. .. they 'te tied
together...".

While it has been parents, grandparents and elders who have tried to enforce
behavioural aspects of parental fa‘'aSamoa, members, depending on how far they are along
their identity journey, have tended to take these either at face value or have transformed
these necessary behaviours into valiee statements embodied in the concepts of "giving”,
"respect”, and "serving”,

Younger members tended to perceive parental fa‘aSamoa more in terms of what
they have to do:

My understanding of it is in the way of oratory and the fine mats and that....I see it
as habits, traditional things...the way you walk. .. how you dress when you're
serving cups of tea, how you serve the cup of tea...letting elders eat first, the young
ones serving and eating [ast.., not answering back, no matter how bad the situation
is...the giving of money when you don't know what it's for, or who the person
is...but I suppose I've always seen it as a way of life. . fo'aSamoa. .. When T was
growing up all these things were enforced. ... you know all the things about not
walking in front of them without bending down. .. all those little respectful things.

---¥ou had to bend down and had to serve so and so om one tray and then come and
serve 50 and so...all that kind of thing, etiquette T suppose.

... y0u know we were exposed toa lot of the fa ‘aSamos when mum and dad were
alive going to all these family dos, going to [do] the mats,..and doing the whale bit.
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More mature members, however, now recognise these behavioural aspects as
important factors in maintaining kinship links with ‘&ga, the associated importance of
Ja'alogio, taurua, feagaiga, and the reciprocal obligations these entail.

From my NZ-born perspective it's one of servanthood, ..it's one of serving
people. ..it's one of support...it's one of families. . .it's one of using our resources,
our talents, into being able to mobilise our families for better life-styles and also
sharing what it is they've got.

Well, I would still like to be fa‘aaloals.. how Samodans are really respectful

especially in the whole area of elders.

Both younger and older women of the group tended to emphasise the behavioural
and emotional aspects of serving and respect more than the men, whose explanations
focused on the institutional frameworks of fa‘aSamea. This can be explained by the social
organisation of the Samoan family where it is the young girls who are expected to serve
and respect parents, older siblings, especially brothers, and older members of ‘d@ga,
regariless of age and regardless whether they are single or married, In concrete terms this
is reflected by girls having to *do all the housework, help mum with the cooking, iron my
brothers' shirts and fix their beds every moming”. The women of the group therefore have
a deeper understanding of what it means to serve and to give of oneself, while men tended
to emphasise giving and serving in terms of the financial aspects of NZ-bom fa‘aSamoa.

Members have diverse understandings about the financial giving aspect of parental
fa'aSamoa, from being critical of it—sesing it as a corrupt practice-to the other extrome
where giving is seen as 5i'f alofo. Invariably the older members were more critical of
parental fo'aSamoa, especially in terms of how they saw some people as abusing it and in
some cases exploiting Samoan tradition and customs.,

Well fa‘aSamog, if you let it control you is cormupt. If you're smart enough to
comtrol it, it's brilliant. What T mean by that is it becomes corrupt where you let
your pride in trying to be somebody destroy you, and what that means is that il you
want to be a big shot in everything that's going on, and be seen giving

money. .. they're going to milk you left, right and centre. Every little thing they're
E0INE to invite you to...and in that way you may be seen within the community as a
nice guy, a great guy, and everything else. But internally, you'rs rotting, because
you haven't got anything. .. financially you're poor, financially you're owing people
money ‘cause you're trying to build this image up, and that's what 1 mean by
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cotruption and rot, But if you're smart, you've got to play it right, and that is that
you should be respected for what you are and who vou are, without having to buy
it, and that once you give, you realise that you are giving for specific purposes.

Younger members, on the other hand, although critical of having to give
continuously, talk about the more positive aspects of giving.

I know if T was working I know they'd [parents] expect me to contribute to
Ja'alavelave, but at the same time I know I'd want to help because I think that's a
good thing as well. I think it's the 307 alofe or carrying love, literally, that's how I
see it, It's like carrying love to somebody else, whether it be in the form of
monetary love, it's only monetary because we live in that sort of world...or it could
be in other ways.

Eut just over the Jast couple of years I"ve just been able to see the heart behind it
all. Like I went to a funeral just last week, just the way they gave ‘ie koga, money
and stuff. I was thinking just their way and manner of just giving is really neat. It's
50 generous and giving in love and things like that, it really blew me away. I had to
stop and just say, Oh thank you God for making me Samoan. It's a really neat pant
of the culture, just seeing that...how they really belp each other. ... Giving money is
just how Samoan people show their love and support for each other.. . looking out
for each other, looking out for the family....1o have that giving spirit that they [our

parents] had,

They [my parents] were always saying, We have to go to this fi ‘alavelave and give
4 81, give a help....Sometimes you feel as if you have o find something to help
out if there is a fix’alavelave in your family and extended family because the
Samoans think that you bank in your “gn and when hard times come it's your
turn, You withdraw your savings.

The differences between the view of older members as opposed to younger members
can be explained by the range and scope of giving. Younger members who are still either
at University, unemployed, still living at home and dependent on their parents, just
embarking on career paths, or children of more liberal-minded parents are not expected to
contribute in a big way towards ‘#ga and Church fa ‘alavelave contributions, hence their
view that giving is an act of love. Older members who themselves may be heads of their
own households, have large stable incomes, established careers, and who are called upon
by their parents and “&iga to contribute financially more often, and who find the nesd to
actively delineate “&ga connections in terms of priority are more inclined to view giving in
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a megative light, as a "corrupt” practice in some contexts, because of the range, scope and
frequency of the giving,

Those who were bom in Samoa have slightly different views of fia‘aSamoea. They
see fia'aSamoa as a given and the necessity to define or evaluate it as a development outside
of Samea, That is, to them it scems a way of life--one that is taken for granted but which is
resurrected and exaggerated in New Zealand and beyond Samoa's shores. Some NZ-borns
express the idea that the fz‘aSamoa in New Zealand is an adaptation of fa‘aSamoa in
Samoa, and that New Zealand parental fi'aSamea, although moulded by parents and
grandparents” childhood memoaries and their experiences while growing up in Samoa, has
been further influenced by the pdlagi lifeways.

They [my parents] were brought up in the faSamoa but they also looked at the
western ways and they adapted their lifestyles, just like we did when we came along
in our generation. We picked up the stuff which was suitable for us so we still have
the traditional fa‘aSamoa upbringing but we were also exposed to the

Ja'apdlagi... You see, there is a fa‘aSamoa in Auckland, that is just as valid, and as
a matter of fact a lot of influence in this fz‘aSamoa we've developed here is
influencing our culture back home. It is a healthy development, because as you
know culture cannot stagnate, it has to move. It has to adapt 1o the times, otherwise
it will die.

To me it's [fo'aSamoa is] something that’s always developing. It has its roots in
Samoa, but then it's come here, It's been adapted to the New Zealand
situation. ... The other thing is, because our parents came here and settled here, the
kind of fia'aSamoa. . that they produced here was an adaptation of the REAL culture
back home, and then they...that's what we grew up on. We grew up on this
adaptation thing...of course it was all this look down [as an act of defercnce when
being disciplined]...and I did it too..we always listened to our parents.

These last two narratives highlight members' perspectives of culture as not being
static but something which changes and adapts over time and space. Certainly from the
perspectives outlined in the narratives, members articulate that parental fir‘aSamoa in New
Zealand is exaggerated or different from the fa'aSamoa practised in Samoa. Although the
meajority of members have not reached the same level of understanding, some members feel
that this is because as NZ-borns they are continually having to struggle with defending or
justifying being Samoan in New Zealand (as a subordinate group) to a greater extent than
their counterparts in Samoa who do not have to articulate being Samoan--they are "living
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it" as the dominant group.

1 now continue to examine the inherent attributes that NZ-borns perceive as being
Samoan—language or rawtala fo'aSamoa, ‘Ega, the matai system, Church and discipline.
In this way members' perceptions of parental fa'aSamoa can be examined from the
perspectives of the perceived most important aspects--language, the family--‘&ga, the
extended family structural considerations—marai, the community--Church, and the
measures taken 0 enforce parental fi‘aSamoa by parents, ‘@ga and Church—discipline.

"We did everything fir‘aSamoa except speaking Samoan"

A second recurrent theme pervades the narratives: the level of competence at which
members can operate in the Samoan language or fautala fa‘aSamoa is perceived as the
crucial constraint on their exploration of being Samoan. This “hard-core” problem of
language is primary when members are asked to talk about their experiences as a NZ-born,
When asked to consider the relative importance of language, Samoan beliefs, and the
practice of fa'aSamoa, from the first to the last discussion and in numerous incidenital
conversations, it was apparent that for most members tawala fia‘aSamoa is the most crucial
factor. This is because all members are aware that fawala fa‘aSamoa is highly regarded by
island-born Samoans and Samoan communities to the extent that one is considered not
Samoan if one cannot speak the language. As one member asks, "What about Sfeeling
Samoan?” Members express concem with the social and cultural pressures on them to
tautala fa'aSameoa, and. the insidious practice by some island-born Samoans who use
language only to determine who is and who is not a Samoan.

The point here is that members who do not taiala fi ‘aSamoa fluently do not
consider towrala fio'aSamoa as the single most important determinant of being Samoan.
This is because they all speak some Samoan and can understand Samoan in varying degrees
(from complete to a lesser comprehension), and because they feel that they would be able
to pick up the language easily by either rigorous methods, by having a stint in Samoa, or
by having to if their jobs necessitated it. 1 hereafter refer to this significant Tinguistic
"condition” of many NZ-boms as "rauala NZ-bom". In addition, they feel that they have
been raised by ‘dga and Church in a very fia‘'aSamoan way, and have socialised parental
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Jia'aSamoan beliefs, values, attitudes and ways of doing and thinking about things.

The children and grandchildren of early migrant Samoans in Auckland went 10
school in the 1950s and 1960s, At the time, many educators, some ministers and numerous
Samoan parents were encouraging other Samoan parents to speak to their children in
English to help them at school,

We weren't encouraged to speak Samoan, we spoke in English at home. My parents
spoke 1o us in Samoan, but we would have to reply in English, even if relatives
spoke o us. They wouldn't encourage us to reply back in Samoan._. T can’t even
say why we were brought up like that. T think my dad just never really wanted us to
speak Samoan, I think he felt that we were in New Zealand and should speak
Englizh,

In those days, they didn't know about bilingualism and all that. It was a very palagi
school, and the Headmaster said to my father when he took [....] there for the first
time, Don't speak Samoan at home 'cause it's going to hold your children back, So
all of us were brought up speaking English, and sometimes my mum would speak
broken English at home, but that's how we'd communicate. ..and the odd Samoan,
like commands. So we were all brought up in English and we never leart Samoan,

In the more liberal 1980s and 1990z, some educators, ministers and Samoan parents
now encourage the retention of indigenous languages. One of the reasons for this is so that
the depth of communication of adults to the children and through the family can keep
family relationships intact. This study shows, however, that a more urgent reason is the
perception of Samoan parents and elders that their children and grandchildren cannot speak
Samoan. Hence the support of the establishment of numerous #'oga “amara (Samoan
language nests) across New Zealand. |

What is interesting is that the “two world ideology" where NZ-boms are imperfect
hybrids of fa'epdlagi and fa'aSamoa, fuelled by elders and island-bom Samoans
(documented by Pitt & Macpherson 1974), is prevalent in New Zealand society at large and
in the self-perceptions of many NZ-borns themselves who see themsalves as inadequate
because they cannot communicate to their “Fga and elders in Samoan. This is then
translated by “Fga and elders as a preference to be flapdagi (portrayed in the work of
Wendt and in various plays such as "Fresh off the Boat” and "Tatan” and various television
short films in the "Tangata, Tagata" series) and highlights the tendency of some clders and
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island-bom Samoans to equate the lack of speaking Samoan with not being Samoan.

In their narratives members express their frustration and anger at being judged thus.
They feel because they understand Samoan (in varying degrees) and becanse they
wnderstand the fo‘aSamoa and its practices, they should not be judged not Samoan just
because they cannot converse fluently in the Samoan language. Their narmatives show that
this accusation needs to be examined in the light of their experiences, in particular their
ability or non-ability to tautala fa‘aSamoa, and the impact this has on their self-identities.

Approximately two thirds of my focus group considered themsclves rausala NZ-
borm, and a third considered themselves fluent speakers of Samoan. The former ETOUp point
out that although exposed to Samoan in varying degrees during childhood, they converse in
or speak mainly English. However, they equally stress that they can taurala NZ-bom, and
it is this point which sets NZ-boms apart from other groups who neither speak nor
undersiand their own language,

There were definite things fike, when I tried to...speak Samoan. . there was a lot of
laughing going on, and like I didn't feel too easy about that so 1 just decided I
would just try and speak English a laot.

In conversations with their parents or “&ga, many recall instances where they would
automatically respond in English to questions and comments spoken in Samoan, or when
their parents spoke Samoan to them and they'd answer back in English, They also make
references to other ways of communicating, viz., speaking pidgin-Samoan or English with
a "freshic accent". What is significant about these statements is members' insistence that it
was not by choice that they could not speak Samoan, but by circumstance. Several
members point out that their Samoan parents assumed that the priority for their children
was t0 speak English during their involvement with the education sysiem, and that on the
completion of their education somehow the children would know Samoan, and that English
was t0 fake second place, This was not the case, Members' knowledge of Samoan had been
reduced to fautala NZ-borm,

We started school at five. None of us could speak a word of English, and at the
time my parents thought that...we should learn English 'cause like that's what we
had to know in order to survive the school system. But by the time we got to
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secondary school they were telling us that we should start speaking Samoan, and a
lot of that was quite hard, because like we'd be at the table, and no-one was allowed
lo speak unless they spoke in Samoan. . .and T couldn't do it. And every time we got
it wrong...my father would just yell and shout at us. Like thens was this expectation
that we KNOW Samoan...that is...BE Samoan. Mum and Dad spoke Samoan to us
and we’d answer back in English. Even now, my father's saying that he's changed
his way of thinking again, in the sense that maybe it i3 important that those who are
NZ-born be guite fluent in English in order to get through. ..in order to survive in
this society. You have to have that kind of knowledge, though T am of the opinion
that you also have to be fluent in our own language, .. like it misses out a lot
of...depth....T think we've taken [the Samoan language] for granted, NZ-born kids,
you know.._because we can understand it.

NZ-borns directly associate these episodes with frustrations and embarrassment in
communicating with their parents, ‘#ga and elders. Members often comment that they
regret not being able to speak Samoan, This regret is exacerbated by the knowledge that
their parents will soon pass on.

When my father was alive, it was like none of us kids took advantage of the fact
that he knew his fo‘aSamoa inside out, and he was the best teacher that anyone
could have, "cause he just knew everything. Now that he's gone we're very sorry
in a way that they didn't push us.. .to learn Samoan language and learn Samoan
customs.,

Well five years ago when the old man died, it was like that's the thing that T miss

the most, his speaking in Samoan to me all the time.

However, these same members are adamant that they will acquire the language
sooner or later. They express the desire to "pick it up” by either rigorous learning or going
back to Samoa, and articulate a strong desire to speak Samoan at some future stage. This
applied to all members of the group who could not tauiala fa ‘aSamoa. When asked why,
these members stated that learning the language was the “last piece in the puzzle”, that it
would round them off and make them "complete”. For male members the possibility of
becoming a future marai is a real one, While reticent in their younger years while their
father and uncles are still alive, the perceived need to tautala fa‘aSamoa escalates when
called on to become a matai or if fathers and vncles pass on.

Ii's within me to sit down and study and master it and everything else, and for some
reason my brain is telling me-Don’t! And I have a funny feeling in my mind, that
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lells me once dad's gone, it's all going to happen...it's just going to happen.
A few members are more political about their inability to tausala ja‘aSamoa:

Well I can't really speak on language as a non-speaker. I think that language is very
important... . language is the key. But we shouldn't have to go through what
Maoridom has gone through with their own thing of where, ..if anyone spoke Maori
then you automatically gave them the position. Then you found that their politics
stunk and they had no commitment to the people. Then you discover that they only
did the language 'cause they knew they'd get the jobs....But I notice that amongst
our own NZ-bom lot that we cut each other off. Exactly on a smaller level than
Maenidom. And you go, Silly idiot, and put it into that whole power thing.

1 don't speak my mother tongue, and...I've always thought about it but T keep
saying to myself, the day T learn my mother tongue is the day that I'll learn it
because I want (o use it for the right reasons and not to use it for power, so that's
why I haven't touched my mother tongue.

These two narratives represent the views of younger, untitled men, who have not as
yet been called on to become matal. Even in these more political views one gets the feeling
that learning to tawala fa‘aSamoa is not an impossibility but an immanent future prospect,

Those members who can speak Samoan fluently have acquired the language through
various circumstances, Some were ¢éither forced to speak Samoan in the home, or could
only speak Samoan owing to their parents inability to speak English.

We had to speak Samoan a lot and I think that's why my brothers can really
understand it and speak it. But even today, like we have family meetings once a
month and when we speak English, my mother gets mad... you know...she says,
Can't you speak’Samoan? So the language in the home now is still Samoan, but
when mum and dad are out we never speak it. We always speak English to each
other,

Well, unless they [my kids] are stuck with a Samoan word, then they use English,
but I encourage them to speak Samoan until their front door. The front door is the
boundary!

A lot of the ones who have picked up the language...it wasn't because of any
goodness of theirs. It's because their parents couldn't speak English.

For some, it was the personal drive to learn Samoan.
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My sister can speak it much better that T can. She picked it up I suppose from my
mum...she's maybe one of the four of us whose made a big attempt or has the
desire to learn it, She's had a few trips to Samoa, so she can keep quite a
conversation going.

Others learnt Samoan, not because of some romantic notion of wanting to be
Samoan, per se, but for practical reasons o do with speaking Samoan because their jobs
called for it.

It was at [....]"s office that I learnt to speak Samoan. Because I had to, to the
clients. So I really believe that everything is meant to be, 'cause I really didn't pet
paid moch, but I got heaps of experience, and I had to learm Samoan.

---and since I've been with the choirs at church and the ‘auralavou, 1've picked up
most of my Samoan from there, and also going through other choirs, the lom
Samoa choirs, they've been around over the last eight or ten vears, and one
particular minister's wife said to me when I first started out, You're not to speak
English here, you have to speak in Samoan, S0 I had no choice, if I wanted to
communicate with choirs I had to speak in Samoan. So I did,

Another and significant instance of NZ-bormns picking up Samoan, has been through

Church involvement:

All my sisters can speak Samoan except for me.... They've pickad it up from being
in the Church [ ‘auralavou]. See I left the Church at quite a young age, but I've
missed out on that,

It's taken me about eight to ten years to learn. But I actually learnt more cutside at
the other Samoan church choirs. .. more than I did at Newton *cause. . .there T was
forced to, I had to speak it [Samoan], 'cause that's all they spoke. .. .Before I left
here to take these other choirs, at different denominations, I was speaking English
to the choirs, and a lot of the time I wasn't getting through, and then five years
down the track when I retumed, Hello... ‘palagi” boy is speaking Samoan! They just
sort of sat there and all of a sudden, I was finally communicating.

My Dad used to say if you really want 1o leamn it go to Samoa and live there for

four months and you'll be right...and Mr [....], he always used to say just read your

Samoan Bible and come to Samoan service and you'll pick it up. ...

The last narrative is indicative of advice given by parents to their NZ-born children
in order to tautala fa ‘aSamoa. However most members realise that it is unrealistic to go to
Samoa except for holidays because of the financial, time and job constraints. None of the
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members had Jearnt Samoan through reading their Samoan Bibles, nor could they commit
time to attending Samoan services regularly as well as their other ESG and Bible class,
Sunday school and Church commitments,

Clearly this issue of language was more important o those members who had
children--all stated that it was their desire that their children fawala fo ‘aSamoa. Many of
those with childrea send them to #'oga ‘amata, and most single members expressed desires
ta send their children to #'oga ‘amata when they indeed have their own children regardiess
of the ethnicity of their spouses--to bring them up in parental fi ‘aSamoa,

We have preschool at the back which will take care of that, a language nest
basically. With some regret I wish we had the same exposure when we were at that
stage. I guess it's on the emphasis, your parents are behind you to do that, we've
got kids now who are quite fluent in Samoan, things are developing even in the
‘auralavou and the Samoan group are encouraging the young ones. I think it's a

good sign.

Another significant observation is that while most mature members with secured
identities are fluent speakers of Samoan, the inability to tawala fa‘aSamoan is not an
mnhibiting factor for other mature non-speakers of Samoan in attaining a secured identity,
This is probably becanse these particular members are fluent tautala NZ-born and are
confident that it is only a matter of time before they acquire the ability to become relatively
fluent Samoan speakers. This attitude is also directly attributable to these members having
confidence in understanding and practising other aspects of secured fir ‘aSamoa. At the
same time, however, younger members who speak Samoan fluently are at similar
developing stages in the identity journey as their rauwtala NZ-born cohorts.

"Without family...we are nothing"

Fa'alamoa, the bottom line is FAMILY. Fa'aSamoa is family and family is
immediate and extended, and total, and that's what fiz‘aSamea is all about. Tt's
giving...it's your respect, it's your responsibility.,.and it all comes back to the
family, and that family grows. It grows from immediate, to extended, to the
village, to the nation, to the Pacific.... Where does our heart lie? Our heart lies first
of all in your immediate family, then your extended family, then your village, then
your nation.
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Fa'asamoa (o me at the moment is the...most basic definition is the family
orientation. . .the way that the family is...the kinship and penealogy .. .that's the way
I understand it to be._.and that's how T leam my fa‘aSemoa. It's through my
family...my extended as well...when they have special events, and showing my face
there,..just linking up with my cousins.

Most NZ-borns who have reached a secured identity understand that the most
central feature of secured fa‘aSemoa or being Samoan, other than taurala fa‘aSamoa, is
‘@ga. Samoans use parental fir‘aSamoa to identify principles and practices of social
organisation which usually establish co-operative arrays of stable relationships, and these
relationships are embedded in the concept of “&iga. There is no question that Samoan
people who identify as Samoan are “dgo-orientated. Every Samoan is bom into several
" ga--their mother's ‘@ga and their father's ‘@gn, and the associated “d@ga of both
parent(s). All forms of societal relationships (including the mara and fa‘alupega systems)
within and outside of the “dga are governed by the structures of the “dga. In this way,
every person who is older than ego is given taurua and fi ‘aaloalo. For example, an
employer, a pastor and a teacher are regarded with the same respect as a father or mother
by an employee, a church-goer and student respectively, Because of the stratified nature of
“dga then, the young are expected to show respect to their elders and to wsita. The giving
and receiving of rauua, fa‘aaloalo and alofa then become the erucial elements of Samoan
social relations.

Structurally, the inter-generational flow of rawma and fa ‘aaloalo is governed by the
principle of seniority vs juniority, and flows vertically upward, and horizontally in only
one direction. At the same time however, for those members with secured identities, there
is an implicit understanding of a remurn flow vertically downward and horizontally in the
opposite direction to the young, of love, protection, honour, a name to be proud of and an
expectation of the defense by the “@ga if and when warranted, This is what fauria and
Ja'aloalo recognises and earns for the children. However, this retum flow is not
consciously understood by younger members who tend to focus on the upward flow of
taueeie and fa‘aafoals and their seemingly inequitable position as younger or youngest ‘#ga
members.

Vertically upward then, tauria and fa ‘aaloalo is given (not received) by ego to all
those of ego's parents' generation and beyond, and horizontally the principle of
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primogeniture operates whersby santua and fiz ‘saloalo is given (not received) by ego to
ego's older siblings and those of the same age-set. One may very well ask the question:
What about ego? The answer is simply that ego, if the youngest member of a family and
especially if a female, will be giving raumma and fa‘aaloalo to evervbody else in her ‘#ga
older than her, and will not be receiving any tautua or fa‘oaloals at all. She is theoretically
however subject to feagaiga from her brothers and mother's brothers and their ‘@ga, a
special relationship which means that she will be practically, morally and spiritually
supported by the latter (Schoeffel 1995:86). But to young people this often does not
translate as equitable social relations. Ofien when a child questions a parent regarding this
obvious imbalance in social relations, the child will be told, Paud.. .., a Samoan expression
meaning *because..." or that one is not required to explain why, and implying that the
child has no right to expect an explanation, However, for NZ-born children it is more than
likely that this response from a parent or elder will not be enough to satisfy their
dissatisfaction or curiosity. Sua‘ali‘i-Sauni's (1996, 1997) exposition of the concept of paus
is crucial in understanding the principle of raurue and fa‘acloalo. When a child is told
paud, it is implied that the child will grow older, and on maturity, will eventually be at the
receiving upward end of vertical and horizontal rowrua and fir‘aaloale, and will have a
greater understanding of these seemingly inequitable social relations.

By understanding parental f&'aSamoa, young people will be bonded not only to
their individual and collective past, present and future, but also to their ‘#ga, and
ultimately to Samoa. On the one hand, this present study shows that the young have
immense problems in dealing with fautua and fiv'aaloalo at their young ‘receiving no
fautia or fa‘aalealo’ stages, and in the prerequisite to usiza’i blindly, and see this as the
overriding negative aspect of parental fz‘aSamoa. On the other hand, older members,
themselves fathers (in-law), mothers (in-law), uncles and aunties, have & greater
appreciation and understanding of these concepts because they are now recipients of rausua
and fi2'aaloalo from their children, their children's spouscs, nieces, nepbews and families
of in-laws.

Muost NiZ-borns' households were two or three generational including father, mother
and grandparents, or husband/wife and parents and children or extended families, and
numbered between four and nine. A few families consisted of just the nuclear family. Still
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others were atypical in that they were parentless or onc-parent households where parents
were either separated or divorced or who had passed on, and in some situations the eldest
girl or boy had become the head of their household.

All members when talking about “#ga mentioned "boarders”. These boarders
congisted of two types. The first were ‘Hga members who came to New Zealand and
initially stayed with the primary host—head of houschold/ ‘4 ga--who was responsible for
supporting them, providing a home and job for them, Most typically in the 1960s/1970s the
pattern was for young girls of the village to be sent to New Zealand, In return for food,
shelter and a job, these girls reciprocated by being obedient, working and contributing to
household and fia‘alavelave expenses, keeping house, doing fe ‘au (household chores),
helping with child-rearing and childcare, and being full and active members of the primary
host ‘@ga. Letters and wages flowed easily and often back to Samoa. In cases where these
girls found would-be husbands, marriage only ensued where permission was granted by the
primary host ‘Fga in conjunction with the girl's “&ga in Samoa. If permission was not
forthcoming, or if the girl became pregnant, the girl would more often than not run away
in disgrace, or remain with the host ‘Fga until a suitable suitor was eventually approved
of. Where marriage took place, and the girl and her husband moved to their own house, a
secondary host “dige would be established and the process would be repeated—-the girl's
parents, grandparents or siblings would be brought over as circumstances would allow,
thereby creating secondary and tertiary host situations. For male ‘& ga members who came
to New Zealand, the pattern was less rigid. More often than not, it did not take too long for
these young men to save enough money to move out, marry and establish a secondary host
‘@ga. Moreover while they were with their host ‘diga, it was not unuseal for them to
temporarily adopt work mates or friends wha had work or accommodation difficulties. This
practice was known as fir’a*Fga (Macpherson personal communication), These were the
second type of boarders. They became temporary members of the “#ga also.

That's basically the legacy of all those in the first wave, I can't imagine or
remember there was ever a day when there was not someone [ “@ga or boarder] in
the house when I was growing up. The thing that used to grieve me was the fact that
these people went on to do a lot better than we did, we're siill down there al aold
[strest].. ..
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I mean our life is an open door policy...our house is an open door for our relations
here, and it works both ways, There's always young kids, young relatives. They
know there's always room in the garage--we've got a double garage and there's
always room to bonk in at the back. So when they come from South Anckland to
town and there are no buses back home at night, so you wake up Sunday moming
and you've got all these cousins and whatever. . and. . T think I'm fortunate, ., we've
always been a safe house for all our young people.

When asked what impact the experience of boarders had on them, members had
diverse responses. Older members (children of primary host households) recalled that this
experience had occurred in their childhoods. Memories of having "untold” cousing, uncles,
aunties come and stay for some bring back uncomfortable memories of cramped living
conditions, when they had to sleep on the floor or on couches, or squeeze into one bed with
several siblings, of communication problems, of the lack of privacy. They recalled taking
their "diga members on "sight-seeing trips"—to the zoo, museum, and One-tree hill. Others
enjoyed having "heaps” of people around all the time, and the luxury of not having to do
Je'au because their younger boarders had to do them. A few younger members did not
recall these experiences at all (children of secondary host households, or young marreds
setting up their own houscholds). One mature member comments that it was the constant
flow of boarders and the multi-ethnic nature of Newton Church that made him a good
humszn resource person, and comfortable with difference at an early age. He states: "I
picked up good people skills which has made me an effective communicator and mediator. "

A related theme, when members spoke about “diga, was that of fa'alavelave, All
members are very familiar with fa ‘alavelave to do with their personal ‘dga as well as the
‘diga of Newton Church ekaléria. These usually occur as pant of life cycle events, but also
include any other happenings which involve “Hga from Samoa and in Mew Zealand, as
well as everything going on at Newton Church, These involve financial and time
commitments and become stressful if difficulties are experienced in either finding the
resources in terms of finance and time, or even the inclination, to cope with _fir‘alavelave.

Members’ stories illustrate the way that ‘#ga operates as a help and support system
for Samoan people in New Zealand, at home, and everywhere clse. The Ji'aSamoa
encourages and obliges ‘&iga to become a cohesive though not static body, and
Jfa‘alavelave operate to ensure that ‘&ga meet together oflen, with continuously open and
different ‘diga-lines of communication to and from New Zealand, the homeland and
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abroad. More importantly for the mature members, themselves in established careers and
stable relationships within their own families as well as their extended families, the
importance of ‘Hga as the cornerstone of parental & '‘aSamoa has been more often
experienced and understood, For the younger members, who are either single, financially
unstable, still working on their career paths, or young marrieds on the brink of establishing
themselves, the full realisation of this importance, though recognised, is still being
negotiated.

We scnd money back to Samoa as well when there's a fi ‘alavelave back home, and
usually bigger money than what you spend in New Zealand, ‘causc in New Zealand
you've got other “diga that have money, so you pool your resources together and do
it. But when they ask particularly marai from Samoa...you know...we need money

for this and this. You have to give it.

---The really big thing about Dad that turns me is this man, who spent a lot of his
life away from Samoa. And his whole life is this love that is so deep for Samoa. He
was in Fiji for a lot of his life, then he was here, but yet his deep, deep love for
family and everything. When Samoa [ ‘#ga) say anything [in terms of financial
giving for fia‘alavelave], he jumps.

I mean this year we've had three so far in three months. .. That doesn't include the
little things.... Well he'll [Dad will] go off to the meeting and say, Oh look these
guys have said such and such, and he would have already figured out in his head
what they could have done it on, and then put in a little bit more, and say I think so
and 50, and we'll all say, ves and no, depending on who the person is that it's
for...I mean if it's someone really close, you don't mind ay...you find it._. But if
it's my father's cousin's cousin's wife, we say, No we won't do this. So it works
for us....Sometimes they try politicing like they'll go through my mum, knowing
that she's really Strong in that thing. When they don't go through my brother, we
all get together and say, Look he's the marai now we're all here to support him. A
lot of the things are for my father's family, but he's dead, and my mum feels she
must give, and we say it's not her family...it is her family as such, but it's not for
her to keep propping them up.

Some members' parents and grandparents are very liberal about getting their
children to participate in fa ‘alavelave, When asked what factors defermined whether more
or less pressure was applied to contribute to fa‘alzvelave, responses varied. Some members
stated that their parents "didn't want to bother us kids" realising that their children had
financial commitments also. Other members felt that this aspect of fia‘aSamoa for their
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parents had become diluted in the New Zealand situation, These experiences however did
not deter these same members from wanting to be able to do something to help their
parents, especially when they could see that sometimes their parents were struggling to
meet fa ‘alavelgve commitments.

We had a different set up with that.... Well my parents have never believed to take
our money from us and it's like my parents have always done their fir‘alavelave
themselves. If we as children have pot money that we can help them with, we do. If
they ask us, they ask us, if they don't, they don’t. But we're always told that there
are things on. If there's a death or something they would say zo and so has died,
such and such an amount is needed. But they wouldn't say, Well you do this and
you do that, and it would more or less be left to our common sense to give and if T
have it I'll give it. I'll say to mum one day, Well look I'll do your whole share this
tme, ‘cause I didn't help last time.. .50 we're not made to.

The organisation of ‘#ga i3 a complex matter. According to members this involves
the matai or head of the houschold representing the “@ga at fir‘alavelave, ensuring that
everyone is notified, that financial and cultural obligations in terms of 57 arc met by the
“@ga and that reciprocal finances and cultural goods are redistributed to contributing ‘@ga
at the end of the fa ‘alavelave process. Some members talk about a strategy which a lot of
NZ-bom Samoan ‘d@ga in New Zealand, especially from Newton FIC, have devised--the
mifuraga or regular monthly family meetings. This new arrangement, unigue (o the New
Zealand sitwation, is the transformation of mafiraga, an assemblage, communion or
fellowship of people of not necessarily “@ga members, to exclusively ‘dga members
usually in the nuclear three-generational family sense--that is, parents, children,
grandparents and sometimes other closely-related extended family members. Meetings are
held monthly where fo*omad (a large meal) and news arc shared, the family brought up to
date about past, current and future happenings, and where sums of money or Lifoga are
collected and banked for the use of the head of the household to assist in fir ‘alavelave, both
in Mew Zealand and in Samoa. Members state that this money is mainly used for

Ja'alavelave to do with *&ga or Church. Sometimes it is used to pay large expensive one-
off bills incurred by the head of the household, e.g., the annual rates or insurance bill if the
head of the household is a pensioner.

Members say that this strategy relicves the financial burden of fa‘alavelave,
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providing a kitty of accumulating funds which can be freely drawn from for the head of the
household or matai as agreed by the "@ge, and makes their NZ-bom children aware of kin
and “diga obligations. Moreover, it enables families to et together on 4 social basis rather
than on a fiz ‘alavelave basis--something quite difficult to do in the busy urban setting of
Aunckland. This strategy relieves pressure on some more liberal-thinking parents and
grandparents who have not enforced parental fa‘aSamog on their children and who would
rather not involve their children in this financial aspect of parental fo ‘aSamoa, preferring to
foot the bill themselves, even when their own income is minimal, The mafuraga therefore
allows these children of more liberal Samoan parents 1o feel that they are being "good kids"
and good Samoans by providing the vehicle through which they can contribute to
Jfia'alavelave thereby reinforcing ‘@ ga ties. In being part of mafigaga they hope they are
being good role models for their own NZ-bom children, and the NZ-born children of their
brathers, sisters and cousins.

I suppose it gives us a kind of a figurehead as far as our family things are concerned
and we know that if we've got something to say that he will go to the family
meeting and say it to the extended family, and it's also. .1 supposs it bonds you
more together as a family too. . as an “&ga, "cause you know you're part of that

ETOUP.

Family meetings.. fa'alavelave...and I suppose in one way it was good, 'cause that
was when we started mecting his side of the family, the ones that were here in New
Zealand. But probably if he didn’t have family we wouldn't know any better, as to
who they were,

* ...to become a matar... "

Another associated theme in members' considerations of being Samoan and one
which impinges directly on the concept of ‘@ga is the maral system. There are six marai in
the focus group--five NZ-born and one island-born, including one female marai (see ESG
profiles, Appendix Eight). All the other members have either fathers, brothers or uncles
who are matai, so that all members have experienced the masal system in the New Zealand
context. Titles are both ali 7 and midaie titles and originate from villages in American
Samoa, Upolu and Savai‘i.
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The matai titles members discussed cover the whole spectrum of titles: land-
based/non-land-based titles, single/split titles, New Zealand-sited saoff ‘i/Samoa-sited
sagfa’, and all express diverse though similar reasons for taking on titles (see Meleised
1987c for full discussion of range, types and significance of titles in Samoa), But all have
eventuated from requests made from “&ga in Samoa and not merely decisions taken by
New Zealand-based “Siga alone. Members talk about how decisions were made by ‘@ga to
confer matai titles on them or other family members.

[In] 1985, the family asked him [his father] to accept the mazai title, but because he
was not a blood son there was a bit of debating because the blood children thought
that the eldest of them should have got the title, but because my father was the
eldest of all the children my step-grandfather wanted my father to have it because he
was like a son to him, so my dad went back to Samoa for a sagfin ¥ and everything.

There were three. . titles, they were all dead [vacant] titles from people in our
family of days gone by. These were never resurrected, their use had never been
discussed. This particular year they had a family thing in [....] abowt titles, mainly
that this was the time to issue more titles for our village and so the [title] came up
and one of the cousins rang from Samoa and said this title is up, who did my
maother think should get it? My mother suggested the eldest son of one of her
brothers, or someone from [....] or some-one else from her immediate siblings. She
didn't volunteer me. Then the family rang back and said they had so and so but they
hadn't picked anyone from her immediate family and they asked for me, well,
whether I would accept it, because T was the eldest.

I carry the title [....] from [....]. It was an unusual move T thought by the family 1o
actually [give it to me]...I have a second cousin in Samoa who had a very deep love
for my Dad, and at the time that my father died, he was quite saddened by it
actually, but they grew up as boys. He was a lot younger and often consulted with
my Dad for advice and in their later vears still did so...he was like an older brother.
Once Dad died, be took his title to the grave with him. He had a title from [....].
He only ever spoke of titles once before and that was the connection he had back in
Savai'i. He offered that to one of my older brothers. ... S0 anyway once he had died
they were looking for other marsai in the family at the time anyway, so this cousin
of mine nominated me to come to Samoa and receive the [....] title.

An older, island-born member who is a matai insists that marai should all be
Samoa-based and reflected on the differences in the matad role and status in New Zealand
as opposed to Samoa.

[ never believe in a person living in New Zealand and having a matai title. It's my
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belief if a person wants to get a title he should go hack and live in Samoa to be fair
to the ‘#ga so that he's actually there 1o take charge of the village. In New Zealand
your ‘&ga is doing your onodaga. That is, if a village meets and every marai is
asked to donate a kalo or $10 and then your *&ga back home is doing that on your
behalf. . .that way people don't talk behind your back.

On the one hand, this view does not take into account that there are many more
Samoans living abroad who wish to become marail, hence their acceptance of titles, On the
other hand, there is the understandable insistent desire by matai and ‘#@ga in Samoa to
confer titles on oldest senior males of the ‘& ga whether in Samoa or New Zealand, and
also the desire to tap larger financial resources abroad by nominating and appointing
overseas Samoans, including NZ-boms, as marai, Typical financial requests for assistance
from Samoan ‘dga range from anything between $2,000 and $10,000 per year (this docs
not include other financial obligations to *&ga and Church in New Zealand),

Well, normal things like helping like when they have a court case in Mulinu‘u to do
with titles and land, then they write to help to pay with court costs and what have
you.... That's one way, or if someone passed away or is getting married and they
can't find money (o make their reulaga, that's another way, school fees and all
those things, building a house, white Sunday. ... Those are the normal things that
your family back home would sometimes ask for [or for] somebody's fare to come
to New Zealand.

When considering financial obligations it must be remembered that these are not
enforced on maiai as individuals. Matal can and do request members of ‘J@ga to contribute
to the agreed upon amount which will eventually be sent to Samoa or presented in New
Zealand at fa'alavelave. Members of the focus group who are marai as well as members
who are not, are well aware of the obligations and commitments this status involves.

Members' responses to being asked or their recollections of their fathers or uncles
being asked to take on a matel titke vary. Regardless as 1o whether the offer to become a
matai 15 accepted or declined, it is evident that for most this process is quite a stressful one.
The pattern which emerges is one where there is initial opposition to the idea, followed by
desp soul-searching, whers factors for and against are contemplated. Almost invariably
though, when they, their fathers or their uncles are asked to take on a matai title, members
say that the decision is usually affirmative, regardless of how long it tock to make the
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decision, especially when pressure is applied by the father (or ‘Sga), or by the father's
untimely death, or the feeling that the title should remain in the family. Another significant
point is that every ESG member who has been asked to become a matai knows and is
aware of what being a marai means spirimually, culturally, socially and financially. In other
words the matai role and status is a part of the cultural, social and economic milien of both
male and female NZ-born life experiences despite being raised in New Zealand,

My ‘dga wanted me to have the title but T didn't want to myself... The reason
why...[lies in] how they choose a marai back home. These are the qualities, first,
he has to be a very kind person, one that has a heart to love, secondly a person that
is able, because a maral [should be] what they call fima malosi,. .a matad should be
fore alofa and lima maiogi. Those are the things. A matai should be a person that
loves his family, extended family. ..and an able person who can afford to dish out as
the need arises.

This narrative is significant in its focus on the emotional aspects of taking on a
marai title. The requirement that one loves his family or is loto alofa is crucial to this
exposition. It reflects the view of the oldest matai in the group, and is typical of the older
matai who see the financial obligations and commitments as part of the greater picture.
This same view of the alofiz aspect and wanting to lautua and fa ‘aaloale “dga is also
portrayed by the only female marai of the group, who notes the elevation in status she has

achieved by accepting a marai title.

People listened to me more because I was 1 matad, I became an elder and then a
marai. 1 think that if 1 didn't have my madal, that people wouldn't listen to me. [
feel that 1 get a lot of respect because of it. Like T have joined the Samoan Women's
Fellowship, 1 joined that to help me with my language and I get a lot of respect
from the mothers there becanse T am a masad, yet if T wasn't T believe that I'd be
treated like the other girls my age and they're just ignored really. Not so much
ignored in the literal sense...but in the Samoan [sensel.

It is interesting that the views of the older male mazai and much younger female
tital converge in this way. An explanation of this can be given in terms of the older male
attaining this understanding of emotional underpinnings of marai responsibilities and
centrality of ‘Hga through experience and over time, with the female maraf ataining the
same through her Samoan *diga socialisation experiences as a female. This can be
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supported by juxtaposing the views of younger male matai, Younger male marai speak in
lerms of financial commitments and the organisation and well-being of ‘dga. When
speaking about financial obligations the initial response is associated with negative aspects--
the idea that it is a burden. This then implies that younger male marai are yet to learn or
experience the full impact of the significance of ‘#ga and associated emotions of loto
clofa, tautua and fa‘saloalo,

I think financially it's a burden sometimes, T mean the matal system itseIf, T think a
lot of times it's just for moaey more than anything, Back in the old days...money
wasn't an issue being a mawal. Now I feel that being a masai. . .it's felt that you
should give the most, more than everybody else because you have a title....Money-
wise, I'm obligated to give my share to what goes on in Samoa even though I won't
get to see it or if I don't get fo live in the homes that are buoilt. . _like since the
cyclone there are a few homes in [....] that have been built and they belong o a lot
of our chiefs, so we, as the chiefs from that village are obligated to put in two or
three odd hundred dollars which ['ve done over the last couple of years.

I hummed and hased. T was hesitant because 1 didn't speak Samoan, and felt I
shouldn't accept it because it would mean me sitting around talking yahoo and. ...

It's changed over time, again....T used to be very sarcastic, and sling off about all
those things, Even when I wok the title...T took the title only for one reason, and
that was for Dad, right? I didn’t want it, I wasn't interested in it. [But] I took it....

I had to ask my brother.. Well what am I supposed to say? You know when they
have the kava and whatnot, T was a nervous wreck. ... It was at my aunty's

house. ..and that whole couple of weeks, T was just very...I cried, I drank myself
silly, I couldn't find anybody my own age who had a title that could understand
what I was going through and even my wife, my mother and my brothers I couldn't
relate this thing to. You know I was quite depressed for a couple of weeks after this
happened. T didn't know what had hit me, and I knew that the old man's title was a
big title....

Cnly one member having been asked to become a matal, declined after a long
period of deliberation.

I'll tell you....In my final year at the college, my father rang me if I would become
a maiai.. .. He said that some people had come from Samoa looking for a member of
the family to become a marei, and did T want to be a marai? I said, Well just give
me three days to think about it, and I'll give you my answer...I thought for me it
means giving up the ministry, and staying with ordinary jobs...and 1 thought too
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about the effect on my wife and children. . .that kind of thing.. and what would
Samoa bave to offer me, and what could T offer Samoa. [ thought I've already been
to Samoa and seen how things are, and I thought, No. There's no reason why I
should become a matad, and so I rang my father and said...[no].

Although younger male matad do focus on their added financial obligations, there is
also evidence that some are willing to explore the other cultural dimensions of this Samoan
institution. Some see it as a way of forcing themsalves to reclaim their Samoan identity,
while others see it as a natural progression, in order to keep the title in the family. Many
other factors are taken into account as the following narmatives show. In the one case stated
above where the offer was declined, the title went w0 his younger brother, and thus
remained in his “gga.

Then I thought maybe this is one way of pushing me to know about fi“aSamed,
instead of sitting back making excusas,

S0 I found that the reasons I took it on was T wanted to identify with my Samoan
side of things, and I thought that well this is really going to pull me into line with
things like that....It"Il make me sit up and listen to & lot of other things. 1'd be in a
position of responsibility in the family, I'd be sort of forcing myself to come into an
understamding of the /& 'aSomea, and I thought, Well it's poing 10 cost me a lot of
money and I looked at all the negatives, but I thought, Well you know, it's really a
small price to pay for what I really want from that._..So for those reasons, for
wanting to keep a hold on my culture, for wanting to include my mum, and for
actually wanting (o inspire my own generation to become involved, to shake off all
the megatives about fir‘aSamoa. ...

It came about because I've been nagged for a long time to become a maral and
finally T succumbed in a sense that we needed to have someone from our part of the
family to take this title otherwise it would go away from us, so I said yes. So
coercion, in a sense, but | look upon it as divine guidance. . like the marai is
bestowed by God in our philosophy of fa‘aSamoa, so when you feel the call, 1 said
Yes. Up to that stage [T] didn't feel the call at all but when the time is right, when
you feel nght, you say yes.

NZ-bom marai in my focus group became animated when they talked of their
saofa i experiences. Most of the saoft i were held in Samoa, and their experiences of thess
not only delineate the ritwalistic elements of the process but also provide insight as to what
their perceptions of what this ritual meant for them, and how enjoyable the experience was
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for them.

[ had to be quick with my decision, so [ said Yeah okay. That would of been about
1587, So, I went to Samoa. It was scary, because although I had been to Samoa, I'd
never been back for something like this. It was a lot of money and a lot of work,
My mother went a week before I left to prepare things and then [ got there the night
before my sagfa’l 1 was just ready to go. But the family had to prepare pigs, cabin
bread biscuits and bread, butter, as my gift to the village after it was all done. For
the actual sagfa ¥ itsclf all I wanted to know was whether I was meant to speak
because if T was, somebody had to tell me what to say, I remember an old uncle of
mine saying I had to speak and drink the kawa....He said, All you do is when they
bring the &ava bowl to you, tip a little bit out, say your little spiel and then drink.
He forgot to tell me the last bit, to drink a little bit and tip the rest at the back, so 1
sat there and drank the whole thing didn't I.. . [laughs]. That was the funny part cause
everybody laughed. All I said in my speech was, Thanks to God for bringing us all
together today...God bless the village and myself for the title, It was just the same as
what everybody [else] said. When I got there, they were all sitting around and I
was introduced to everybody, sat down and then they had long speeches, very long
specches, and then T just waited for my time. And then one of the chiefs who was
bestowing the title on me spoke and then they did the kava ceremony and I think I
was the second one to drink. There was me and my other cousin, the cousin who
got another title. But it was more or less for mine. Then after they did that, then
that's when we gave the gifts of the pigs, the biscuits and the bread, and then after
that was done it was just a cup of tea and chitchat and then it was just get up and
meet everybody again and then we left. I think it took about four or five hours
actually. It was really, really interesting ‘cause I've never ever sat through one,
only once before, years ago, at one of the back villages for another uncle's title, but
[then] I really didn’t understand, cause I wasn't involved.

I really enjoyed it, I really liked being a part of it. T wasn't the only one getting a
tite that day, so I was easily hidden. But T loved the whole process. .. watching it
come together. .. watching the talk. ..even though it was killing my legs...another
thing that makes me a palagi [langhs]....S0 I sat painfully there for about a week,
crossing my legs, listening to the discussion, watching it come together. I just loved
it 50 much. T had no problems with it. I don't know what anybody else felt like, but
I was getting a title by the family, I was being identified by the family, so I had no
major problems whalsoever,

The recurring theme of being unable to rawrala fiv'aSamea resurfaces in the manai
context to a magnified extent, The main shortcomings of younger NZ-bom matai, in their
view was their inability not only to speak ordinary Samoan but also formal Samoan, the
language of marai. This fact, though not an impediment to the conferment of a title by
‘diga in Sameca and New Zealand, nor the acceptance of one, is daunting nevertheless.
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Some maral state that their ‘#ga accepts the speaking of English during various fono, other
Fiatal state that their *#ga most definitely do not. For one member a typical response is to
become a deliberately uncommunicative observer.

But at the same time, T always have this thing of being ashamed and embarrassed
that T don't KNOW what to do...the easy answer is to give it away. I even do it in
my office now, if I hear people downstairs, T know they're going to talk to me in
my office, I hide upstairs 'cause I don't know how to ask them once they stay.
When I go to functions now, I will try and get there ahead of people so that T don't
have to be greeted. . 'cause I don't know how to answer them, ‘cause if I arrive
there and there are twenty or so people the first thing they're poing to say to me is,
Afio mai lau afioga, and all this...and 1 just don't know what to say...and I have
this freeze out situation. And that bothers me, it bothers me a hell of a lot.

This narrative, by a male NZ-born matad, is poignantly indicative of the language
barricr and consequent feelings of embarrassment that some members endure. It is a
double-edged barrier, especially if one is a masal, because one is expected to rawala
Jia'aSamoa at two levels--colloquial Samoan and formal Samoan (the language of mearaf).
Although fluent in colloguial Samoan this member obviously feels less than adequately up
to the task.

Younger NZ-born marai feel deeply embarrassed that they cannot speak Samoan
fluently at the present time but feel that it is their perogative to speak English.
Underpinning this is the persisting desire to pick up the language and to be able to fully
converse in both levels of Samoean at some future stage.

There are two others that carry the same title as me. One is the same age as me but
bomn and raised in Samoa, the other's a lot older. The three of us work together
with the other masai in the group.. .. The interesting thing is that when T first took on
the title quite often the family would come and ask me to take a 5 to a funeral or
something like that. .. But I can't speak proper Samoan or anything close. . and they
said, Do it in English. So I'd go to these places. . .these family homes, introduce
myself, go with my family, and speak to them in English. Now I felt that T was
really insulting the people "cause 1 couldn't speak, so I was always making
apologies, and nowdays [ don't apologise, T see it as my part, my being involved in
the culture and whether they want it or not. I speak to them politely, do all the
courtesies, throw in a few Samoan courtesies that 1 know and it seems to be well
received. ...

Whenever | enter anything, Samoan-wise, it goes straight to the top, because you're
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recognised. The name [....] is a high title in [....]. For me, I'm embarrassed, and I
hide, and I shirk....It"s because I can't speak that particular language [formal
Samoan] properly. I don't know how 1o address them, T don't know how to thank
them. ...

Members are very critical of other marai who they think are abusing the system,
and who they see as using their stams to elevate their position among peers.

We [the "d@ga] are very critical of the use of the marai title al the moment. We arc
concerned from our perspective that the European model of leadership has been
transferred into our collective communal style and so therefore certain matal are
really working for a pakeha perspective of privatisation of power and doing what
they want when it's supposed to be a communal collective model.... And that they
are supposed to be the servants who enact the will of the families, not the other way
round, and that's what is happening. And we sce that as the clash and in actual fact
what's happened is that some of our matai are doing it [becoming matai] for
themselves. They are corrupting the process, abusing the process...I think what's
happening is because we are in a capitalist system, it has actually made it a very
exploitative process, so T think some of our maral are uneducated for 20th century
comMext.

Most of the matai in my focus group preferred to be humble about the fact, and to
go about their business as a maval a5 and when required,

But I'm not like other matai...see you know...like how our parents have martai
things and they always try and get into situations where their marai titles are shown,
‘cause that’s another issue with maiai... A lot of matai go to places 'cause they
want to be shown...or to show off their titles... I'm not that way, 1 go where I'm

supposed to be going. ..,

We were never wanting 1o be ‘up there'. We were humble in everything that we
did...but that humbleness and our strength and our success also attract people, and
they respect that...'cause they hate people who are successful and try to be like,
Look at me, I'm so and so....One doesn't have to do that.

But I like to be called [....]. I feel closer o people when they call me [....], but
when they use [my] matai names, I don't like people to think I'm better than them,
Tlike to see people at the same level and talk the same language.

"MNew-wave matai” is a 19905 phenomenon and a term applied by members of the
group to refer to mazai who pick and choose which fa ‘alavelave tw support or commit to,
Often it is not a stubborn refusal (o meet one's Mt oblizgations, but rather a case of not
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being able to afford to contribute to every single fir‘alavelave in a uniformly consistent

[ERATITIET,

Well, this is the 90s, and we have "new wave" matai, My brother has to deal with
the older mraral that are still on the thing of, Let's put on the big show!.. you
know...but he tends to bring it back down to earth and say that all of us are not like
the first wave that went through. We're all still struggling really hard for our
houses, whereas a lot of them shared when they first got here, and a lot of this
gencration are all going out from home and moving into their own houses, and
they’re trying to pay off mortgages and things. So while you're part of the wholg,
you've got to take care of yourself first, so that you can give something back, rather
than grow up giving your all...and ending up with nothing.... When it gets really
bad, when they make all these big demands then [....] will just go in and say, This
18 from our family and that's it,

In my case, because I've got a matad title, my only concern as far as the Family is
concerned, as far as my title is concerned, i3 in the case of death in the family,
that's the time when I believe that we ALL contribute, we ALL play our part. But
when it comes to a wedding, a birthday...all I say is if they want to play
bigshot...go do it...I'm not doing it. I don't believe the family should do it ‘canse I
don’t believe in it...right? So that's where I'm a bit separate from that. You've got
to really know what you're doing. You feel within yourself what you fesl you
should and should not do. For example when the church is giving money, for
church functions, I know they all look at me to be able to come up with two, three,
four or five thousand doflass...I'm not stupid. .. won't do it...I will say two
hundred or one hundred dollars and that's it...becanse I'm not trying to buy their
respect. If they don't respect me for what I am, that's their problem.

Even though 1 took the title and everything else, it was totally still meaningless o
me, and to be honest, today, it's still meaningless to me as far as trying to be
anybody with it....But most people play on their titles...I don't. I just ignore
it....My thinking about it is that if I'm in Samoa, then use it, if I'm here, I just go
along with everything else.

The danger of this phenomenon is that ‘#pga, especially in Samoa, will not look
favourably on this practice, and there is a danger that ‘@eg links may become weakened.
However most members have devised strategies for coping with these incessant demands
and have tempered amounts given o “aga to coincide with affordability, degree of ‘dga-
kin relationship and magnitude of fa'alavelave, so that these links are not severed
completely.

Invariably when talking about marai, discussions and conversations turned o the

152



notion of ministers as marai, where in some contexts ministers of the Church are accorded
the same status in terms of feagaiga, tautua, fi‘aaloalo and monetary contributions as
matal. In contemporary Samoa it is appropriate for pastors or ministers to be placed in the
same concepiual category as ali'i (embodiment of sacred and mystical powers) as opposed
to il dfale (embodiment of secular power), since as agents of God they are imbued with the
same order of ritual powers (Schoeffel 1995:102). This phenomenon is not described or
covered in much detail anywhere in the literature on Samoa, except in the Masters theses of
Samoan students enrolled at Knox College, Dunedin, or Theological College in Suva
(Fa'ataa 1988, Leilua 1988, Senara 1987, Setu 1988 among others; of. Schoeffel 1995 and
Goldsmith 1989), Members' narratives on this topic arc insightful. Members whose parents
or grandparents were faife ‘ay in Samoa have vivid recollections of the special treatment
afforded them by their villages.

[In] the village, the faife‘au is number one. 1 go to any ‘@ga in the village, and cat
anything I want, you know...I think fife ‘au is more respected than a marai,
because...every Saturday, from every family in the village we always received our
food that we need, and on Sunday that's the day every village did a wmu for the
Jaife'an, Man I tell you food after food, always bring a fish, chicken, or piece of
pork, or meat, If not then lhau or fa‘al, every Sunday! Then my grandfather used
to do another wmi to heat up the leflovers. He always say to me, 1 don't want to
waste this, because this is the sweat of the village, They give it because we are
different. We are here for the church and for the will of God, s0 we must thank
God that we got something to eat, don't waste it, we just keep boil it, boil it next
day, ‘cause we get fresh food every day. But my grandparents never want to waste
it, If we waste it, we give it to the pigs. In Samoa, the head of the village, the
marai are different. But the faife ‘au is different, higher. Not because of the mnk,
but because of the work he does, because of the Word of God, regardless of
religion. .. . It doesn"t matter, you're still the faife’au. . . Bvery village I go to, always
the best.

NZ-bomn members who have less experience of this phenomenon in the context of
Samoa nevertheless have firm ideas and opinions about this relationship based on their
perceptions of muaraf in the New Zealand context and their observations of ministers of
Newton Church. Members with secured identities were able to reconcile the historical
development of the role of ministers within Newton Church with the role and status of
matal as one of social control, and talk about this development as one which helped to
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maintain identity, and a way of indigenising christianity in New Zealand.

I think it has been an important part in the development of our community here in
New Zealand berause the church has always been the focal point for our community
and 5o in a sense. .. [faife‘au] become substitute...matai so I guess in the early days
it was an important part of us maintaining our identity, it helped to give us strength
in the early days....

In PIC T believe that has happened, but...differently, because in the masai system,
you will go and look after your maval and he makes decisions for your family and
everything, but a minister can never be a matai, so T suppose he does have his podly
mardi title which sets him almost above a maral, and ever since I was young, Rev,
[:...] in this church has been the be all and end all. T mean if he says something,
everyone rallies around, and any voice of dissent is quietened in the back or
something, and you have to actually approach [him] privately and bring him around
before the meeting, or you're doomed,

Their [ministers’] roles are very similar to our village ones back home. ... But the
context or the dressing, the way it looks is very different, very westemn, but the
parallels are definitcly rooted back home in the village. And I don't think they're
equal to marais. Are they marais?, ... To me it's an acknowledgement of our people,
it’s an acknowledgement of our culture heritage and our history, it's an
acknowledgement of the joumney of Pacific Island people to.. indigenise the process
that we've got second-hand from palagi from England who also got it third-hand
from Jewish people that went across, that went east to west. Now we in the 1990s,
the FIC...are now requiring us to have our theologies developed as well, And to me
I see as really positive because it helps, it will address cultural issues.

It is perhaps not merely a coincidence that all six of the marai in my focus group
were aged from 35 to 59 and thus fall within the age-set of the group who consider
themselves as having secured identities. This is because, regardless of whether these maral
identified themselves as Samoan or NZ-bom, all had established families, carcers and
recognition within the Newton Church structure; all had deliberated carefully and at length
on the implications of taking on a mataf title and with the advice from ‘diga had concluded
that they were ready to accept this responsibility in the New Zealand context. Needless to
sy, other members in this age-group who express having secured identities also were not
maral. That is to say obtaining a matai title is not necessarily a prerequisite in attaining a
secured identity for others. Undoubtedly though, those members with secured identities are
more aware of the historical and political implications of the matai system in the New
Zealand context and show an understanding of the processes of christianisation and its
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impact on this system.

"It was 3 must to go to Church”

All members recognise going to church as another crucial aspect of being Samoan,
The church (especially Newton Church) is perceived as another embodiment of parental
Jja‘asamoa, especially in New Zealand. In this section members' perceptions of Newton
Church--the commitment invelved, its structural and cultural institutions, the influence of
the charismatic movement--and its role in in the negotiation of identity for N2-borns will
be introduced, This theme in the context of opposition and conflict will be explored and
developed further in the next chapter.

The Church is the key institution, apart from ‘@ga groups, which gathers Samoan
people together. Every Samoan in their lifetime will attend Church, not only because many
of the rinal life cycle events are performed there, but also because the Church is the only
institution outside one's own ‘&ga where parental fir‘aSamoa is promulgated and
encouraged, and where people find support and an outlet for their strong fir ‘aSamoa beliefs
and practice. Undoubtedly, For most the Church is regarded as home. Members state that
it is a place which keeps them connected and grounded to the reality of being a Samoan in
the New Zealand sitmation and literally bonds members o the people of the ekddia as kin
and 'dga, theoretically regardless of ethnicity. Most have been members of the Church
since birth, despite having time out periods (See Chapter Five). Also actual members of
their "siga, especially older members, are avid Church goers, so that some members have
no choice but to be at least passive members of the Church community, Without a doubt
though for many, certainly for young children in the Sunday school and young people in
bible class and their teachers and leaders, more time is spent at Church than at home, Tt is
not unusual for Edinburgh Street to be jam-packed with cars during any week-day evening-
-parents, older brothers and sisters, aunties and uncles who are waiting to pick up theis
children, brothers and sisters, nephews or nieces from some practice or workshop or other
activity going on at Church.
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[ was born there virtually, that's my home, and I've got to thank dad a lot for
that.. .

I grew up in this church, I lived here, everything was here from Monday to Sunday,
I've come back, and my hours are really cut down, I think it only works out o
about three hours per week, yet my children's life, that's different, my children are
here for Sunday School, the Youth Choir, they're here for all the practices, the
competitions, exams, so for my children their hourly commitment is far higher than
fire,

You had to go! My parents would support all the church things but they weren't

really into the fa'aSamoa stuff, but they did it anyway.

For older members the feeling of resentment at being forced by their parents to
atend Church when younger, changes on maturity and on reflection to one of gratimde,

Church was pretty much important. It was a must to go to church when we were

younger, but I didn't think it was much of a must because I actually enjoyed going.

The younger members who are still negotiating the significance and importance of
Church talk about a "time out" period, where they have "left” church for various reasons
only to return at some later point. This aspect will be examined in more detail in the next
chapter.

Some members see the financial and time commitment to Church as excessive, The
financial obligation to Church by the ekddsia involves committing income to the Church
for various donations: regular amounts (Sunday service weekly offerings) and other
irregular amonnts at different times over the church year {malaga, fa'aulyfulega, PCANZ
budget contributions, retirement gifts, birthday, baptismal, funeral, marriage, celebratory
gifis). In addition to these donations are the various fund-raising events held during the
year. Amounts which individuals donate per year range from $50 to $5,000 and beyond,
and together total hundreds of thousands of dollars per year, As well as the huge financial
commitment by Church members, the time commitment to Church is also viewed as
excessive. Time spent at Church for most members range from five hours o up to fifteen
hours weekly, depending on teaching, leadership or administration responsibilities. Most of
the members” experiences reflected the immense dedication of their finances and time in
commitments to Church.
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At the peak, say when I was fifteen or so I must have spent quite a few hours,
‘causc Monday. . finish work, . Leaders meeting, after that prayer meeting. I'd get
home around 10 pm....We used to have other meetings during the week as
well.... We had to come for lesson preplaration], that was another three hours, and
then if you had practices for anniversaries that were coming up. Sometimes you
were there every day of the week for Sunday school, exams. . .competitions. . .choir.

Even when members have spent their “time out” at other churches they are still

accepted as bona fide members of Newton church community, that is, once a2 member of
Newton FIC, always a meémber, One's place is always left vacant.

I've taught in every department except the primary department. T was involved in
the Bible Class from 1973 right up until I left in 1980, One of the things 1 learnt
while I was away was you don't lose your elder's status....

Older members associate Church with the ‘awialavon (see Chapter Three), NZ-
borns are made to feel welcome, however it is difficuli for members without ' #ga or
extended families in the ‘awalavou to feel part of it.

A friend of mine tried to join but told me that if you had an aunt or relation in it it's
really good, but if you're just on your own it's harder.

I think that if you're on your own and you can't speak up for yourself then it's
harder, but T think if I joined I would be able to fit in because I won't feel
intimidated, I can speak my mind, regardless of whether its in English or Samoan.

Again members see the ‘awalavou as yet another of the many groups whose
members are expected to give financially when called upon to do s0 by elders, Church
leaders and group sessions.

All my friends are in the Samoan group, the ‘autalavou, and that's automatically
Samoan. It's the younger version of the Samoan group, ..and so actually, that's what
Iam now. I'm more or less in the Samoan group, the ‘mwralavon, and the ESG.
When the Samoan group wsually have a lot of fundraising, and so you got to be
in....you've got to be committed. ... PLUS you don't just give yourself and your
time, you give your money...s0 you got to be committed, wholly, . .not just partly
committed.... And so therefore, if you don't get hit by the ‘awalavou, you get hit
by the church. It depends how many times you get hit. Like say, if they get an
invitation to a fa'aulyfalega., they bave to meet to decide,...If they don't, some of
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them will go under the church, if they do, they go, PLUS the church. . .that is...they
got [o give twice...sometimes three times...it"s amazing you know.

sSome members of the ESG who are aware of the situation in Samoa critically
assessed the similarities and differences with the structure and function of the "auralaveu in
Samoa as opposed to the ‘autalavou at Newton, and pointed out that in Samoa the
auralavel indeed conzisted of young people (although this was not representative of most
EFKS churches in Samoa) rather than a mixture of old and young as in Newton Church.
The marked age mix of Newton's ‘awalavou was attributable to the adaptation of the
mdigenous notion of ‘cwralavou to the papalagl structure of PCANZ combined with the
multi-ethnic make-up of Newton Church. That is, enabling older people to join ‘autalavou
acts as a survival mechanizsm in that it consolidates the Samoan group and provides an
opportunity to consolidate parental fo'aSamoa, allowing older Samoan people more chances
to be part of the Church, allowing “#ga to participate in Church activities as a family, and
at the same time allowing the old to watch over the young to ensure that the young arc
doing their "duty" and that they have suitable role models.

I guess it's my upbringing, because dad doesa't believe in ‘autalavow. .. His church
lin Samoa] never had an ‘auwtalavor, it was only when we went to American Samoa
that we were involved, but our ‘awtalaven [here] is different. With us there are no
older people it's just a youth and we run it, no marai, the oldest one in it would be
about 42 but we don't have parents, that's why for me it's different. The way I look
at it for our ‘auralavor, you just let the youth do what they want to do, but over
here the older people mun it.

I was involved as a church member way back in 1959, I was in the ‘aufalavou in
the beginning. In those days I was at school here, but when I came back in 1978...1
was looking at the ‘awtalavou as the young people's thing as what it means...and its
support as an older person from outside the ‘awtalavew. .. It should be left to the
younger people. The ‘autalavou is known as young parents, somewhere around
thirty, and young married people. But last when I went to ‘awalovou, you still have
people like [....] who was in his 60s. In a way it's good that they feel young enough
to join the ‘awalavou in that sense,

Those members who were also part of the ‘awalavon, and older members, who
recognised the positive aspects of belonging to the ‘amtalavou in terms of it being the site
for participating in Samoan culture and language, pointed to the Church in this context
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promoting Samoan identity (see also Duncan 1990, Pitt & Macpharson 1974).

I want her [my daughter] to know more about fiz ‘aSamoa. We're trying to teach
what we have in us, for her...it's pretty hard, She does understand Samoan, she can
speak a bit, she understands well. She knows two languages. The “gualavou helps
her....[She's] been part of the ‘autalavow since she was Little. She grew up with the
‘auralavou.

And something that is important in my life is knowing my culture 'canse that's
where most of my knowledge of Samoan language, Samoan culture comes from,
from the ‘autalavou, and from my parents...at ‘awralavou they have ceremonies like
ava, and if I don't understand anything, I'd be sitting next to mum and I'd say what
are they doing now? Whats happening? If mum didn't know. ..sometimes she didn't
know, she didn't really understand, then she'd ask dad...or if they didn't know, all
the people in ‘autalavou, they'd explain, They're really helpful. If you really want
o know, they'll tell you.

Younger members who have tried going to ‘autalavou to learn more about parental
Jfia'aSamoa soon realise that it is harder than first expected. They soon leam that it is
family-based and community-based, and not an individual thing to do. However it is
obvious that those members of the ESG who are also members of the ‘amsalavou see the

latter as a more committed and active group.

My perception of the ‘awralavou was a lot of positive stuff. . real work,..a
commitied group. It didn't matter how little they had if there's. . something that's
really lacking in the ESG sometimes, .. determination to get a job or task done,
there’s a few people in the ESG who have got no patience. They want to pass it off
to everyonc clse and then the other ones don't get the full support. Whereas in the
Samoan group, there's a few people who have the initiative to use it and they've gol
the vision...give it to the Samoan group. They are all behind it. .. they don't go on
about, Oh sorry I haven't got this and that. .. [for example] fi‘akele lou pili
aa!l...things like that, The ‘suralavou just give. And I know our younger ones
complain about that but that's why so many of our projects have been so

successful. . is because our parents have put those things aside, and have gone full
thrust for the overall project. That's the positive aspect, being committed to a
group. ..so far as you're willing to die...in order for that project to live. I felt really
comfortable there., . them smiling and asking € af le teine lea? I'd be latching on 1o
other English-speaking girls but who could speak Samoan fluently too, NZ-boms.
They're women that T really hold them up there for myself...they've besn really
able to successfully keep their language, their parents have been really good
teaching them language, but they're also able to participate in the English system.
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"Discipling is good..."

They [grandparents] taught me especially church things. .. when you go to church
you got to behave yourself....It's how you walk, how you talk, how you behave
yourself...because discipline is the most important thing in the fao'aSamoa. You've
20t to have discipling, no matter who you are talking to...like you are talking to a
lady, or talking to a girl...you've got to discipline.

Yet another theme which members associate with parental fir‘aSamoa and which is
directly connected to concepts of ‘@ga and the matai system is that of discipline. A recent
study on Polynesian attitudes to discipline has pointed out that most island-born Polynesian
parents believe that their methods of socialising their children are the means of instilling
their culture into the child and that without the application of these methods the child will
not belong to its culmare (Meleised, Schocffel ot al. 1996:142).

Mpst members defined a good child in the same way that their parents did,
describing the behaviour desired of them by their parents in terms of usita i, ranrug and
Ji'aaloale. Many also described the lack of freedom, especially for girls, and the need to
be chaperoned everywhere as the greatest source of reseatment. One member reflected on
how as a child she was not allowed to speak at the dinner table, and how she was not
allowed to leave any food on her plate, when she had finished. She recalled vividly how
she didn't like pumpkin anymore because once, when she had tried to leave the table with
somé pumpkin still on her plate, her father had forced her to eat it all up. She promptly did
50, left the tble, went outside and spewed it all up.

When I look back on it [the incident above], T don't feel bitter about it...I mean dad
worked really hard to put food on the table to feed all six of us...and T guess he
thought we were being ungrateful, and disrespectful.... At the time, I really resented
that about my father, but as I grew older I understood why he did that. Tt wasn't to
do with food, it was to do with respect. .. It was the fir‘aSamoa.

This same member has learned not to take things for granted. She disciplines her
own children in the same way maintaining that if a child is respectful towards their parents,
they should listen to their parents, and appreciate the time and effort it took to put food on
the table. The crucial factor does not become food but the desired reaction of the child to
the parent in terms of usitay, tautua and fa‘aaloalo,
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All said that they had been smacked or given hidings for disobedience and other
reasons such as getting smart or flapoko (being cheeky), but all significantly talked about
the lack of communication they experienced, especially with their fathers (girls more so
than boys). Members continually talked about their mother as being the disciplinarian of
their family who would verbally reprimand them and mete out physical punishment, The
father wounld only become involved in very serious cases, or when the mother could not
handle it, seemingly as 4 last resort. The father’s involvement in most cases was a reaction
of physical punishment only, with very little if any verbal reprimand. Younger members
were more indignant than older members about being disciplined in this way. But all
members seemed to acknowledge that this type of disciplining, where there is only one-way
communication—situations where the child can never react, can never answer back--was
directly attributable to parental fa‘aSamoa and the principles of wsita' and fa'aalealo on
their part. The father's involvement (usually in terms of physical punishment) as a last
resort factor is also indicative of the cultural institution of the mataf system. Bearing in
mind that most members' fathers were marai, his last minute involvement and subsequent
extreme action in some cases, when the mother has exhausted all other avenues in
disciplining the child, reflects the action meted out by matai in more serious discipline
cases by marai in villages in Samoa (See Meleised 1987h:214-220).

Members® recollections of their experiences of Samoan discipline varied from
extremely physically viclent experiences to those in which physical punishment was rare,
and this has impacted on how members reflected on this aspect of parental fa'aSamoa, and
how they intended to discipline their own children in NZ-born fa‘aSamoa. Also salient is
the not unusual notion of not only parents, but also "diga of the same age-set and older,
being able to mete out punishment if and when warranted,

My mum and dad weren't the only ones bringing us up. My aunts, my mum's
sisters, my dad's nephews, and that discipline was like...if they wanted to discipline
us they wouldn't wait for my purents to get bome. They would do it then and there
and we pretty much knew that whatever adult around would discipline us, And if
they gave us a task that it was pretty much like our parents telling us what to do,
and I understood that much.

For younger members Samoan discipline is regarded as extremely violent, and often
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members expressed confusion as o why they were punished in this way.

I remember when we were young, we had 1o learn that song to sing before you eat,
and if we didn't know how to sing it, we weren't allowed to eat. So there werne
seven kids on the table, and the second eldest...used to know it by heart, so he
would sing it and he would eat. And all of us were sitting there and we couldn't
eat!. I still respect it to a certain point 'cause I've been back to Samoa and
everything, and because I think just in the Jast two years I've been able to talk to
mum about it..."cause we've become really pood friends now,

But she [mum] used to beat us, constantly ... And if we were late home, five
minutes, she'd be outside with 2 mop and she would give us a hiding in front of our
friends. We would get hidings with the plug, the hose, you name it. She was a
really violent woman. As for dad he used to cry when we used to get hidings, and
that's how I feel sometimes. .. that our dad had failed us 'cause he wasn't a protector
for us children. And mum would say something and that's how it went. He was like
a peace-maker but he didn't really stand up for us and things like that. So we used
to get really bad hidings, and it was just two years ago,..and I said to mum, Do you
remember how you used to give s real bad hidings? And she used to say, Yea, and
I'said, Did you used to get hidings like that? And she used to tell me stories of how
her father would beat her, the whole family. And her father would have a plank of
wood. He would call them once, not twice, once, And if they didn"t move, that
[plank] was on their heads. And so I said to her, Well maybe that's why you hit us
s0 bad.. . because she knew no better. .. First she used to hit us with the hose, and if
she missed, you were dead! She would get up and whip you, 1'd sl ke to pass on
the discipline that the Samoans do but to a certain point. Like I'd never hit my
children here upwards [motions to waist up], but I'd spank their bottom, "cause 1
remember mum used to pull my hair and hit my head. . .anything. . .and what I
remember was mum used to use her hands a lot, and I wouldn't use my hands, I
think I'd use a stick to hit my children.

This narrative is typical of some of the disiplinary measures (although not as
extreme) exerted on females of the group. The pressure on females rather than males to
behave properly and to usita 7 again reflects the family socialisation patterns of parental

Ja'aSamoa in that there is more pressure on females to conform to strict Samoan behaviour
codes.

Other members offered more varied comments: some saw their parents as being
quite liberal in not being violent when meting out punishment; others felt the "not speaking
unless spoken to® syndrome where kids were "seen and not heard* was frustrating and
impeded their development personally and cducationally. A few thought that this type of
discipline was good because the Bible said so.
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Upbringing was very strict, not much communication between [parents and]
children. That's how I see other people being brought up in the fir'aSamoa, where
the kids are seen and not heard sort of thing. I think dad's told me on more than ona
occasion that that's how be was brought up. That's probably it in a nutshell.

But there wasn't a real forcing upon us as compared o other children, where they
were disciplined, "canse dad was really into multiculturalism. Knowing your culture
and knowing the language., But somehow he didn't seam to bash us over the head
with it. There was more of an exposure type thing, and then I'm always thankful
that even as I was growing up as a woman and having relationships with men. I
wasn't sort of hit over the head if I had a boyfriend or anything like that. It was like
still that openness. My mother was having a hard time, my dad was open to that and
yet I compare it to other kids who are locked away in the room or given a hiding.
There wag none of this beating that comes sometimes with a Samoan upbringing. 1
don't know if its part of culore or part of what they were exposed to in the
past...with beatings. So we were exposed to most aspects of fa‘aSamoa except the
strict discipline and the language.

Most members have reconciled these violent behaviours or extreme methods of
punishment by their parents or older members of “#ga as 'hwing a beneficial effect on
them. That is to say on hindsight these members understood "why parents were like that”,
were grateful for being brought up the “right way”, secure in the fact that they had *tumed
out okay",

I don't believe I have ever heard of a FT person who has been brought up by
strict. ..discipline growing up hating their parents. No. They love them to their
graves,,.. They don't dump them in rest homes, only if they can't physically cope
with medical conditions, Why" Because discipline dealt out, however painful it is,
is pure love. It is'a love for a child to have a better future, And we all grow up
knowing why.

Moreover, these same members expressed the desire to discipline their children in
similar ways (though not ssing some of the extreme measures they endured), unhappy with

the more liberal attitudes of palagi society and schools towards punishment and discipline
of children in the '90s.

...and the kids who are being saved are the ones whose parents are strong enough to
say, You go to the Samoan service! You go to the ‘gukalavor! You go to
‘aufaipese, otherwise you get a hiding. And those kids are the strength of our
church. . the ones who are not there, are the weakness.
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Even though we got bashed around. . .they bashed us. ..they called us this and
that,..for good reasons. And so that's why I disagree with all this Buropean [liberal
form of] discipline. But that was it. We were brought up with that and that was our
main strive. [It] was for nothing but pride of parents,

As for the other aspects of fa'aSamoa, 1 teach them that, like saying the loru befors
going to bed, singing the lomu before eating. .. like I think part of fi‘aSamog is more
discipline than they're inclined to get in the European society. So although it might
be called abuse, I'm not scared to give my child a slap on the leg and say, Don't do
this, I'm not going to go out and get a cord or anything and beat her up, but I will
give her the odd slap on the bum or legs and say, Don't DO that.

These members were aware of the double standards placed on them as Samoans
living in New Zealand. On the one hand, they were the recipients of Samoan discipline in
the home, on the other, outside the home--in the schools and in the community--they were
exposed to the liberal attitudes of mainstream society which give legal rights to children
under the legal rhetoric of “abuse”, and "harrassment”,

Today, if a PI child gets cheeky and smart in the home and the parents try and
discipline them, they are threatened that they will be reported to the Police or Social
Welfare. End result. We have no control over them and they run riot causing
problems in the community such as theft, tagging...and the FI communities are held
responsible for not bringing up their children properly.... We have lost our right to
discipline our children, and oar communities are paying the price.

On the whole all members, young and old, marai and non-matai, male and female
viewed their experiences ‘of Samoan discipline, whether liberal or extreme as positive.
Even though female members felt that they had been disciplined to a far greater extent than
their male counterparts, they had come to realise that it was part of parental fir‘aSamoa and
therefore unavoidable. Whether their reaction during childhood was to conform or rebel
against some of the forms of discipline they experienced, it seemed to become more
acceptable and more understandable as these women grew older. Morsover Samoan
discipline and the necessity for the old to discipline the young, and for the young to wsita ‘i
blindly, is an integral feature of parent/child relationship in Samoan family socialisation
processes and impinges on all other aspects of parental fin ‘aSamoa,
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In summary, this section has dealt with members' experiences and perceptions of
being Samoan—the problematics of the meaning of fi‘aSemea have been discussed,
Parents', elders' and island-borm Samoan perceptions of being a good Samoan in terms of
fauiala fo'aSemoa, 'dga, marai system, Church and discipline have been explored from
the members' points of view, and T have identified the members' focus on wrlue aspects
embodied in notions of NZ-born fa‘aSamoa as giving, respect and serving as a
transformation of parents', elders’ and island-born Samoans' focus on behavioural aspects
of parental fiz ‘aSamea, embodied in concepts of rawua and fa‘aaloalo . Moreover, for
every aspect I have also commented on the themes, patterns and differing views of older
members who claim to have secured identities, and those younger members who are still
negotiating their way, Similarly, I have explored differences in views of marai and non-
maral, male and female, and offered explanations for these differing perceptions. I have
identified thres genre of fir‘aSamoa--parental fa‘aSamoa, NZ-bom fi‘aSamoa and secured

Ja‘aSamoa, in order to clanify differing perceptions for members and their parents, All
members have knowledge of and are awars of how they are expected to behave as a good
Samoan. Although many are still dealing with these expectations, and still negotiating their
way, all members feel that they have adopted to a greater or lesser extent, the persona of a
Samoan person in the New Zealand context. In the next section we will see how this
persona has, is and continues to be severely challenged.

2

"TO MY ‘AIGA IN SAMOA - 1 AM A PALAGI"

Originally the term papalagi or palagi (colloguial use) meant alien, foreign or
toreigner (Pratt: 1893), and was used to describe Buropeans or whites. The Samoan gloss of
Ppilagi as “sky-burster’ (Wendt 1965; Meleised 1987) referred to the coming of the white
man to Samoa's shores. Rolff gives a more extreme contemporary gloss of palagi as the
mtrinsically negative connotations of older Samoans in her study defining pfagl as white
people who are untrustworthy, anti-social, socially insensitive, uncaring and lacking in
love, physically awkward, unmusical and atheistic (1978:126). Over the last fifty years or

203



50, however, palagi has become the term used by island-bom Samoans to also refer to
Samoans borm and raised beyond Samoa's shores.

Thus although I consider myself a Samoan, my “&ga in Samoa often call me or
refer to me as palagi. When I asked people about this they explained that I spoke English,
lived as palagi do, and came from a country (New Zealand) unknown to them. Morcover,
they explained that palag! was a term applied to a person who does things differently to
them and applied to a person whe does not help or participate in village activities. In this
study, it became apparent to me that being called palagl expressed firstly an attitude more
of mdifference rather than of derision, and sccondly that while it could be construed as
having negative connotations that it is merely an acknowledgement of difference—of
birthplace and of socialisation experiences. That is, being called pilagi is not a definitive
denial of Samoan-ness.

This same experience has caused mixed reaction among members of my focus
group. Reactions range from feelings of shame, guilt, low self-esteem, to feelings of
indifference, anger, amusement and even superiority.

In this section I examine members' reactions to being called pflagi by “Zga in
Samoa and New Zealand, and by island-bom elders and leaders of Newton Church, T show
how their self-identities as NZ-born or Samoan are challenged during their visits to Samoa,
and by elders and leaders of their Church community, and examine the coping strategies
which NZ-borns use to deal with this challenge.

The threshold between this challenge and the previous one is the consciousness that
members can neither understand nor be understood by the Samoan people with whom they
must associate continuously. This consciousness may arise at any time between infancy and
maturity, but there are three times to which the majority ascribe their own experience of
this challenge: their first trip to Samoa, dealing with '&ga in New Zealand who are recent
island arrivals, and encounters with Church elders and ministers. The time for an individual
relates directly 1o extraneous circumstances but also suggests that without a precipitating
tactor many members defer the crossing of this threshold until it is no longer possibie to
ignore the implications of what they are experiencing, The manner in which members
conzistently elaborate the details associated with this challenge, whether they are recalling
recent events or events which occurred 15 to 20 years ago, suggests that a high level of re-
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experiencing, especially visualisation, is reached during conversations. This tends to
conlirm the significance of this threshold for them.

Members who recalled that this consciousness arose before they went to Samoa
were invariably influenced by their images of Samoa created by parents and grandparents
from memories of their own childhoods, and members' experiences of growing up in
Newton Church. These images, coupled with the actal experiences of members on visiting
or living in"Samoa, were exacerbated by how they were perceived as palagi by their “@ga,
elders and other island-born Samoans.

When members were asked what their images of Samoa were before their first visit,
most responses were in accordance with what their parents had told them. Not surprisingly
the influence of the Church was very evident,

I had this big image of Samoa being this massive big Holy Land, this very churchy,
not spiritual, but very staunch church country. And the minute the acroplane landed
it just went out the door. The reality was of...from the very first day, a lot
of.,.promiscuous people walking around. Even at the airport. You'll be lucky when
you get there I tell you, But just just walking down the streets and having. . girls
whispering out, or just calling out...and I thought Heck! Whats going on? It was
Jjust & real set-back, thinking that our homeland was a real holy land and that.. it
wis quite the opposite.

I came to appreciate it more and more in terms of what we do. The churches I think
was one of the real imprints. Just actually SEEING the churches and just thinking,
Wow all these churches all the way down this main road to the airport!! All the way
into town, That really got my focus.

Parents {(especially mother's) influence was also very evident (see next section also),
and il is interesting to note that most of the images that were created reflected parental
fa'alameoa, rather than any kind of description of physical characteristics of the islands of
Samoa. They described the bard life that they experienced, what they had to do without,
distances they had to walk by foot, and the behaviour expected from good Samoan
children. They also stressed the importance of ‘d@ga.

I remember a lot of the times they'd tell us how hard it was, and for instance if we
were round the dinner table, and we'd leave half our meal uneaten, they'd always
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say, In Samoa we didn't get very much to eat. So usually they told us how hard it
was growing up and that they didn't really have much materialisticly. They told us a
lot about family, and just that Samoa is very much a family-orientated society, and
they do everything in communities, ‘dgay. That was really what opened my eyes,
and I thought, that's neat, 'cause here in New Zealand we do that but we're more
individuals. They shared that there was a lot of love between people, a lot of
generosity shown, and fa'aSamoa was very important.

I'd always hear from my dad [was raised by father only] when I did something
wrong that, That wasn't the way that a Samoan child would do things, and that in
Samoa that's not what they do, children normally do this...and then start explaining
what they do. So I always thought that Samoan children were always perfect, that
they really do listen to their parents, and I thought it was something that T should
definitely get a hold of, and be able to handie.

Well I kind of had it that they had no houses...you know. . that they just had these
huts, "cause they'd say how really poor they were. And I used to think that a lot of
them ran around naked 'cause we used to send over boxes and boxes of clothes, like
every year, And I used to think of them as being really really poor. That all they'd
have was they'd live in this hut and all they had was their plantation and their
pigs...'cause that's how mum and dad said it, and I think maybe when they were
there that's how it was probably, I don't know....

Visits to Samoa were regular in some instances, frequent in others, and every
member in the focus group had been to Samoa more than once, What was very evident was
that these NZ-boms were extremely well-travelled, and this provides empirical evidence to
Bertram and Watter's notion of transnational corporations of kin (1987). Although the
frequency varied the reasons were almost always to do with going back for fia ‘alavelave, a
holiday, or parents sending them over to familiarise them, first hand, with Samoa. Some
remember vividly arriving at Faleolo International Airport and the drive to Apia.

I remember stepping out of the plane, and you couldn't breathe properly. It was a
damp sort of a feeling, 'cause it was Christmas. It was maining, and so it felt like 1
was in a stuffy room, a stuffy wet room, We arrived in the early hours of the
mormning, and we pot onto the back of a pickup truck. ... We went to my uncle's
house and I was tired and so I rested for a while. But I remember the hard vinyl
flooring and the concrete walls, I just remember it was cool riding on the back of a
pickup...and the palm trees,

The first time I went over I was in the 5th form.. . I thought, Oh my goodness it IS
Samoa! T saw all these coconut trees and I kept thinking it was going to be like New
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Zealand. You just automatically have houses and it was still like what mum and dad
said ‘cause there were still buts in those days. ... But when I got to our house, we
had a proper house.

Younger members talked about how they thought Samoa was like “paradise” and,
on discovering how "primitive” life in Samoa was, described their disappointment in what
they experienced.

I stayed in town, Apia most of the time. I went to Savai'i for a day, ._hated it there,
it was o primitive, too quiet for my liking. I'm quite a city person, I like action
and lots of people. But it was very, very peaceful on Savai‘i. There was just nothing
to do. Nice scenery and that, but I couldn't relax, there were too many flies and it
was too hot.

[ felt sorry for the young girls that served us. But that was part of the cullure. We
were visitors and they were the ones doing the washing and the cups of tea, and
they didn't seem to have much of a future there. ... Their lifestyle is very different,
i's very hot over there and you have to adjust to the heat. Whers my parents come
from it was a hard life, showers outside, very primitive.

We went to [....], and they were cutting this big pork at the back, And I said, Oh
gross! And it wasn't cooked properly. And they brought it into us to eat. I was
thinking.. yuk!...I didn't want to be there, and everything like from the food
upwards just didn't seem to agree with me. I couldn't eat anything. The closest
thing I could eat a lot of was the corned beef 'cause it came from the tin and kalo
but even that T couldn’t eat. And the fresh bread was fresh so T could eat that, Bat
missed things like the butter that went on the bread and when they made things,
they went out of their way to make things like keke pua‘a for vs, and I couldn't eat
it. I ate a little bit, but it didn't taste like the keke pua ‘e that I knew and had tasted
here. All the things were just really unfamiliar to me and [ remember thinking that
it was just not what I had expected. And the attention you got from everyone made
you feel like you were a star or something.

Associated with these views of comparative poverty and primitiveness, were
perceived heightened disciplinary measures enforced on vounger female members,
especially in the case of parents' view of proper behaviour by and towards young women
in Samoa. Fathers would ensure that their danghters were properly chaperoned by older
aunties when going to town and always told their daughters that Samoa had changed for the
worse in terms of violence in the clubs and that they must not kafmovale (do no work, be
idle). In turn, the daughters; who were amused by the extra attention they received from
boys who flocked around NZ-born girls, fell that their freedom had been severely restricted
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and resented the fact that these stringent measures were not enforced in New Zealand to the
same extent. These strict measures were not imposed on younger male members who were
given free reign in how, when and with whom they went to town or clubbing. The
following narrative describes how disciplinary measures in this context were intensified
when the young woman involved was in Samoa. In the first case the member recalls the
transformation of her father's attitode towards her poing out from one of relative freedom
in New Zealand Lo severe restriction in Samoa, and in the second the theme of the parents’
nieed to have their daughters constantly chaperoned while in Samoa is reinforced.

At that age boys were the most important thing T suppose. But dad was really strict
on us. . Jike there wasn't much 1 could enjoy of the place, unless T went away from
my dad, and went with my aunties, and then he was just...he wasn't my dad. L
didn't know him when we went there, he was really strict. And with our second
visit he did the same thing. My dad treats me like I'm a mature adult here [in New
Zealand], "cause he knows that he's given me a lot of responsibilities and that he's
given me leeway to make certain choices. But I felt when we wenl to Samoa.,.T
didn’t have any more choices. It was, do as he says and that was it. 1 just didn't
understand why the rules had been changed and...that was part of the reason why I
didn't like Samoa...I couldn't enjoy it, and I had to be around him all the time. If
he wasn't going to be with me, then he'd leave one of my aunts with strict
instructions that I wasn't to go anywhere. . .and I just couldn't handle it.

It was [a cousin's] 21st birthday and they said we could go wherever she wanted to
Eo 50 we tried to get her (o take us 10 Mount Vaea 'cause we wanted to go where all
the younger ones hung out....but I remember going to the toilet. 1 was supposed to
go with my cousin, but she dida't want to go so I just ended up going on my own,
S0 when I sat down, my dad asked me where 1 had been, To the toilet. Well he just
hit the roof, told me that I wasn't to go anywhere without my cousins, and that if T
was stupid enough to do anything like that again, that I would get it. I just couldn't
understand what he was getting at...until later when I came back home, and T
started thinking about it.

Lasting impressions however centred on the powerful memories of ‘& ga—the people
who Inoked after and hosted them and showed them fiz'aSamoa,

The impressions were just people just loving us, T remember my 6th birthday there.
It was Sunday and we went to church. And I remember coming back, and my
grandad was holding my hand back to the fale and they had done this BIG spread, a
pig and everything and it was really good. They really spoiled us...and really good
hospitality. So I have good memories of Samoa.
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Most members recalled that this threshold of consciousness was most acute during
the crucial first visit to Samoa where they became aware that they were being perceived as
different, as a pdlagi, by their ‘@iga. They remember becoming aware of their inability to
understand or be understood by anyone other than other NZ-borns. For these members
hearing comments like "'o le palagi fe mea lea*, or having them stare at their feet and then
say, "You've got red feet, you're a pflagi!", exacerbated their dilemma.

I think they probably saw me more as a palagi more than anything else, ‘canse 1
couldn’t do anything they could. T couldn't speak, I couldn’t do their daily chores as
well as they could. T couldn't identify with them in a lot of ways. And T think they
felt that. They were proud of me for being from here [New Zealand] and that, and
they wouldn't let me near the f&'aw and that, as much as [ wanted to do it, but I
think they felt that this guy was a New Zealander. Hspecially when you go to a
place outside of family and you start talking and you try to speak Samoan and you
don't realise that you've got a heavy kiwi accent attached to your Samoan. And they
look at your feet and they think, Oh yea, he's from New Zealand, 'cause you've got
lighter coloured feet than the rest of your body. They look at your feet and they
know that you're a stranger anyway, but they say, You're a palagi, you've got red
feet. The rest of you is dark but where you've had your shoes and socks on. They
know that you wear them every day.

They say fiapilagi, that starts from clothing. How they’re dressed. In the case of
young people they wear tight [jeans]...and the way they walk. They really advertise
that they are from New Zealand, When I go to Samoa I just wear a ‘fe solosolo. But
they look at your feet, See that's how they know. I try to wear a ‘fe solosolo and
singlet but they look at your feet and they see vou are clean shaven...and these are
the things.

Some members talked about perceived discriminatory practices of Samoan
govermment officials, and Samoan public at large, in favour of p#agi. The strong one-way
bias of gerontocratic principles and parental fi‘aSamoa in terms of the young/old
dichotomy was mirrored in attitudes and actions of Samoan bureaucracy as the following
narrative discloses. In this case, a8 NZ-bomn teacher with qualifications and teaching
experience from New Zealand feels exploited by the Samoan Principal. Despite obtaining
good results because of the NZ-bom teacher's out-of-school activities (extra coaching
classes) in gefting some boys o pass school examinations, this member's efforts in
suggesting curricular and pedagogical changes and asking for the same pay as similarly
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qualified palagi teachers were continuously thwarted by the Samoan Frincipal and his
colleagues.

[ wasn't really a bumptious person, but when I saw the terms I thought T can't just
let this go by...I thought why should I earn less than a palagi, with the same
qualifications? So they didn't quite give me the same wages, but their argument was
in & way, valid, because they said, These guys were contracted from
overseas...you've come here! And I said, Well, so I've saved you the airfare...and I
said, I've come back to help my own people. My father was an old boy of that
school, and I had to negotiate my own pay which was still lower than what p#lagis
were getting, but more than what they originally offered me. And T taught there a
year. It was a real eye opener for me but, like with teaching, I, like a lot of other
people walked away disillusioned with teaching in Samoa, because you could see
that the system didn't work in favour of the children. Tt worked in favour of the
hicrarchy. People were getting well known off the back of that school, but the
school was passing only one or two for School Cert. in the whole school. .. now
that's ridiculous, and I knew that there were ways they could improve it. Like I had
classes after school for my students, who were the bright ones, the ones that T knew
were bright. And in my class, we managed to gel two of them through, which was
100% increase on the year before. T could see they had the skills to pass, and the
will....the brains. That was in my spare time, you know, and I did that for the kids,
and then I theught, and every time I talked to the hierarchy about some
improvements we could make, you know they just seemed to think, Well hers's a
guy from New Zealand, he doesn't understand things here...and to me. ., that just
said to me, your advice is not appreciated. And so I couldn't see the point in
continuing there, especially when I had offers from better schools, like 1 knew
another guy who was a friend of mine in Dunedin, who was teaching at Samoa
College. And he said to me, Why are you wasting your time at that school? T said,
Well, I don’t know, Maybe to me it was kind of a romantic thought of belping out
these people who really needed my help. But he thought I was mad teaching these,
and there was an uphill battie all the way.... They were suffering from the colonial
mentality, the colodial mentality of palagi being superior, Whercas we [NZ-borns]
haven't been brought up in AWE of the palagi...and there were still people like that
in the system, So I was quite disillusioned in helping out Samoa, and T thought the
only way I could help Samoa out is to help pay off their overseas debt! [laughs)
Otherwise it would forever be a drain on my resources, and for every other
Samoan.

This narrative mirrored the experience of several other members also (although not
all experiences with the Samoan education system), and is significant because on the one
hand it highlighted perceived island-bom indifference to remunerative significance of NZ-
bom pdlagi qualifications in Samoa (pAlag! with same qualifications or less seen 1o be paid
more) and the almost stubbom attitude of those in authority refusing to accept let alone

212



implement innovative ideas to change the status quo, despite successful outcomes. On the
other hand, it reflects NZ-born romanticism in thinking that whatever they suggested was
right and should have been implemented, and also the assumption by the NZ-born that
island-borns were in awe of the pagi and that they still suffered from a colonial mentality,
Moreover the significant factor was that the NZ-born had shown lack of cultural
understanding in that as NZ-bomn, and as a younger person, aspects of fautuea and
Jfa‘aalpalo are integral in the Samoan context, despite perceived palagi skills,
qualifications, expertise, and shows the overriding influence of parental fi2°aSamoa, and
differing order of priorities in Samoan systems of government. Moreover, the NZ-bom has
not taken mnto consideration other impacting factors such as financial resources, etc,, which
may (or may not) have influenced the Principal's decision.

A similar phenomenon is apparent in the experience of a NZ-bom minister who
now heads a church in Western Samoa. During a sermon one Sunday during a visit to New
Zealand, he talked about how he is still treated like an "alien™ even after serving two years
in the parish, He talks about how on an acceptability scale from one to ten, that after two
years he feels he is still at the botiom level, and that being a NZ-born minister in Samoa is
a struggle (Sermon, 19/12/93, Newton Church).

Most accounts of NZ-bom experiences talk about the fine "balancing act” that one
has to go through. This perspective is depicted in the following narrative.

The biggest problem T had o face in Samoa when I first went there was an immense
jealousy becaunse I was an expatriate in my own country,,.and they were jealous that
I was made an expatriate, that was number cne. Number two was the hardest thing I
had to do was again this fine line balancing acl, because the balancing act is that. . if
I went with the palagi expatriates (o everything they did, the Samoans hated me,
and then if T went with the Samoans, the p#@agis would say, It's just another bloady
coconut situation....He's just gone back to his people. So you had to, again, balance
this thing to do everything equally. To do the fa‘aSamoa stuff, to do the palagi
stuff,

Varying coping mechanisms are evident in the experiences of members being called
or perceived as fiapalagi by island-bomn *&ga and others. What is interesting is that all NZ-
born members in my focus group have been and are still being subjected to this experience,
whether young or old, male or female, matal or non-maiai. Factors such as visible
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appearance (either obviously Samoan or qfakasi) or the ability or non-ability to speak
Samoan, become irrelevant. It is more the fact that one is a person from bevond Samoa's
shores that becomes the defining factor as to what for island-born Samoans separates them
from '&ga members born in New Zealand and beyond, In the New Zealand context the use
of the label palagi by island-born elders of the Church is what separates them from the
youth element of the Church, thus allowing them to negotiate more political power and
status for themselves in the structure and administration of the Church.

All members express the alienating experiences of being perceived as more palag
than Samoan by “@ga in Samoa. Themes expressed by members in coping with these
experiences range from feelings of confusion bordering on resentment or ffa at one end of
the scale, to indifference bordering on arrogance--fir ‘amaualuga or fasili--at the other,
However, the more common coping mechanism used by most members was to be humble,
respectful or fa‘amaualalo.

Younger members recalling their first visits to Samoa talk about the bad vibes that
they felt and their embarrassing experiences. At first their typical response is to be angry,
insulted and frustrated as to why they should be perceived as stuck up or why they should
be treated like dirt. They coped with this by taking on the ftg coping mechanism.

T had quite a bad experience this year when I went over in February this year. I got
beaten up at a night club, It was very scary. Other days when you go to the shops
and people are slamming money on the counter, ..it was quite bad. I don't know
whether it was because they don't like us NZ-boms. You just get bad vibes. It's like
they're, they don't really care about you, or Oh yea...stuck-up NZ-boms. There's
no sense of service with a smile, So people basically take their time,

We got the comments of fiapalagi et cetera. 1 hated being in the family shop serving
and getting the order wrong because my Samoan wasn't that great, and then they
turn around and treat you like dirt.

I remember in 1987, We'd walk along Apia, just along the streets, and I could hear
people saying, Va'ad le teine palagi lale! And I'd think, 1 know what you're saying,
I'm not palagi! It was probably 'cause I was wearing a teeshin and slacks, and
everyone else was in teeshint and ‘ie lavalava. And then, so I thought, that's what
they thought of me. I felt a little insulted actally, and I still do. 1 think I'm
Samoan! I wanted to turn around and say something, but even though I'm Samoan [
didn't really know what to say. [ probably would have turned round and said, I'm
Samoan too, in English, and that would have really helped [in sarcastic tone].
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This phenomenon impacts more markedly on members, who are themselves parents
of NZ-barn children, who have been differentiated as more palagi than Samoan, regardiess
of ability to tewrala fio‘aSamea, by their own grandparents in some cases.

The youngest one, [....], his first language is Samoan, second language is English.
One of the worst things he found over Christmas, his cousins arrived from Samoa.
He came to me very upset and said, they're calling me a p&lagl, I'm a Samoan
aren't [ dad?

My daughter just went over there [Samoa] last year.. .and my family called her a
palagi and she was very, very angy, and because her mother is a palagi, she is very
Samoan in looks, but my parents called her a palagi. The reason why she went was
because the Samoan [school] group went and also to establish her Samoan identity
and over there the people called her palagi.

Although some of these bad experiences are perceived by NZ-borns as due to the
fact that they are NZ-born and cannot speak Samoan, it is a far more complex issue which
impinges on other considerations such as age, gender, etc. What is important here is the
perception that it is their lack of knowledge of the Samoan language which NZ-boms see as
the overriding factor, as the following narrative exemplifies.

There was one bad experience. When I went to [a village considered ‘ruaback’] in
Samoa on my second trip there, 1 went there and I couldn't speak Samoan but I
could understand it. And [my aunty's] new husband wouldn't speak to me the whole
time I was there...me and my brother, 'cause he said, Oh, you can't speak Samoan,
what kind of Simoan comes to Samoa and not know how to speak Samoan?

Other younger members cope with with this by regarding the situation as "that's the
way it is", that their Samoan ‘&ga want to live by what they are, thus expressing the
acceptance of the idea that this is the natural order of things. These members talk about
feeling "superior to" or "better than" their Samoan ‘dga counterparts. This coping
mechanism 1 refer to as fin‘amaualuga or flasili.

They called me palagi or fiapalagi. T know they got a buzz when I spoke English.
[For example] Yes. Can I help you? I could see their face smiling. I think they'd
like to know English. New Zealand is a colonised country but over there, you know
they're real Polynesian.
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They treated me like a queen, 'cause [ couldn't really speak it, but to be honest I
probably could. But because they were fluffing all around me I just accepted it. But
when 1 went back just recently, I get embarrassed speaking in English so that's the
difference. So I think you're kind of proud to be a palagi, when you go over there.
When they treat you like that, you're proud 'cause you don't understand your
culture. You don't appreciate it. They'd refeér to me as palagi, well you know when
we used to go and eat. They all used to cat on the floor and they nsed to go, Get her
a chair! and things like that. They would say things like, Come and meet my palagi
cousin. To be honest, at the age of fifteen to be called palagi made me feel good.
Oh yea I'm different, you know, I'm special. But it used to make me laugh, 'cause
first of all they"d look at me and see that I'm exactly the same as them, but then
when [ spoke, even Samoan 'cause the accent is really, really different, they still
pick it up.

We'd gone to a few bars._ eating, T was a bit fussy that way, but being able to
Speak to them in Samoan, [ was “one of the boys' type of thing, I always had the
fan in my hand, I was the odd one out, so I suppose they saw me as differcnt. 1
suppase wearing different clothes as well. I didn’t wear Samoan garb. [ was more
or less trying to look good half the time.

When I was there, T was bad because I'd go out there and I'd wear pants, Here
comes the palagi boy! But different because, T was still [Samoan], proud of what 1
was doing, and so they accepted it. If you go in as I've just said...mix with them,
play with them, they'll adore you. Talk down to them or look down at them, they'll
kick you in the arse. Guys who didn't do that were successful. You feel it straight
away when you get to Samoa. At the airport they do you at Immigration, they do
you at Customs. They give you shit, becanse they say, You smart arses coming
over. Who the hell do you think you are, Big shots? That's the way they are.

Older members in the group expressed yet a third theme for coping with this

situation—the coping mechanism of fir‘amaulalo. In this regard the concem of these
members is focused on '.Lr:.'in_g to adapt to how things should be done properly, to "go with
the flow" and not appear different. These members talk about how they didn't want to be
put on some sort of pedestal, and how they try and blend in by not being fussy and
participating in the same activities and eating the same food as their "@ga countérparts,
lessons some had leamed after their first visit, From the overtly negative material

associated with experiences of their first visit, members gradually reveal the individual

circumstances under which they begin to emerge from this phase. Once this positive

situation is established it is the foundation for continuing improvement.
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I believe I know how to adapt. I mean when I go back to Samoa I know how to
behave like a Samoan, 1 try not to be fussy about food and clothing, because T know
that it's not the same as it is back here where I'm able to be fussy. So, I go with the
flow and live the way they live. There are times when they can pick up the accent,
maybe because they don't speak Samoan the way [ speak it. Maybe it's becanse |
can't eal fare or bananas, so I don't eat Samoean food. T just eat a loi of bread and
rice. So things like that they pick up. But other than that I have never found, or felt
as though I'm an outsider. I've always felt that I'm a Samoan "cause [ try to adapt
to how they are.

Just even the way that they called my uncle who is head of cur family here [in MNew
Zealand]. They call him Pflazgi and terms like that. For example, Uag ka'u i le
palagi? Have you told [....]7 We all know that they'd be talking about Uncle [....],
and I just felt that even though they had that, that that was like a muck around. I
Just felt that that was how they saw us too, as real padlagi as well when we came
there. And I was more aware of that on my second visit there and that meant [
wasn't 3o fussy about the food I ate, and whatever I was given I would just take it
and tried not to be different.

I tended to try and bridge the gap in some ways by just doing what the rest of them
did, you know, like if it was plantation work I did that, if it was working out in the
garden I did that. It wasn't any of this, I'm here for a holiday!

When I go back to Samoa, T always try and fit in. T try not to be treated differcntly.
I help with fe'an, wear e lavalova and tee-shirt all the time, even when I go to
town, It's funny 'canse last visit, my cousin who was borm and bred in Samoa, now
living in New Zealand came back for a holiday. And she walked around the village
in heels and skirts, So here's me trying to be Samoan, and her trying to be flapdagi
[laughs].

All members who do not raurala fa‘aSamoa and whose threshold experience
occurred when dealing with “Ega who are recent island arrivals to New Zealand recall the
fecling of distance, and the seemingly vast gap which separated them at first contact.
Many talk about feeling like onlookers as their parents, aunties and uncles went about
familiarising these “@ga members with life in New Zealand, and the changes that they
would need to make. This situation improved as members tried to communicate in
responding in English to their Samoan questions, or found other points of familiarisation
which facilitated common points of reference, and as these ‘Fga members gradually
leammed English, Nevertheless the feeling of not perceived as Samoan by newly-arrived
“aga and also the member's own self perception thal they are different from Samoans is
magnified in these sitwations.
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Older members identify these threshold experiences as occurring also within their
Church ‘#ga at Newton. These members, who are in positions of authority within the
Church structure as Session clerks, or on Session committees, or Sunday school/bible class
administrators are often accused of thinking or doing things like a pilagi, therehy
prompting accusations of fapfag by island-born elders and ministers alike. The
following, from an island-born ESG elder, exemplifies an extreme position.

I believe, because they're an educated group, because they're NZ-born, because
they don't have a deep understanding of culture, and they don't understand church
culture per se Pacific Island people, they will eventually destroy what we have, And
I see, . the influence of people like [the pilagi charismatics] coming into those kids
which is different from the Polynesian influence. And that's extremely dangerous.
Those [people] have come in, and they've said that the fio‘aSamoa stuff and all this
in our church is corrupt, and they're getting into the heads of our kids. I've seen it.
But it doesn't fit our Pacific way, that's the difference, it doesn't fit our Pacific
way, and our kids are taking the easy option, and the easy option is we don't have
1o give money, we can do it this way. And that's wrong because giving money is
strength, for what we are....It's tying us together, and that way it's supporting
us...and that worries me,

Fa'amaualuga or flasili is extended by some members who have developed a
disdain for being mistaken as recent island arrivals and this has resulted in the practice of
labelling the latter as "FOB™s or "freshies” (see Chapter Five). This is an attempt by
members to proclaim that they are different from Pacific Island recent arrivals to New
Zealand, and therefore should be treated and viewed as different by mainstream New
Zealand society. Some members state that this labelling 13 countered by ‘Fga in Samoa
calling NZ-bomns "BNZ"s (meaning Born in New Zealand and Bank of New Zealand), and
the financial implications this label entails (see Le 'Au Giusila in Figiel 1996:39-44),

Challenges to members' Samoan identity are thus handled in various ways. In the
context of their experiences in Samoa, younger members tend (o either cope with the
accusation of being fapalugi by strategies of ita or fa‘amanaluga and fiasili, while older
members have learnt tw become fa‘amaulalo, learning from experience and because of their
increaging consciousness and levels of understanding of a secured /& ‘aSamoa. In the New
Zealand situation, however, when faced by challenges from island-born elders the response
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is different. All three coping mechanisms come together in a conflict mode, Realising that
they arc not in Samoa, but in New Zealand and therefore on their own turf, all members of
the group respond to such challenges by asserting their unique situation (albeit in a very
palagi way by challenging authority in the first instance) in using or applying their plagi
knowledge in a NZ-born fir ‘aSamoa way. This will be discussed more extensively in the
next chapeer.

This range of bad experiences and coping mechanisms is interesting because it
lluminates the meaning of palagi in the NZ-born context {and also NZ-born in the island-
born context): first, a NZ-bom is called palagi by both strangers and ‘dga (who know
them), therefore familiarisation or lack of thereof is not a factor: second, a NZ-bom is
called palagi whether they can speak Samoan or not, therefore the ability to taurala
fa'aSamoa is not a factor; third, in many cases, a NZ-bor is called pfag! regardless of
physical or outward appearance, e.g., being visibly Samoan or afakasi, wearing pflagl
clothes or lavalava, therefore appearance/dress is not a factor, In summary, it is becoming
more obvious that in the New Zealand context, being called palagi is glossed as being
horn, brought up or educated outside of Samoa despite one’s ability to dress or even talk
like a Samoan bom in Samoa. In this regard this Iabel should be viewed as an
acknowledgement of difference delineating birthplace and consequent socialisation only,
and NZ-borns should not fegl infesior, shame, puilt, etc. What is even clearer is that it does
not refer to the traditional gloss for palagi as skyburster, whites, aliens or foreigners. Nor
does it refer to Rolff's more contemporary gloss as untrusiworthy, anti-social, uncaring,
lacking in love, unmusical, or atheistic (1978:126). It soon became obvious to me that if
one had not grown up in Samoa and had not experienced parental fi ‘aSamoa in the
homeland context--the shared morals, sociality and face-to-face social relations of island-
bom Samoans—-that the label palagi would almost always be applied. This explains why in
the 90z palagi has become the term used by island-born Samoans to also refer to Samoans
born and raised beyond Samoa's shores, in this context, New Zealand.

Having experienced these challenges to their Samoan identity members often
comment that these challenges have affected their notions of home and homeland, All
members have very clear perceptions of family land or ‘Hga-owned land. Surprisingly,
most kave first-hand knowledge of where the land is, their connection to the land, the
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communality of “#ga-owned land, the court cases involved with their land, and who is
actually living on the land. But members express no pressing desire to go back to Samea
and claim entitlement to the family plots of land. It seems sufficient for themn to know that
family land is there and that they have access to it, should they so desire al any future
stage. Not surprisingly most members regard New Zealand as their home, and have no
intention in returning to live in Samoa, however they still feel the need to participate in the
miaral system and transnational corporation of kin system. This highlights the emphasis
placed on the commitment to and maintenance of ‘@ga networks, which takes on more
priority than the lure of owning land or living on the land in Samoa at some future stage.,

We have family land, but not from my title. The grandmother had given it to 13
children. I've always wanted to build on that land but not for myself...for cousins I
would, ‘cause there's no way I could allocate it unless it was given me, ‘cause all of
us have shares in it. At the moment one of my mum'’s sisters is living on it, and so
she is more or less like a caretaker of the land.

It's being overseen by a particular uncle. We have family land that is privately
owned by my mum and dad...just vacant, and it belongs to his brothers and sisters
proportionately. Actually that's been a problem. I went back last year to negotiate
the sale of our portion, but it's on the back burner for now. The other land is
overseen by my uncle and other maral,

We do have some but we haven't really talked about it. No-one has expressed
wanting to go back. We have had a few court cases, My grandmother's land...and
she divided it among her sons and danghters. S0 we put in money, and they'll
[‘atga from Samoa] go back and say, We're going to do this and that, and they
don’t divide the land up properly, and then they've come back and money's been
owing for lawyers, and you're wondering what are these fees for, They were
supposed to do this last time. So it's been a bit disruptive. But now it's been
divided up properly, but there's still costs owing on it.

Well one of the things you have as a matai is your Family land. It's always a bone
of contention. I am fortunate in that the ones I am responsible for aren’t a bone of
contention. Whoever wants to go and live there I always say, Look just let me
know. Like my cousins in America,..Go, as long as you don't claim it as yours,
You know the land will always be there. It's for use. Go put up a house and if you
want to go somewhere else give somebody else the house. . ..

Notions of home or homeland are more problematic, I asked all members where
they considered home (o be. All felt New Zealand was home (o them but they varied in the
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degree that they also considered Samoa home. Younger members tended 1o identify New
Zealand as their home, and described a reluctant ambivalence felt when making this
decision. But whether they were reasons to do with finances, familiarity or comfort, most
expressed desines to return at some future stage, or an acknowledgement that their roots
were in Samoa, It is apparent that the perception of home and homeland could change at
some future stage. But there was no clear indication that these members wanted to cut off

afl tics o Samoa.

When I was living there [in Samoa] for four years it felt like home, ..T guess T felt
something like that but after living there for four years the reality changes. ..l guess
I still thought of New Zealand as my home, as it has been the land of opportunity
for us,

Mum and dad call Samoa home, but I feel New Zealand is my home. . like if T went
back 1o Samoa and stay there for some years, I'd probably call that my home. ..like
my real home. My roots are in Samoa. I intend to go back for a couple of years or

something just to fill in the gaps.

(der members identified more with Samoa as homeland, and express the notion of
having more than only one home, practically relating to New Zealand, but spiritually and
emotionally identifying Samea as their home. They also express the idea that home is not a
bounded locality, a physical place, but where the heart is, or where close “@ga are. The
importance of thinking about Samoa as home becomes more apparent on maturity and on
having children,

For me Samoa has always been home but I think more it's just a thinking as
opposad to a socialised response. 1 think all NZ-boms are faced with it at some
time, I feel at the moment that I belong here in Tamaki makaurau. Our parents
geared us up to do well here and then to go home. T think some of the realities are
that some of us feel more at home here but at the same time we go home back 1o
Samoa, like I'm off to Samoa this week. To me it becomes an issue, when I look at
our children, and that's one of the reasons why we've taken the option to take our
children home right now so it leads into their informative years, the actual linking
of going home to Samoa,

We're the roamers of the Pacific. It's not a problem becauss we are the nomads of
the Pacific. Shifting is a fact of life with us,

I consider New Zealand as my home, but my heart is still in Samoa. I would love to
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live in Samoa permanently for many reasons. It's much easier to live in Samoa.
You don't have as many bills. But then again you can't have everything in one
place.

In thig section I have dealt with how members' Samoan persona is challenged by
‘dga in Samoa and by island-bom elders and leaders of their Newton church '&ga. These
challenges are in direct conflict with members' perceptions of their own Samoan identity
instilled in them through their parents and grandparents and their own experiences of the
Ja'aSamoa. Their images of Samoa, followed through by actual visits to Samoa expose
them to island-born perceptions of their Samoan-ness, or lack thereof, and force them to
question their notions of home and homeland. Members have dealt with these challenges
through various coping mechanisms, which change on maturity from ira and fio ‘amaualuga
and flasili w fa'amaulalo as one reaches a secured identity, The conflict mode however is
heightened in the New Zealand context when these challenges are exerted by island-bom
members and leaders of Newton Church.

The impact of being perceived as palagi by island-bom ‘dga and others during the
identity journey is crucial to the understanding of identity confusion and conflict for NZ-
boms. This challenge, together with the associated challenge of not being regarded as a
‘New Zealander® either, adds to the confusion and conflict to the extent that the NZ-bom
may reach a sitvation of crisis. How the NZ-bomn (mis)manages this crisis situation is
covered in the remaining sections and in particular Chapter Five.

"I AM A NEW ZEALANDER...BUT NOT A NEW ZEALANDER"

While it is not in the scope of this thesis to embark on an exposition of a New
Zesaland or pakeha identity (refer Novitz & Wilmott 1989, Pearson 1990, Bell 1996), an
important observation is how minority ethnic groups, and in particular, this group of NZ-
bomm Samoans perceive their New Zealander identity as opposed to their Samoan identity as
the following quote explicates:
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I'm proud of being a New Zealander, but I'm always a Samoan, and there's always
4 balance. We will always do when it comes to things New Zealand, we're proud of
being a New Zealander. But when it comes to being us, Samoans, we are there
first, because that's who we are, and we should not be deprived of that right. If a
New Zealander questions that, you ask them a simple question. You say, when a
New Zealander goes to the UK., does he leave New Zealand behind? No. He
retains his passport, He loves it, and whenever anything New Zealand comes ap,
he's right behind it. And that's a New Zealander anywhere in the world. In the
same way we are New Zealanders in New Zealand, but with the Manu Samoa, we
are Samoans and we're there. And that's the distinet difference. So you can't
separate it. We have this love and this pride in both areas and nothing will ever take
that away.

Having been born in New Zealand, and therefore being New Zealand citizens by
birthright, it is assumed that members of the ESG have enjoyed the same access to
educational, economic and social opportunities afforded mainstream New Zealanders.
Although cultural, gender, and class barriers have indeed been experienced by members,
this is overshadowed by the particular way in which members' narratives focus on
educational success as the crucial factor in becoming a successful New Zealander,
Members perceive education as the most significant vehicle through which they can absorb
New Zealand mainstream socialisation, and therefore a New Zealander identity. In this
regard, participating in or not participating in the education system, as shaped by their
Samoan parents and PIC influence, is evident in many of the life choices and career paths

and carcer outcomes of each member,

My first education was mum and dad. It started at home. My second one would
have to be the Church because I didn't start primary school until five and between
one and four, I was at Sunday schoal.

As most members' parents and grandparents chose to live near Newton Church,
maost families lived in the inner-city ares. Because of school zoning, primary schools
attended by members were located in the Grey Lynn and Ponsonby area—-Newton Central
Frimary School, Grey Lynn Primary, Ponsonby Primary School, Beresford St. Primary
and Richmond Rd. School. The Intermediate schools pool were Ponsonby Intermediate and
Kowhai Intermediate. At Secondary School level most of the boys attended cither Mt.
Albert Grammar School or 5t. Paul's College, and most girls attended Anckland Girls'
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Grammar School. A few families lived in Avondale and their children attended Avondale
Primary followed by Avondale College. For those who were not accepted into these
schools because of zoning or other problems, co-educational Seddon High School (now
Western Springs College) was a reluctant next choice,

I went to Grey Lynn Primary with all the rest of the Church, then Ponsonby
Intermediate. A lot of people from the Church were there. Then T went to Seddon. I
went there basically ‘cause my parents hadn't pre-cnrolled me the year before at St
Paul's, and two weeks before school started they said, Well you go to Seddon. They
weren't too fussed as to which school I went to. All my friends went to MAGS and
St. Paul's. There wasn't too much in the way of sports or school pride at that time
[at Seddon]. It was basically you had to drum up your own school spirit sort of
thing. There wasn't much in the way of schoal sacrilege or tradition. . it was
different. I found it a bit of a struggle being quite a patriotic school person, but it
was okay,

I went to Grey Lynn Primary school, then Pasadena, then Seddon High School. I
really enjoyed school. T enjoyed the co-ed school, T think it belped me cope in
trying to mix in with the guys, 'causc I've seen a lot of my students come through
from all-girls/guys schools and they can't cope until they're about 17, and I
thought, Oh my gosh I'm glad I went to a co-ed school. Not only that, in my time,
nol so much into the culture then, 'cause it wasn't really reinforced in terms of
school. But I really enjoved the ethnic mix with. T mean at Seddon it was really
multicultural then...I mean it was like 'Spot the Whites!' 1 really enjoyed my
schooling years.

Most members managed to obtain School Certificate—92 % for females, 45% for
males--did at least one 6th rlcann year, and about a third went on to University—35% for
females, 36% for males passed UE, although 21% for females, 9% for males passed
Bursary (refer ESG Profiles, Appendix Eight). All members understand and note the
primary importance that parents and *dga plice on going to university, and how Samoan
parents cquate doing well at school with a university education. Members' recollections of
reasons for not going on to university centred arcund not being "brainy enough", or being
forced to get a job to "support the family”. Others tried going to university but then
“bombed out”. Those members who had no formal educational qualifications—7 % for
females, 36% for males, managed to find other avenues to obtaining employment.
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However evidence of stringent enforcement by parents is not present in the narratives
which suggests that parents were not taking disciplinary measures in order to get their
children to attend university.

I went to Avondale Intermediate then Avondale College. Again I really liked it, it
was very much a social thing, you know, 1 think being a Samoan Polynesian, Being
with people was really important, and that's what I really enjoyed about school was
Just the social aspect of it, you know, being with my friends...T also hung around a
lot of Niveans, Samoans at the same time I was going to Newton. I got School C
and UE accredited. I didn't want to do Bursary. All my friends had left by then and
I didn't want to be by myself, so I left and went to Tech, *cause my friend [....]
had done a course called the New Zealand Certificate in Commerce, and it's now
called the NCE. But it sounded really interesting. . accounting, economics, law. So 1
went through the first year and got six papers and then T left.

[ didn't actually enjoy my college vears. I think mostly because I had this notion in
my head that T wanted to do music and not really having anyone to sort of, .. that
knew music at that time, who could direct me as to what I could do job-wise where
music was concerned. It was pretty hard and so, more or less T went to school just
for the sake of going to school, and bombed out. Did a fifth form year, I got
English and Art School Cert. and then went to sixth form, bombed out of sixth
form, and then, I think it was less than a year, then I found 4 job, and then just
started working, Tt was a job at a warchouse.

I got right up to 6th form. I got two subjects in School C. 1 didn't go to University,
but I did do some papers but T was working, but it didn't tie in with what I wanted
0 do. 1 left school after 6th form. T worked as a clerical staff for Shell Oil
Company for about five years,..mainly because my brothers had gone off.._and my
parents were sick and so 1 was the only breadwinner at that moment at home and
[-...] was at home permanently looking after my parcots. And so T stayed in Shell
‘cause I was the only breadwinner, and [....] stayed at home permanenily while at
secondary school to look after my folks at home,

Then, only [my brother] and my dad was working, and T really wanted a job, and
my sister got expelled. But she was working at a factory, and I knew that T wasn't
going to get UE even if I tried, and mum wanted me to get TE, but 1 zaid no, I
wanted 1o work, but I'd actually wanted to sew. I wanted to be a fashion designer,
but mum and dad wanted me to be a typist. They wanted me to be in an office, so I
took ciothing right up to 5th form, got it in School C. Then mum and dad told me
o drop it, that they didn't want 1o see me in a factory.. .they didn't understand that
factory and designing were two different things. But so 'm still in an office 'cause
that's what my parents wanted in my life.



The experiences of those who did go on to university reflect the immense parental
pressure exerted on them fo succeed. Many comment as a theme that they didn’t want to
g0, and when they did they ofien weren’t allowed to take what they wanted, but degree
Courses that their parents wanted them to take, For these members this resulied in some of
them doing conjoint degrees or double majors in order to wsita ¥y their parents, and to pleasc
themselves at the same time.

So I went 1o work for two years after Massey...I was a gang worker here in
Auckland, I went to the King Cobras, | worked for Boystown, the official term was
detachee worker,..then I went back to Massey University. .. finished off my
Bachelors Social Work degree majoring in social work and education. From [....]T
was at Knox Theological College

[My daughter] was fortunate. She obeyed our wish to go to university. Although
she didn't study what I hoped she would do, she studied a BA in English. T said,
That's not enough, you can never get a job with that, And then she went and got a
MA in English again because she wanted to be a journalist, In those days there was
the Herald and the Auckland Star going, by the time she finished she was wanting
to get a diploma in journalism, but the Star went out of circulation. She's teaching
now. I said, Why don't you get a diploma in teaching? But she went to Carrington
and AIT and got a diploma in Adult Education, Perhaps she didn't like to teach
kids.

AT AGGS T went right through to Tth form, got School C, no UE at that time. .. 6th
Form Certificate, Bursary in five subjects. . .I personally think it's my parents, They
were really supportive and understanding. Yes 1 always have [wanted to be a
doctor], but I want to be a missionary ultimately. I want to be a missionary first and
then a doctor, with useful skills that I'd be able to take onto the mission field,

Out of our family there were five, I'm the eldest, then ...[....], she's the youngest
girl. She had a year off to study. She got UE, Bursary, She is really bright, but she
wasn't looking forward to coming to Uni at all, in fact she negotiated with dad that
last year she would stay right away from Uni if she could be allowed to work and
concentrate on her biblical studies, her theclogy-type studies.

The above narratives are interesting not only because they illustrate the desire of the
parents for their children to go to university, but also because they show how for most
members the enforced choice made by their parents was the right one. Mone of the
members expressed that going to university was a wrong move or negative career choice,
rather most acknow ledged that it gave them a chance to evaluate and work out where they

226



wanted to end up. Another significant point is the willingness of these parents 1o negotiate
with their children, and make compromises. This strategy allowed members to fulfil their
parents’ desires to go to University, and at the same time, allowed them to carve out a
career path for themselves that they could pursue, either concurrently, or at a later date.
That is, for these members it was more important that they usita®i and fulfil their parents
wishes, Their own desires to take other courses or degrees thus took second place. Mo
importantly, these members had found a wiy 1o balance and maximise both priorities
without compromising the cultural v fealoaloa ‘i and va rapuia aspects inherent in the
parent/child relationship in parental f& ‘g Samoa.

What i3 also significant is that the females in the focus group were more highly
qualified than the males—-two more females than males passed Bursary, more females
passed UE and even a larger proportion of famales than males passed School Certificate
(refer BSG Profiles, Appendix Eight). This can be explained by more pressure placed on
young females to wsiza i and obey their parents, and that females have in fact obeyed their
parents. Females are also pressured into staying on and doing well at school, going to
university, being responsible for the domestic chores in the home, looking after aged
parents and grandparents and tesching/leadership responsibilities within the Church. Young
males on the other hand are pressured into leaving school to help with financial obligations
if necessary, and/or to become ministers or filfe ‘an. Two male members of BSG are
ministers, three female members are actively involved in missionising averseas, and more
females have become educationally qualified than male members which bear out the
realities of this pressure,

The role of the “&ga during members' university years is seen by members as a
combination of ‘siga pressure, and immense ‘Fga support.

Supportive parents through school life. At AGGS T went right through, School C,
UE, Bursary. The extended family were very supportive, they did place conditions
on you. I think at that age sometimes you do too much, but when it all comes down
to it, like when I went through this kind of crisis. . at university when I said, I'm
not going to make it, I really was able to pull on that and think, No, I'm not just
ere for myself, and that was a positive way to say, Well I'm going to finish it
‘cause it's not just my name. I think we've been more fortunate than a lot of other
people in that regard, and sometimes they“ve allowed us to kind of not do other
things. A lot of the other parents have forced their kids to be good at school, and

227



it's really hard. T think it's to do with like being Samoan and being with family, I
wasn't into Commercial Law and things. It's just a natural progression, I
think...and so T specialised in Family Law.

This narrative is significant in that it exemplifies the return flow of “@ga support if
one is obedient to one's parents and '‘siga: the realisation that this member was but part of
the whole “dga, and the importance of carrying of the name of one's ‘diga. Tn this case,
being aware of this reciprocal celationship at a crucial time enabled this member to draw
strength from understanding this relationship to the extent that this member was able to
pass all examinations and become qualified in Family Law.

At the other end of the spectrum are those 17-boms who dropped out of school.
Members recall that this was due to *mucking around”, "not being interested” , being
"entrepreneurial at & very early age” or to "help the family financially®.

Implicit concems present in the narratives are the effects of the influence of Newtor
Church on educational success and the effects that parental expectations have had and are
having cn members' carcer paths and final career outcomes, When asked what relationship
(here was between educational SUCCESS and Mewton Church, the following responses

mirrored most others:

Only in the sense that your Church friends were always wanting to do betier than
another Church friend. I think competitiveness played a small part but not a major
role. T think 1 always wanted to do well and not come to Church and everybody
hear that T didn't get School C, or didn't do this.

1 think a Jot of pushing from my parents, mostly 1 think just God just walching over
my lifc. I mean 1 hadn't yot become a christian. I didn’t hecome one until [ was 18,
pat I think right thronghout that was the main thing, and just coming to Church as
well. There's really a lot of discipline I think, and a lot of just good things instilled
into my life. My parents wers really good in terms of support, thers was a balance,
you know, time to do schoolwork, time to do chores, time to relax.

_.all the christian philosophies were the only ones I had come into contact with,
and so I went job hunting. T went back and prayed and asked God where I should go
and [ ended up by going to work at this childcare centre, a really secular
environment, and I'm the only christian. I've just come at the right time in terms of
being a real helpmate o these employers, 'cause [the employer] had just gone
through a phase with the staff where they were too much o handle and things. ..and
[ think just coming in and my personality is like & peacemalker, it's like 1o smooth
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the place.

The education and schooling experiences in New Zealand has affected members and
in doing so has shaped their views of themselves and of others. From pre-school to primary
school members have been presented with demands for order, punctuality, respect,
obedience, neatness, conformity, competition and uncritical adherence to what New
Zealand society values. In Secondary school the message was accentuated--5chool
Certificate, University Entrance and Bursary examinations, the epitome of social
aspirations, became challenges for members, and the technical manipulation of the belief
that there were winners and losers in New Zealand society became a reality. Given that
75% of my focus group had passed the School Certificate examination, 36% wenl on to
University, 60% are now involved in career paths and professions requiring tertiary
qualifications (see ESG Profiles, Appendix Eight), indicates that most members have
become part of the New Zealand establishment. Their middle-class status in terms of
careers and professions reflects their successful participation in New Zealand culture, the
total collection of behaviour patterns, values and beliefs (Wilmott 1989:6) of mainstream
Mew Zealand society. They are therefore theoretically highly successful middle-class New
7Zealanders. But this socialisation process has not been experienced uncritically by
members, nor have New Zealanders allowed them to.

4
“T0 NEW ZEALANDERS I AM A ‘BLOODY COCONUT® AT WORST,
A PACIFIC ISLANDER’ AT BEST"

Following the Second World War, Pacific Island immigration to New Zealand
increased, reaching a peak in the 1560s and early 1970s, with Pacific Island migrant
workers providing a necessary pool of labour for an expanding New Zealand industry.

Election statements by a National New Zealand Government in the late "70s
{extensions of statements initiated by the Labour Government [1972-5]), blaming Pacific
Islanders for overloaded social services and overstaying, appeals to inflated figures
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portraying Pacific migration as a ‘brown epidemic’, and the constant use by politicians of
the terms ‘overstayer’ and ‘Islander’ as if they were interchangeable shaped a stereotype of
Pacific Islanders as ‘overstayers” (see Chapter Three). Ross points out that Pacific Islanders
made up only a minority of immigrants to New Zealand. But this was ignored. Also
ignored was the reality that Pacific Island migrants did not represent 3 threat to New
Zealand jobs, social services or the economy in gencral (Ross 1992:48).

The theme of racism permeates members recollections and experiences of the
19705, One member recalls an amusing account of a rural New Zealander's ignorance and
ambivalent attitude towards Pacific Islanders and Aunckiand-considered to be the place
where all the “coconuts” and *Asians” are, and where "paper-pushers” live. Also
interesting is this member's juxtaposition of rural palagt and urban paélagi.

There was a guy who had come from the South Island, and he'd never met a
Samoan before in his life, and we were having dinner there, and he kept asking
questions about Samoa and that, and he said, Do they still wear grass skirts and all
that kind of thing. And I said, Oh yea, all the time. We live in grass huts, and we
still eat people. And I said, You'd better tock your room tonight ‘cause I get hungry
about midnight. And when he put his hand there, I got the salt shaker and salted his
hand! [laughs] And he said, T get it, T get it, and his friend said, They're not that
primitive, they're like Hawai'i....

Another account giving a view from the other side from a former pilagl member of
the BESG, who is currently married to a NZ-born member, describes his poor couniry boy,
*amazing” experience at being surrounded by Pacific Islanders, for the first time.

I was blown away completely. It was the first time ever in my life I'd ever been in
a minority simation, T went to a bible class dance. And I went back and everybody
hung on my every word, 'canse I was living in Waiouru at the time, the army mess.
I was teaching the army kids, and I had to live in the army mess. Aqnd all the
soldiers down thers were listening with intrigue to the stories 1 told them, Yea,
when I was up there there was 2 whole hall of them! And there were only threo
pakehas there! Wow! That's amazing. What's happening? So it was just a new
situation. That was a story of the poor country boy coming into the big city,
everything like that.

Erom the 1970s to the 1990s, the legacy of this stereotyping has resulted in Pacific
Islands people being subjected to racist abuse by governments, media, and the New
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Zealand public in general. Members have been called “coconuts™ or "black bastards” or
"bloody Islanders” by their peers at school (but, note the recent outery in the Mew Zealand
rughy world and media furore over the head-high tackle of Brian Lima, a Samoan member
of the Auckland Blues rugby team, being labelled a "coconut” tackle by a South African
sports commentator [NZ Herald 4 March 19971) .

During the 1970s and in a climate of a subordinate minority ethnic group,
exacerbated by stereotyping of Pacific Islanders as overstayers, the older members of my
focus group were between starting and finishing their Secondary school education. Most
members claimed to have been subject to racist or discriminatory practices, and this is
mirrored in their accounts of their secondary school experiences.

I had a rocky time at [Grammar School]. I think it was the first time [ had come
across racial prejudice. T mean [primary school] was good, a good mixture of kids.
And I remember my first week at school, a guy came running up from the field one
day and said, You know, they said no blacks can play. I couldn't believe it. 1 said,
What? They said no blacks can play. So we said, Who said that? He said, Oh these
hig palagi guys down there. And so we went down there, grabbed the ball, and
said, Who said that no blacks could play? We were 50 wild ay. And [....] pointed
out this guy, S0 I've forgotten who went over...went over and boofed him in the
face. That was the first time I'd come across racial prejudice.

...but when I did my undergraduate degree T started critically reviewing what [that
school] had done for me. I'm a loyal [school] old boy, but I have to say that that
wazs the school that really opened my eyes on racism for the first time, Because
when I was at [primary school], T was a valued PI member and I had a positive
cutlook on where 1 came from. The moment I got to [Grammar school] I was
streamlined. Their expectation for PI students was really terrible. We got low-grade
pakeha teachers that were not really geared for working class ethnic children and it
was also the first time T was called Black bastard, in front of my teachers. So it was
just sad, When I look back at my high school and 1 really enjoyed the sports and
caunght the racism on the other side of playing soccer.

A guy who T thought was a good friend got into a little argument one day over some
thing, it was at playtime...and he called me, A black bastard! It was just such a
shock to my system that somebody could think like that. So I gave him a hiding. It
ook a long time to sink into me that there was and is racial prejudice in New
Zealand.

That's why I'm so grateful to the Church for gathering our parents together and it
pave us 4 sense of [being] important and special. And then suddenly you got out io
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a situation like at [Grammar school] whers you thought somebody's saying
otherwise! ...and you sort of lashed out at them. But there wers lots and lots of
other incidents. Like in the end I got suspended....1 was in the Headmaster's office
three times. He asked me, Why? What's happened to you between dth form and &th
form? And he said, You used to be such a good boy, and now you've turned
into...a bad boy. After, thers was quite a big blow up...with the Polynesian kids. A
Samoan was appointed head prefect. ...T don't think it was a token gesture, he
deserved to be head prefect, but at the same time.... They had to make some
concessions for the fact that the school was no longer a while upper middle class
school.

Oypposition to not being considered a "New Zealander"

Members often recall how this sustained attack on their ethnicity as New Zealanders
is continued even beyond secondary school, and the anger, frustration and confusion they
felt during this period in their lives. The members most forthcoming in recollections of
racist abuse and experiences were male members only, bath matai and non-marai. Female
members spoke of the subtleties of discrimination they experienced at school and framed
their experiences more in terms of a passive experience in that they became silent, and
internalised their feelings and emotions. Again this may be explained by females
responding more with rauma and fa‘aaloalo aspects of parental fir‘aSamoa than males,
where those older than ego whether Samoan (parents, '#gd, Church ministers and elders)
ot palagi (peers, teachers, employers) were continually deferred to, and not retaliated
against. Whereas with males, almost all racist attacks were responded to by physical
retaliation, Although female members felt that they had dealt with racism in their own way,
they became animated when they expressed views that they would not tolerate their
children being victims of racist abuse.

And 1 was taking [....] to a palagi kindergarten, and unlike when her gister went
there ten years earlier, it was predominantly white 'cause everyone had taken their
kids to language nests. And I noticed the atmosphers was different. [ mean when all
of the Maori and PI kids from the area. from Ponsonby, they all kind of got
together, There was none of this, Don't touch this! This is mine! But in this
predominantly white environment, [....] didn't feel comfortable. She didn't know
why, but T guess that same sort of comraderie wasn't there. So I started looking
around for something else....
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Coping mechanisms for members during this period in their lives also evolve around
responses of ita and fa ‘amaualuga and flasili, but in this context responses do not show
fa‘amaulale attitedes towards this challenge. Rather, an attitude of defiance bordering on
confrontation and a desire to change the status quo becomes acute. The "frustration”,
“anger” and "rage” of this phase in members lives--their teenage years—is apparently
subject to reactivation. Some members seem 10 work through this stage while attending
secondary school, but if they move into tertiary milieu or milien separate from ‘@ga and
Church which rekindles feelings of inadequacy and confusion, they revert (o the kinds of
activity characteristic of the earlier angry phase.

A coping mechanism linking members' accounts of their personal experiences of
racism and institutional racism is their dedication and commitment to social change. How
they have arrived at this point is through their own experiences of the bureaucratic systems,
especially in government depariments, and perceived social injustices inflicted on
{hemselves, their parents, grandparents and “#ga. Many members talk about being
involved as "go-betweens”, “mediators” or " interpreters” for their parents and grandparcnts
when dealing with the system, for example, with the Departments of Social Welfare,
Police, Immigration, Maori and Island Affairs, Labour, and with school principals. They
often accompanied their parents and grandparents to any formal interviews ete.

To cope with racism or not being accepted as a New Zealander, members recalled
that in their youth, the following strategies were employed: (i) finding solace in associating
with tangase whenua and becoming involved in gangs or political movements, (ii) learning
to assert their Samoan identity more, and (iif) channelling their energies into helping other
Pacific Island and Samecan people. Younger members may or may not have undertaken
these strategies, while a good number of the older members have undertaken all three,
especially the latter two. 1 will now examine these strategies.

(i Relationship with tangata whenua

Some members talk about a "special" relationship with fangala whenua which has
never been examined or sufficiently explained before. Historically, the period involved is
the period between 1950s and early 1970s. The political situation in Mew Zealand at that
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time was that Maori as well as Pacific Islands people, NZ-born or not, were very
marginalised socially, economically, politically and educationally, The modem Maori
renaissance (in earnest) had not yet begun; Pacific Islands people were not visible as yet in
large nunibers and were being tolerated by mainstream Mew Zealanders—-they had not yet
become "a problem”,

In the *S0s and '60, in the inner-city schaols, these older members recalled that
Macri and Pacific Islands children were treated as one homogeneous group, usually lumped
under the label "Polynesian®. Many spoke about joining the Polynesian club if they were
interested in performing or taking part in Maori or Pacific Island culture, In reality, most
Maori and NZ-bomns gravitated towards the Polynesian clubs because they offered
familiarity in the strange, alien milieu of schooling in New Zealand—dominated by pilagi
children and teachers, and the palagi-orientated school curticulum. Sports groups were
similarly organised. There was no recognition of separate ethnic identities, nor was it
encouraged. Similarly at the University, members gravitated towards Maori Studies (which
was then part of the Anthropology Department), and the only other discipline which dealt
with familiar Pacific Island areas and issues--Anthropology (Thaman 1996),

There was an ambiguity of ethnic boundaries between Maori and NZ-bom children
in the schools and among students at the universities. Maori and NZ-borns leamned
together, struggled through studies together, played sports together, socialised together,
joked and laughed together, and fiercely supported each other's political agendas. Many
members remember how surprised teachers and employers were at their involvement in
political issues, especially those involving tangata whenua.

When I was getting interviewed for Theological College, they asked me, Have you
ever been arrested?. ...I [said], Yes [ got arrested during the Springbok tour and at
Waitangi. From there he was really excited as to why, and T went on, Becanse [
believe that the Springbok tour should never have gone on, 1 believe indigenous
people in South Africa have heen treated badly, and as a PI of Aotearoa, 1 felt
motivated as a christian to participate. ... He asked, Why were you arrested at the
Treaty [celebrations]? I said as a Samoan I felt it was important to scknowledge
tangata whenua, because if T could make those sacrifices for someone in South
Africa, it then also put the responsibility onto me back here in Aotearca.

It was not unusual to find Maori performers in Polynesian clubs and culture groups,
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and very often Samoans in Maori culture, political and sports groups. {Research on the
incidence of Maori-Samoan intermarriage during this and subsequent periods would
provide interesting comparisons and would probably reimforce this theory [refer
Macpherson 1972, 1975]).

Very often, members recall being mistaken as Maori, mainly because of the absence
of a "fobby" or *freshie” accent. That is, they sounded like kiwis, And sometimes just (o
identify with the largest non-white ethnic group, a few NZ-borns identified themselves as
Maori from up north, mainly to avoid lengthy discussion on why they did not have a
freshie accent. These members often "passed” as Maori. Other members talk about the
opposite embarrassing situation where they were mistaken as Maori because of their
appearance and lack of a fobby accent. At times when these young women have attended
Newton PIC church socials, or other Pacific Island socials, they have been asked, "0 ‘o
se Mauli?" or "You a Mawdi girl?"

Aspects of this phenomenon are described by only a few Pacific Island scholars
(Wendt 1990). The following narratives offer more concretc cxamples.

That's happened to me heaps in my experience, that is being mistaken for a Manori.
1 remember when 1 was at school. Going into College this girl I went to
Intermediate with...I was singing a Samoan song, no it was High school. And she
said, Are you Samoan? and I said Yea, and she said, I thought you were a Maori!

Usually 1 used to say I was from up north Naughs]... 'canse they would just go on
and on and say, Well you don't look like an islander. . .or...you don't talk like an

islander if 1 said T was a Samoan... It just used to be casier than having to explain
ALL the time, EVERY time...you know....

... lot of people at work think I'm Maori...'cause of my skin and the way I talk,
and I say No! I'm Samoan, man.

...when people ask me what [ am at work, like people come in all the time and ask
me, Are you 2 Maori., because I've got no hint of 4 Samoan accent, and I say, No
I'm a Samoan,

ESG members' empathy and support for Maori political initiatives usually began at
secondary school:

That's when I first heard about Bastion Point, at school. Like I was really into it
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after finding out about it. When I left school, I ran away from home, got involved
with political groups, such as the Black Womens Movement [a Maori women's gay
group which focused on suppression of Maori women by (Maori) men], . was
involved with Waitangi Action Committee, Nuclear issues. Bastion Point was
actually my introduction into politics. 1 was 16 then. .1 learnt quite a lot from those
people, ['cause] I suppose T had quite a sheltered life,

I was going through a lot of changes 'cause there was a lot of social issues. I got
involved 4 lot with the Springbok Tour, and things like that so, I wasn't very
popular at school, T missed the first few days of school "cause I was up at Waitangi
protesting, and [when] I went back, my parents had signed a letter saying that I was
protesting...you know, ..pretty radical for our parents. And when I got to school,
the Principal asked me for the letter, he read it, went in, said something to the DP,
T was given a letter saying I was expelled. It was to do with stereotypes, I mean he
started lecturing me saying, How old are you and you think you know it all now.
You're only 16, You don't know what the world's like, and then I said to him, Oh
you don't have to be a Maori to understand what the struggle is, And he said, Oh
you're not a Maori?! And I was saying like, Get me out of here!

Recalling the days of their "youth®, older members stated that one typical response
to Tacist taunts at school and in the wider community was to join a gang or marginal group
which allowed members to give vent to feclings of anger, disillusionment and inadeguacy,
when they felt they had no control over their lives. A few joined gangs. Some became
affiliated to groups such as the Polynesian Panther Movement.

(i}  Assertion of a Samoan identity

As some members found themsetves caught between a dominant group of
mainstream New Zealanders, and the smaller group of rangara whenua who were
demanding their sovereign rights under the Treaty of Waitangi, they could not help but
become enmeshed in this political climate, Often members who became part of Maori
groups became skilled in political lobbying and political processes and used these skills to
agsert their own Samoan identity, and to mise the profile of Pacific Islanders in New
Zealand, Not surprisingly, for some members, initial involvement and association with
Maori liberation groups and activists provided the impetus to branch off later on into
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initiating change for Pacific Island people and groups.

T learnt a bot of things during that time. I was challenged by them [a Maor women's
group]. 1 remember just standing there telling them ail to get fucked. From there we
started up the Pacific Island network, and got invelved in that, We got out of there,
We decided that we couldn't stay with them any more, it was a Maori movement. It
wasn't what we were on about. I was thinking the best way we can help PlIs and

Samoans is...we help our own people.

I'm still involved in some of those [Maori interest groups], but I'm focused more
now on Pacific Island issues and becoming more focused actually on Samoarn issues.
It's like trying to find where T want to work, and I'm being drawn towards Samoan

1551es.

For others, the Polynesian Panther Movement was a vehicle which some members
used to "conscientise® other Pacific Tslanders. This organisation was founded in 1971 by a
group of Pacific Islanders—Samoan, Tongan, Cook Islanders, and a few Maori. Most
Panther members had grown up in and lived in inner-city Auckland and were from lower
socio-economic backgrounds. The families of some Polynesian Panther members belonged
to Mewton Church. Many of them were university students at the time and the leaders of
the Polynesian Panther Movement were both stimulating and inspirational. Te Ahu Poata-
Smith points out that the Auckland gang problem provided the impetus for the formation of
the Polynesian Panther Movement. He states:

The Panthers located the the causes of... Pacific Islanders' oppression within the
exploitative social relations of the capitalist system of production. Consequently, the
Polynesian Panthers promoted a strategy of liberation based on the complete
overthrow of the capitalist system and the social relations necessary for its
development (1996:103).

The working class backgrounds of all ESG members’ parents and grandparents
ensared that members at an carly age were Familiar with the realities of ineffectual
Government policies vis & vis Pacific Islanders, and issues of unequal pay and
unsatisfactory working conditions. Members talk about how they became familiar with the
Labour Party, protest, trade unions and marches at an carly age.

The reason why T went on @ ministry, part of my education was groups like the

237



Polynesian Panthers, back in the 70s, that really opencd my eyes. Also dad's hard
work in the Labour Party. All those political things merged through into that mid-
70s where all of a sudden, 1 mean I was going through my charismatic, non-
political theology growth and then from mid 70s onwards there was social justice
liberation.. ..

I remember. .. the overstayers issue of the 70s. And there was a little march before
the Auckland City Council met and they had a meeting down at the Town Hall, and
T was really young, but [my dad] dragged me out and made me march even though 1
didn't really know what it was about. He even took me to a meeting, 50...6ven
though you knew at times, sometimes there was no appreciation by our own people
or those he was fighting against.

The stated goals and aims of the Panthers centred on the welfare of Pacific Islanders
at every level--they ran homework cenires, visited Pacific Islanders in Paremoremo and
hired buses to take Pacific Island families who did not have transport to visit their brothers,
fathers, uncles and cousins at Paremoremo, they ran programmes informing Pacific
Islanders of their legal rights as New Zealand citizens. The Panthers even organised
community social events—I recall taking part in a street party held by the Panthers and
supported by the Auckland City Council which brought together at risk gang members and
unemployed youth in Ponsonby and Grey Lynn. The Panthers also supported Maori
political initiatives and Maori political movements (some of its members were also
foundation members of Nga Tamatoa). The Panthers became involved in anti-Springbok
Tour groups (HART), the Maori Land March in 1975, Treaty of Waitangi protest marches,
and marches to promote the recognition of Maori language as one of New Zealand's
official languages. f

And then you know, 1'd never really thought about it up until then. I thought I'm
not going to sit back and take all this rubbish. So that's why I was quite interasted
in the Panthers, and [ thought, 1'd like to think that it helped others. Like things we
were asking for in the early 70s, like Maori language in schools, Maori language on
radio. People just take it for granted now...and it made people stop and think, Oh
there's a militant Polynesian group in New Zealand based on the Black Panthers in
the States. It made people think, Well you know. .. we can't push all Polynesians
around. It was like a stand saying, We're not going to take it any more. To me it
was like we had grown up.

I think that's why the Polynesian Panthers got set up in the first place. There was
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this social conscience that we all felt, I think all the kids NZ-born of that age all £l
that growing up at that time.

In our time, it was the Polynesian Panther Movement that provided our outlet for
working through those issues, but in the 1980s I guess there was nothing,

The Polynesian Panthers provided an opportunity for members to express their
salidarity with the Maori liberation struggle, and to express their own identity as Pacific
Islanders, They publicised the everyday struggles of Maod and Pacific Islanders, from land
claims to the discrimination and violence of the police (Polynesian Fanther Panty, 1976).
However, the Panthers sought a pan-ethnic grouping of both Maori and Pacific Islanders,
and their views conflicted with thoss of Nga Tamatoa who favoured Maoti unity as a
priority (Polynesian Panther Party 1975 cited in Te Ahg Poata-Smith 1996:103).

(iii) Commitment to helping other Samoans and Pacific Islanders

A crucial factor which should be highlighted is that regardless of the strategy
employed, there has been firm commitment and dedication by all members of the ESG o
actively change the status guo. Whether male or female, young or old, matai or non-maia,
all are involved with occupations, professions, activities which when combined focus on
the educational, philosophical, secular and spiritual alleviation and elevation of Pacific
Islanders from their subordinate position in New Zealand society as second-rate citizens. A
significant factor must be that these members are all children of Newton Church and the
children and grandchildren of Samean pioneers to New Zealand, and thus must be regarded
as a particular group. However overriding this is the ability of this group to balance their
secured _fiz‘aSamoea and New Zealander identities, and maximising both to indeed effect
these changes. Many have therefore chosen or found themselves in professions and
occupations which either allow them to initiate social change for Pacific Islanders from
within the systems, or to act as guardians of Pacific Island people during their brushes with
the law or misunderstandings of the bureaucratic structures. Members state definitively that
it has been these dealings with the system, their personal experiences and their observations
of what was happening to their peers and ‘@ga, that has provided them with the impetus to
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change the status quo. This phenomenon is very much a product of the times in terms of
the socio-political and historical context of Pacific Islands people growing up in New
Zealand in the 19605 and 19708 (refer Ross 1992). Members recall how as young Pacific
Island school leavers they were actively recruited into government departments to cope
with the expanding Pacific Island population, especially in the urban arcas of Auckland and
Wellington. At the same time, other members were entering universities, and becoming not
only intellectually stimulated by what they were leaming, but also involved in political
activities on campus.

Those members whose association with tarngara whenwa was not a close one chose
to focus on the assertion of their Samoan identily. For many members university was an
affirming site for *reclaiming” their Samocan identity, and an opportunity to juxtapose their
NZ-bom or secured fia‘aSamoan knowledge and beliel systems against other pflag!
intellectual systems and movements. The university experience played a major part in the
critical analysis of what was happening to, or happening for, Pacific Islands people living
in New Zealand. Many members talk about how this helped them to critically assess,
finally understand and put into perspective, issues of mcism, inequality, feminism, the gay
movement, power and knowledge. More imporiantly their university education gave them
explanations to heretofore experienced but unreconciled understandings of the subordinate
position and unequal power relations of Pacific Islands people in New Zealand society.

I've come up against feminism.. .also during school, and Varsity, 'cause a lot of our
teachers at that time were lesbian and feminists. And when Bastion Point came up,
people were saying it wasn't much of an issue 'cause they were women., And 1
couldn't understand that. Like I said, Well what's that got to do with the price of
fish? Like that [feminism] was at the bottom of my list... you know? Feminism is
for palagis. We can't change the way we are at all. The fact that we've got this
coloured skin, We can't opt out. We walk into shops and we get followed. .. you
know...we haven't got those choices.

At [....] University we were taught loyalties and perspectives, very radical....But
the thing 1 like about, for me, was that | was mixing with groups of gay people,
feminists, separatists and 50 on, At first you're blown away by it and by your fourth
year there is a respect of other peoples and a sensitivity. This was really preparing
me for a very diverse world that we're living in at the moment,

Liberal pakehas are dangerous. For racists it's pure ignorance. You can work on
people like that. But people who are saying to me, Yes I know what you're saying!
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I sit there and wonder, What are these people trying to get out of me?

Those who did not go to University found other avenues to help Pacific Islands
people. They found work as public servants, working in government depanments, some

studied to become teachers, social workers, others to become ministers and missionaries.

We nead to have new types of models of ministry, we need to show PI people that
we're accountable, we're committed to justice, that people live with this foremost
and they have control, not the mmster, Cne of the best places for community
development and social change has to be that PI pulpit and a place for the PI church
in relation to its community .

I discovered as PI we're family orlentated and we're friendly and so we did things
for people. I was so naive, and I was also going through my very staunch christian
faith at that time which also put me in conflict with my work context. I went to
work for Social Welfare Department because 1 thought it would be really good to
have an insight to the job. The insight that I got when I worked for Social Welfare
Department was that they don't want w0 help people, the clerical side was that you
are being used to go GET your people. 1 lasted six months there then I went to
university,

...we sort of got involved, and we started up [a] PI network, but now its established
in Government circles. ., the FI network. ., In the mid-eighties there was a lot of us
doing youth work and things like that, and we used to meet and try and link in with
all PIs and see how we could get resources, and everything else. So it was a dream,
but now I know of different government departments that have a P1 network. ...it's
[now] official.

From there T went down (0 Wellington from 1984 and we established the Pacific
Island Women's Project, from funding that we got from the Government. It started
off quite small but we were able to establish about five groups around the country.
They were actually working. That was through Pasifika, Well I left in 1989, and
there were about 13 groups established, so T was part of setting the whole thing up
in Wellington. 1 came back in 1985, got involved with St James Presbyterian Social
Services.

In this section the labelling of members a3 “coconuts™ or "Pacific Islanders" by
New Zealanders and themes centring around racism, and members' reactions to racism
have been explored. These experiences have often resulted in members' commitment to
effect change for Pacific Islanders and the relationship with rangara whenua and other
island-born Samoans. These challenges to members' New Zealander identity are dealt with
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in diverse ways, and various coping mechanisms are employed. Younger members who are
still trying to understand racist attacls, or being labelled in derogatory ways, are at various
points along the continuum in reaching a final understanding. They are still at a point in
their lives where they are experiencing anger and rage and feel they are not in control of
their lives. The older members—those who are university-educated and whose professions
veflect this, and for whom a New Zealander identity should be most internalised and
practiced, have understood and reconciled these attacks and sterectypic labelling. The
assertion of their NZ-born or Samoean identity, rather than a New Zealander identity can be
viewed as their changed perspectives of these earlier experiences. These members feel that
they are now in control of their lives and their identity. That is to say, those members who
have reached a secured identity have intemalised both their Samoan and New Zealander
identities, These members have reacted by participating in some form of formal protest
(Polynesian Panther Movement, or other political growps) in their formative years, thus
giving vent to their anger and frustrations. They have been able to critically assess the
political, socio-historical aspects of their experiences with mainstream New Zealanders and
tangata whenua through their University experiences. Later these members have pursued
jobs and careers reflecting a commitment to social change and justice for ‘their people’. De
Vos' coping mechanisms of "passing” in which people attempt to escape what is perceived
to be a negative social self-identity occurs where members identify as Maori. There are
only a few instances of this kind of "passing®, and they have usually occurred in cases
where during their identity journey, the member has had close associations with rangara
whenua. There are no examples where members tried to pass as a pakeha or New
Zealander, except in the implicit coping mechanisms employed by female members,
Ouiwardly their physical non-reaction to racist taunts and stereotypic labelling could be
interpreted by some as "trying to be a New Zealander" or "passing” as one. However,
female members have dealt with these threats by either ignoring them or internalising them,
and reacting to them using one or other of the various strategies already dealt with.
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————

5
"I AM - TO MY SAMOAN PARENTS, THEIR CHILD"

Implicit in this statement is the combination of the challenges inherent in the two
previous sections focusing on challenges to a member's Samoan identity and New Zealand
identity. It expresses the notion of reaching a final understanding of members' Samoan
parents’ and elders’ perspectives, and their impact on their child's NZ-born identity. This
section examines the area of members’ perceptions of Samoan parent and NZ-born child
relationships. Tt centres around parents’ reasons for coming to New Zealand and parental
expectations of their children, and how members have handled these expectations.

The most usual reason given in the hterture for Samoan migration 1% population
pressure in Samoa and, along with it, the lack of unemployment outside the traditional
agrarian mode of labour, Other reasons, not so well documented, are the perceptions both
material and symbolic of other rewards of life in New Zealand, including better educational
opporiunities for oneself and one's children (see Chapter 3).

Most parents and grandparents of the ESG NZ-boms migrated to New Zealand in
the 1950s, and offersd conservative r=asons of them wanting a better life and educational
opportunities for themselves and their children. For some an additional incentive was to
support the *4ga back home. Members state that in most cases, their parents did not choose
to come 10 New Zealand but were told to by their “#ga.

He [dad] didn't want to come. It was his parents” decision. He didn’t want to leave
[Samoa]. He cried.
In addition, the majority of these parents and grandparents, were either afakasi or full-

blooded Samoans who had been relatively more "exposed® to papdagi life-ways, and a
number were also skilled people—nurses, teachers, tradesmen. Other reasons cited for
migrating to New Zealand were medical problems, to escape some unbappy situation, or as
an individual choice. There were only two instances of married couples emigrating. Most
of them came as single, workers who met future husbands and wives either al Newton or at

the workplace.
Central to all narratives is the scope and magnitude of parental expectations of their

children. The drive for their children to succeed, especially in education, and to po on to
university, and the pressures they exerted on their children to achieve this goal are viewed

positively by some, nogatively by others. There were costs associated with either success,

243



or failure: for those who have been successful that of the perceived loss of a Samoan
identity and the inability to speak Samoan fluently; for those who have failed the added
embarrassment of the perceived loss of face and the inability to achieve status, for
themselves and their “&Fga.

Because members” parents and grandparents have stated that they came to New
Zealand for a specific purpose, ie., for a betier life and for a better education, members of
ESG feel that they bave obviously succeeded in meeting this aspect of parental
expectations. They have become more educated, and upwardly mobile. That is to say the
first generation of NZ-boms have become better-educated than their parents and
grandparents, because this was the first priority for them. Further research into the
educational achievements of second and ensuing NZ-horm generations, in terms of the
changing orientations of their own parents’ priorities, should provide interesting

COMPAriZ0ns.

I think that dad really wanted us to achieve, and [ think he knew that education was
the key to achievement in most island parents eyes.. .that was the key to get through
university.

The pressures exerted on members to succeed or achieve--whether at school,
Church, sport or work--because one was Samean, and how this success or achievement is

measured in pride of being Samoan are continually mentioned by members.

Dad used to m:.; we were like trees growing, that was the imagery. I always got that
every day. Dad said we were like a tree. If the tree doesn't grow straight then we
were in trouble,

...they were really into pushing us at school. Although the expectations of our
parents in terms of peer pressure and what was happening, was [hard]. ... we were
always told to be proud to be Samoan. But that was the challenge that was put to us
at school. We had to achieve because we were Samoan. We had to show everyone
that we were just proud to be Samoan, to do well.

But I think for our generation, we knew what we had to do--YOU HAD TO BE A
SUCCESS, ‘canse your parents had come all this way for you to be a success.
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When members questioned their parents, reasons for succeeding were always
framed in terms of the parents' deprivation of similar opportunities, and the notion that
their children somehow had a privileged life, Often it was 0 make good what had gone
wrong in their own experiences of growing up--wasted chances and wrong choices.

The only pressure was that everything that you ever do in life at that young age,
you did it for your parents. All of us, everyone, we did it becanse giving your
parents the pride of succeeding at something, whether it was the choir, or the play
that we did, or the Sunday School exam.... when we grow up our love for our
parents is stronger than anything in the world, Our parents sacrificed to come to
MNew Zealand and give us the opportunity, and nowhere did they ever block our
opportunities. But they gave up a hell of a lot for us to have the opportunities. 1
mean our parents deprived themselves of everything for us to succeed.

Pressures on males

This aspect is frequently the subject of comments by members: they draw attention
10 the pressures exerted on males to become ministers. These comments endorse parents
encouraging their children, especially boys, to become ministers because of the extra
privileges and status it brings to the “&ga. It is thercfore not surprising that there are two
male ministers in the focus group and many, including females, who are or have been
involved in missionising as pan of the ESG's Tropics programme (se2 Chapter 3).
Although this pressure may not be considered extreme, it is effective in that combined with
Newton Church mﬂm:m it provides & powerful incentive for members to “decide
themselves" that they want to become ministers, with minimal coercion from their parents.

I always wanted to go to Knox but only because it always terrorised my mother, my
nickname was [....], T was the naughty one in the family, so for my mother, T used
to taunt my mother and say, I'm going to Knox, I'm going to Knox man, and she
would say, Don't you dare, Don't you dare....

I think. . looking back now...it"'s probably the support of my parents and family,
and also the fact that I WANTED to go to Theological College. I had that thought
very young. When I was about 14, T came to see Challis...my parents never
suggested 1 be a minister.. .there were none in my family,
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Another "pegative” pressurs to do well at school or university was identified by
males as the "following in the footsteps of..." syndrome. It involved the comparison of a
member to a former successful sibling or member of ‘diga of the same (or older) ape-set,
who had graduated from university and had achieved elevated personal and ‘&g status.

+..all T know is from primary, I knew [ wanted to come to university. I don't know
where I got that idea from, but I just knew deep down that T was going to go, and
that whatever was going [0 happen (o me that this is the place I was going to come
. I didn't know anything about it until I came to my dad and realised that my
older cousins, were coming through, and that's when it became important to my dad
that I follow in [....]"s footsteps. So I've had really good role models in thinking
things through, and they've been there for us in terms of discussing a lot of things
that we find difficult here at Uni, ..,

I think the one point that used to really frustrate me was being. . .always pin-pointed
to do better than [....]. Okay...50 that uged to really upset me and offend me...that
you know...if my grades were down that was the way my parents would get back at
me.. was.. . Well, look at so-and-so._.and also becanse [....] was younger, you
know, she was flying...and T was like [saying], Don't compare me, don't compare
me [to her]....

Pressures on females

In a previous section 1 examined the pressure exerted on females by their parents in
the sitwation where they were visiting Samoea, and described the chaperoning the girls
endured and stringent disciplinary measures taken. Different expectations placed on girls of
this group in the New E&aland coniext arise from the their experiences of being raised with
brothers and/or male cousing. In comparison, the females of the group perceived that more
pressure was placed on them to succeed at school, that they were forced to be more
obedient, that they had developed i better understanding of the responsibilities associated
with fauua and fo'aaloalo, and that they were expected to naturally take on care-giving
responsibilities when their parents reached old age or became ill. This expectation is very
problematic as evidenced in the namatives. Also prevalent is the notion that only boys are
keepers of privileged knowledge—the knowledge of pafa and other details about land, are
usually transmitted from father to son. Another perceived gender imbalance was that while
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girls were kept under strict supervision at all times, boys were usually left to their own

devices. Thers is also more intense pressure for girls o succeed at school and university.

They basically left it to me. I probably gave my parents this impression that I could
handle it on my own, and they basically didn't put any pressure or anything on
me. ... More of that is put on my sisters.

Al of his lessons are all along the lines, Don't do what I've done, do what 1 say.
And for us as the girls being brought up, it works. But for my brothers it doesn’t
work...you know...they need to be secing people who do what they preach move.

I think more so for my sister “cause her teenage years were spent on just being an
adult caregiver and sometimes it's roles that we're not equipped to do. And asa
child or young adult you're not equipped to take on the responsibility of running a
house...oursing. That was my big dilemma, I came to a little crossroad where 1 kept
on thinking, Well I'm not equipped for this, I don't know how to do. . .to look after
my parents and things like that. But I think it was just our role as women to take
over and be major caregiver, and I suppose you go through little phases where you
think. ..my brothers should be here. But they had families so us girls were left to
maintain a lot of the caring for the folks.

In the previous section we examined some of the perceived parental expectations of
members, How other expectations were conveyed to their children is another matter. While
expectations of educational success were routinely and systematically enforced on their
children, parents' more liberal attitudes wowards reinforcing parental fa‘aSamoa provide

strong counter-themes in the narratives.

I found my parents really quite liberal. At home they spoke Samoan but they always
encouraged us to pursue educational goals but there was never any impression on us
to conform culturally I guess....But in that way it was good for us because it gave
u§ a greater appreciation of our background but it wasn't really forced on us. There
was one thing they encouraged us to was to speak Samoan at home.

I think one of the things is my wife and I never involved them [our children] in
things like visitors coming late and kids have to stay up late and make cups of tea
and that sort of thing...you know, the fa'aSamoa. We didn't want their time to be
taken up with those sorts of things. Their time should be concentrated on their
school, their books, their leaming.

Some members in retrospect wished that their parents had not been so liberal, that
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their pareats should have forced them to tautale fo‘aSamoa, to join ‘awalaveu, and to
adhere more strictly to parental fa‘aSamoa. Given that Samoan parents' reasons for coming
o New Zealand and their consequent expectations of their children were varied and
diverse, liberal in some aspects, and not-so liberal in others, narratives which show
members’ expectations of their own children will illuminate what aspects NZ-boms have
tiken on board and which carry less importance, As stated previously the drive for
educational success appears to be apparent at first NZ-born generation only. Further
research on ensuing generations would provide interesting comparizons. Overall, there is a
strong desire for members' children to retain parental fa'aSamoa, remain as members of
Newton Church, and to learn the Samoan language. Hence the expressed desire for their
children to attend d'oga ‘amara. Regarding family size, most members express desires to
have large families with four or more children, which implicitly reinforces the theme of
“@ga as being the most important aspect of parental fa‘aSamoa.

I intend to bring them up in the fo ‘aSamoa, very much so, regardless of the
ethnicity of my partner. I'd give them time to spend with my mum. It's really bt
home the importance of fa'aSamoa. 1 went home in 1992, which is the first time in

ten years....

I'd teach them [my kids] all the good stuff. I'd probably teach them that whole
thing of the kids are seen and not heard. .. 'cause it demonstrates respect and it helps
the child practice respect with their elders and that's important. But I think I'd stress
that even though you need to respect me, you need to communicate with me as well
and tell me where you're at. And that"s how I am with my mother...that's how thcy
brought me up. They've showed me that respect is good. Respect your elders but at
the same time, talk to us when you need help, so that's how I'd bring up my
children. ...

The things I see as a positive thing to do at the moment is to keep the links between
nod only the fir‘aSamoa that's going on here in New Zealand, but the fo‘aSamoa
that's back in the islands, So regular visits to Samoa has to be a must for my
children, They'd get the smff that's here, getting involved with the family, and so
in order for that to play a part in their lives. I've still got to maintain good links
with my extended family here in New Zealand as well, and play a part in the
decision-making body...and that's already occurned. I've already been part of
mafiukaga, which is part of my family .

Most members felt that they had fulfilled the expectations of their parents and
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grandparents, and as successful upwardly mobile people with good tertiary qualifications,
there is no doubt that they have educationally achieved.

We're all reasonably comfortable as a result of cur education, getting good jobs,
being able to compete with New Zealanders, white New Zealanders. We're no great
achievers, but we certainly did it, we never failed.

I think that's the nature of oor Church anyway because we're dealing with the first
wave of migrants really and all their kids have made it. They've integrated quite
successfully, they're all virtwally middle class the ones from the first generation, but
that's peculiar to Newton, no other branch.

From even primary school, my dad always used to say like, All the good
Samoans.. . we've come to New Zealand so our kids could have a good education
and we're going to bring you up here....I guess they've achieved their goals... . We
all got educated, and we're all in reasonable jobs...ws're middle class.

What is interesting about the last two narratives is that success to these members 15
measured in social, educational and economic terms. What is more important is that they
fee] they have fulfilled their parents expectations and achieved the success their parents had
wished for. However what is glaringly absent in the pressures exerted on members 1o
educationally achieve by their parents are the costs associated with this success—the
inability to raurala foaSomoa fluently and being not Samoan enough.

A serious ramification for members 15 that they perceive themselves as an
"invisible™ group. Because they have been born in New Zealand and have become
successful New Zealanders, it is taken for granted that they have assimilated and taken on
the persona of an assimilated person, having no knowledge of parental fiz ‘aSamoa. Indeed
while many other NZ-borns have accepted this persona quite comfortably these members of
ESG are quite adamant that they have not. However, they feel that they are continually
being left out of decision-making and consultative bodies, precisely becanse they are
considered 1o be not Samoan enough (see next Chapier). Their experiences as Samoan
children growing up in New Zealand are not considered to be legitimate experiences of the
Jit‘aSamona. Rather it is island-born experiences of growing up in the homeland which is
reified as the true fin ‘aSamoa for Samoans, or Pacific Island experience .

You'll find that at Varsity what constitutes legitimate study for graduate
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students...and it won't be NZ-bomn issues but PIs in the Pacific Islands and what's
happening to them, They're more interested in the development of the Pacific. . you
know,..but New Zealand has the biggest PI population in the world!

Well I went to a seminar for Polynesian people in Social Services, and it felt that
MZ-bom people weren't discussed. They were discussing a fo'aSamoa thing, and
that our parents' experiences and things were discussed, which was a good starting
point but then where we go to from there was never ever discussed. What we do as
a people who are living here right in the middle of the problem they wers
discussing., Somebody brought up, What about NZ-born? And T heard someone say,
All they care about is themselves!

The invisibility factor in this context can be directly related to Samoan cultural
principles delineating old/young, male/female, marai/non-matad relationships in parental
Jia'aSamoag, Thus mores such as being "seen and not heard”, "not speaking unless spoken
", to usita 7 blindly, combined with inability to towrale fo‘aSamoa, and complicated
further by the knowledge that they are better palagi-educated and thus have more skills and
expertise than their island-born counterparts younger or older, male or female, marai or
non-meaial, become hallmarks of this “invisibility™ factor for NZ-boms. Moreover NZ-
bomns are in a double bind realising that any attempt to change this by daring to "speak out”
or challenging traditional authority would be regarded as fiapalagi.

ke

In this section the identity journey has been examined from the perpectives of NZ-
boms of the ESG, H:ﬁ'l;un Church. The conflict and identity confusion expenienced by
members as a result of challenges to their Samoan identity and their identity as New
Zealanders in the context of their interaction with their parents, ‘dga (in New Zealand and
Samoa), island-bom elders and leaders of Newton church and wider New Zealand society
has been explored. Mechanisms used by members to cope with this conflict have been
outlined and discussed. Interwoven with these positions are members' understandings of
the role of their parents, ‘@ga and Newton Church in influencing their negotiation of their
NZ-born self-identity.
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Mo matter where you're born you're Samoan...: A ‘SECURED IDENTTTY"

From this study, a secured identity can be defined as a "satisfactory self” or a “self-
satisfying ethmic identity”, whereby a person can successfully negotiate irreconcilable
differences in order to make life bearable for themselves while embarking on, continuing
on, or on completion of, their identity jouneys. In other words, it means understanding
*secured fi‘aSamoag” as retaining ethnic culture and attaining necessary knowledge and
skills for manoceuvring/adjusting to the dominant culture as well as parental fi‘aSamoa.
These members with secured identities are able to assert their own ethnic identity and
vilues without rejecting those of the majority {in both senses) and can demonstrate ethmic
(NZ-bom fa ‘asamoa) pride, without disparaging other ethnic groups and/or their island-
bom elders despite future challenges (see also Hall's "ruptures” [1990:226]) to their
perceived self-identities.

Those members who feel they have successfully negotiated all the challenges
inherent in their identity journey, feel secure and confident as to who they are and are in
comtrol of their lives. They see themselves as both Samoan and NZ-bom, and, depending
on the context, their Samoan and NZ-bom personal identities are inter-changeable. This 15
not an ambivalence bome out of confusion. The choice 1s made deliberately and can be
justified at any instance. What is common among them is the definitive denial of a New
Zealand or “kiwi® self-jdentity. They assert that NZ-born Samoans definitely have a culture
of their own, that it is an "Aotearoan-influenced" Samoan experience, and agree that in
terms of language, that this “subculture’ includes Samoan people who tautala NZ-born
{although some among them are fluent speakers). When called on to identify themselves,
those members who cannot /awtala fa’aSamoa state that using the NZ-born label signals
that they were bom in New Zeakand and theréfore may not be able to speak Samoan
fluently. It does not indicate the unwillingness to be identified as Samoan, on the contrary
it is a definitive affirmation of being Samoan and therefore an apology for not being able to
converse Muently in Samoan. The audience therefore is a crucial factor. If the andience is
Samoan-born, then the NZ-bom label tends to be used. If the audience is pdlagi or other,
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then the NZ-born label 15 irrelevant.

I am Aotearoan Samoan. Aotearoa acknowledges that I was bom in Aotearoa and
also distinctly 1 see my identity in terms that it's an Aotearoa influenced Samoan
experience. And I say Aotearoan Samoan because it also makes it clear to my
conservative counterparts that I'm not trying to be disrespectful 1o our old Samoans.
S0 when you say Aotearoan Samoan some old people get really offended, others
take it as a cue or key to say, Well I'm not your traditional fa ‘aSamoa person....

Filling out statistical forms is another matter. There iz usually no allowance for
identity other than New Zealander, Pacific Islander, or Other, Members either leave this
section blank, or put in NZ-bom Samoan or Samoan in the “Other’ box.

When I fill out forms ['m Samoan, If there's no space for Samoan, for example
some just have 'Pacific Islander’ or 'Other’, T don't put anything. I find that quite
insulting. T call myself NZ-bom when I'm with Samoans. I identify the differences
I suppose to,, because of how I've been brought up and the different expectations
that have been put on us. It does become a culture of its own in a sense. NZ-bom
Samoans definitely have a culture of their own.

Well...1 actually say that I'm a Samoan, more than anything, even though I don't
speak Samoan very well, But T identify with the Samoan side of me, more than T
would the New Zealand side, basically because appearance. .. physical
appearance...it's difficult to say otherwise. Once I talk, 1 mean I don't have an
accent, it's pretty obvious.. I live like a New Zealander. But I've felt 1've wanted to
be more Samoan than anything, so T tend to identify more with that side.

I always say Samoan, so they assume that T was born in the islands. But T always

say Samoan, because 1 look Samoan. .. It's obvious because...it's still a big part of

me.

The centrality of language as an integral factor in 2 Samoan identity is borne out by
the members who do speak Samoan fluently frequently dropping the NZ-bomn label.

1 say I'm Samoan all the time. I never say NZ-born. IT they ask, then I go NZ-
borm. Maybe it's because | speak Samoan...

Despite the fact that most members were of mixed descent, either part-Chinese, or
part-paiagi, or both, this part-identity was obscured by their self definitions, in favour of a
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NZ-born Samoan, or Samoan New Zzalander, or Samoan identity.

I see myself as a Samean bomn in New Zealand. Usually I say I'm a New
Zealander, but then I say, but my parents are Samoan and part Chinese "cause my
dad's half Chinese as well....When I fill in forms I put Samoan Chingse.

The integral feature of a secured identity, in which members identify themselves as
Samoan or NZ-bormn Samoan, lies in the awarensss that one is able to balance both
identitics--that of the national identity of onc's birthplace, and that of the ethnic ideatity of
their Samoan parents. In this regard members talk about being able to maximise both
identities so that they are able to successfully participate both as members of New Zealand
society, as well as members of their own Samoan “#ga and communities. They express
having control of their lives to an extent which is unrecogniseable while on their identity
Journey. There is no identity confusion here. Rather a final undersianding and
conmsciousness that they have reconciled previous oppositions and conflict experienced
during their identity journeys, and found their niche in terms of a self-identity which
empowers them to function as successful New Zealanders and Samoans. This fecling of
control and security 15 exemplified in the following statement.

But when it comes to the crunch we're Samoans. I am the lucky one because I have
this balance that I can balance being a palagi, and being a Samoan, whereas a lot of
people are elther one or the other, and I've had the advantage of maximising both.
Because they [palagi] recognise the fact that I can play in their world, but I'm also
respected in my own community,...I'm always with the community. Involvement
with the Church has given me the community....And I get laughed at by
people...when I say, and I mean it, that I am owned by my community, and they
think that's a joke....But they don’t understand that, because what I'm trying to say
is that any [Samoan] person who succeeds, through his snccess, he becomes the
property of his ‘&ga. He needs them, 'cause that's the pride element of our people,
and let's face it, Who do we do it for? We do it FOR our people. I was given
centain talents. 1 was given an opportunity from my parents. I've got to a certain
level. T can't take it with me, I've got to onpass it. Mow, when you go to the grave
you leave your money behind, but if you go to the grave taking your brains with
you, you're a wasie (o the world. So before you go to the grave, there's a cut ofT
point where you turn round and say you want to give back. So you use your
knowledge through whatever means, and in my case I want to,, . use all my vast
knowledge to give back to lift our people up.

A singular feature of having a secured identity is one or more significant

253



relationships with adults who were characterised as role models--strong, the comerstones
and influential people in their lives. The significance is assigned by members; it is likely
that some of the adults nominated by members would not regand their role as particularly
influential or significant. In many of the narratives the adult was a matriarchal figure—
mothers, prandmothers—or fathers who exerted their own mother's/grandmother’s
influences—who through interaction with their children and grandchildren instil feelings of
self-worth and confidence, and motivation to be strong and proud of parental jfin‘aSamoa
(sce interview with Albert Wendt in Hereniko 1993:31). The information and stories passed
on o meémbers by their mothers and grandmothers, regarded by members as strong
traditionalists, remain firmly embedded in their emotional expressions of personal and
ethnic identity, and provide the continuity of homeland, expressed through secured
Ja'aSamoa in the New Zealand situation,

...like in my case, like I distinctly remember Gran, especially. She kept on
hammering at me about Samoan culture, ..our *&ga.. land...titles. . .all these things.
She had land. T guess I started realising [the importance of these things]...T guess
when I went to Samoa for [a job]...I started decision making. I was about 27. 1
guess a lot of it started sinking home after Gran and mum died. That's when all the
things they talked about started to become reality.

I know it sounds stupid, but as [ grow older I'm becoming more hike my
mother...my mother "cause she's a real strong woman of integrity and she's not
afraid vo speak out....I like all the strong women in the church. I want to be like
that.

I've got a lot of things to be thankful for. First of all, it's "canse of my mum. She
miroduced me té church.. .took us to church all the time.

My dad wasn't a strong traditionalist, bet my mum very much was. So I guess from
dad we leamt the palogi way of things, and from mum the fa'aSamoa. When there
were _fi ‘alavelave and things to go to, she'd always take us along, and 1 remember
when there were things that you had to do.. like a siva, . faupou. . she'd always get
us to dance and things, So I really leamt fa ‘aSamoa from my mother, and she's the
one that instils it in us kids.

I suppose my mother 'cause she's always there, she's constanl, and even when my
father died, she picked herself up. She's active,..she takes my daughter to A'oga.
She still gets up early on Sundays and does family lunch even if she's going
somewhere....
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Cither members have identified Mewton Church ministers, leaders and elders, almost
all Newton Church founders, leaders, and former elders and office holders of Newton
Church. This is not surprising however, when one remembers that members® parents and
grandparents were pioneers in the sease that they were the first major group of Samoan
migrants o New Zealand's shores. Their childrem and grandchildren chose to be inspired
by people with whom they were familiar, loved and respected. Few chose role models from
outside the tight circle of ‘&ga and Church,

I look more towards a guy like Tamuvasa Yandall [Samoan elder], 'cause he's
always had a great heart for the young people. He's 2o solid in his faith and he's a
very good ideas man. He loves the Church, he loves the people in the Church, and
he loves his sport too. Sofi Pua [ancther Samoan elder of the Church] 'cause 1
really felt he was so open to everybody. He was so accessible, taught us all how to
pronounce [Samoan] names right and be was just a great man., Of course Rev, Sio,
that's an obvious one. He's been a great father in a lot of ways...a real inspiration.
Mr Challis of course. T used to love listening to his sermons. They were the only
ones I'd sit and listen to and concentrate on, I always felt that his message was
pretty on target and what I wanted. Those are the four guys. Perhaps the last one
Fred Atiga Those guys are just all top puys. They'd be role models for most of us
heres.

Whoever the people who are seen in this significant adult role are, the two
characterisitics which are prominent in members' narratives are firstly, that they are givers
of love, support and acceptance, and secondly, that they are integral in reinforcing parental
Jo'aSamoa and a Samoan identity for members.

L

Ll L

In this chapter it has been shown that the members view their identity journeys as a
continuum: the major themes of their identification as a Samoan, as a New Zealander, and
as their Samoan parents' children are themes which every member mentioned in discussing
their identity journey. I have concentrated on the confluence of understandings relevant to
the identity experience as members have conveyed these through their stories. The identity
experience has been considered as a jourmney in which I have described these three themes
as challenges. Members reach through their identity expenences and challenges expressed
in the identity journey, various understandings of the fo ‘aSamoa (parental, NZ-bormn or
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sectired) and may have reached a final understanding or secured identity. 1 have shown that
members who have reached a secured identity are mainly mature members. At the same
time this final understanding is not identified by members as a particular time or a singular
comsciousness. The final understanding is recognised by a positive feeling: constituted by
an accumulation of understandings or levels of consciousness and an inner sense of gaining
comtrol and being able to position oneself in terms of New Zealand society, their elders and
parental fi2‘oSamea, Attaining a secured identity is a position of relative stability in
contrast to earlier stages of identity confusion and instability characteristic of younger
members' leenage years and secondary school stages with its potential for relapses in early
adulthood stages. The relative stability and sense of well-being is challenged many times
but, gradually and with maturity, most members have developed strategies to use and
resources to employ in crises situations by the time a secured identity and a secured
fa’aSamoa position is reached. The way in which members gain control is asserting the
confidence that they can understand and be undersiood by New Zealanders and their
Samoan ‘dga and elders alike at a level which allows them to participate as a functioning
member of New Zealand society, and as a member of their own ‘d@ga and Newton Church.
That is, they have the ability to balance and maximise both identities into a NZ-born one.

Many of the extracts in this Chapter have also contained or intimated reflective
criticisms of Newton Church, the inter-ethnic, intra-ethnic and inter-generational conflict
experienced by members and the leaming expeniences these provide. The following
Chapier focuses on these narratives and the valuable insights these reveal in understanding
how a NZ-bormn identity is further shaped by the institution of Newton Church during NZ-
bom identity journeys.
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CHAPTER FIVE

"THE CHURCH IS...THE BATTLEGROUND OF CHANGE"

I think when you get a dynamic community there's bound to be some internal
clashes. There are things like island-bom, things like theological differences, things
like the new elite and all those sorts of things. It's a macro overview of NZ-bom
versus island issues, culture versus New Zealand experience, womens' issues,
theological issues, our new qualified versus unqualified, or qualified versus the old
maiai titles. It is such a complex issue and the church is...the battleground of
change.

In many of their statemenis quoted in the previous Chapter, members expressed
forthright or implicit negative comments about the Church in their journey, both from their
own experiences and their "conflueace of understandings™. The integral feature of their
comments concerns the integrating, and at the same time alienating, role of the Church in
their identity journcys. In particular, members expressed trenchant criticisms of Church as
the site for inter-ethnic, intra-ethmic, inter-generational and cultural conflict which had led
to them "leaving" Church for periods of time, referred to as "time outs”. To these matiers
further consideration will now be given.

The majority of members with secured identities, while being critical of the Church,
are reservedly grateful to the Church for providing them with an identity and stability as
NZ-bomns, and their continuing relationship with the Church attests o their recognition that
Church remains an integral part of their lives and identity. For those whose identities are
not yet secure, conflict remains the cause for identity confusion and dissatisfaction with the
Church. Their reservations and frequent disparaging remarks also include constructive
comments which point to the concem of many members for the well-being and successiul
futare of Newton Church rather than an isolated dissatisfaction.

Revival changes are taking place in the country today.. . it seems to be more towands
consensus I guess, T kind of think that the strategy for leadership in the coming
years is...we needed those strong leaders in the first place to take us through but 1
think more and more we're going to see rather than individuals it would be more
team leadership which is a good thing and we need to be ready for that. I think what
is actually involved in the church today is you will notice that everything that the
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church has planned is taking a very static view of the future, the future is kind of set
and it doesn't change, and that's not reality. The situation is the future is always
changing and I think what the young people who are involved in churches today
[bave] is the ability to read the trends and to see the changes taking place in the
future and to be able to adjust...our planning according to those changes, So it
really does involve rather than just the individual really as a team, the consensus
type of approach to leadership because we're going to make decisions, important
decisions basically for those changes that are coming,

1

"...5AMOANS ARE VERY DOMINANT. THEY'RE VERY LOUD, AND BECAUSE
THEY'VE GOT THE BIGGEST MOUTHS, THEY HAVE THE BIGGEST SAY..." :
INTER-ETHNIC CONFLICT

Mewton PIC has remained multicultural since its official enforced formation by the
CUNZ in 1947. Although congregations of Samoans, Cook lslanders, Tuvaluans,
Tokelanans and Niveans, as well as papalagi spouses, have worshipped together in the
past, the principle and biggest groups have always been the Samoan, Cook Island and
Niucan groups respectively. The Tokelasans were asked to establish their own PIC branch
in Grey Lynn in 1980, and other groups have similarly featured in other PIC parishes (e.g.,
the Orwairaka branch is predominantly Cook Islanders). At Newton however, the Samoan,
Cook Island, Niucan and ESG groups coexist and together make up the ekiléria of Newton
Church. The Cook Islanders and Niveans have established their own separate Sunday
schools (conducted in their own island languages), even though some Niuean and Cook
Island children still attend the mainstream Sunday school and bible classes (classes in
English and predominantly attended by NZ-borm Samoan youth). Some members see this
positively as growth rather than separation. Others view this development as growing
discontent with the way "the Samoans dominate everything".

Marratives regarding inter-ethnic relations describe the overwhelming domination by
the Samoans in many aspects; the lack of any real opportunities for ethnic groups to
combine and truly be multicultural because of the unwieldly size of Newton ekl &ria; the
precarious position of the ESG as yet another ethnic group; the future of Newton as a
multicultural Church especially on the retirement of the Rev. Leuatea Sio in 1994; and the
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plans to restructure PIC Church as a FIC Synod under the umbrella of the PCANZ.

Ever since I can remember, in our Church, we never did things together, We
worshipped together, and meetings and some functions. ... but we never really get
together to get to know each other. I mean, the most words that probably most
Samoans have said to Cook Islanders are, Hello.

There could be better ethnic group relationships. Like Sunday school teachers are
excellent, but as a whole....When people walk past each other... . When you look
down the aisles where you have a Samoan and Cook Islander sitting next to each
other, and they"re not even talking to cach other, they're just looking straight
ahead, just being scared of talking to each other. We still have a long way to
go....and I'm quite surprised that we've lasted this long, to be honest,

Members are certainly aware that the institutions of Sunday school, bible class,
ESG, combined choir and the combined Session are invaluable in promoting co-operation
and unity among the different ethnic groups, especially amoung the youth, leaders and
teachers. Moreover the occasional special event, such as ministers' retirements, serve to
solidify the mutual admiration and respect that the various groups feel for each other, and
cement the bonds which keep this ekaldsia together. However, members observe that these
combined occasions are becoming fewer, less supported by the other groups apart from the
samoan group, and they question the ability of the Sunday school, bible class, ESG and
combined Session to keep the Church together,

We get on very well though at the other levels like Sunday school, we're like one
big family. We're accepting of the other cultures, encourage the other cultures when
there's anything on, and T think...we think not so much Samoan but
multicultural...all the groups et cetera.. . If your leader of a particular group is that
way inclined, encouraging to all groups, then it flows through...but if you're more
one way than the other, then it comes through, but I think that we all enjoy each
other. A lot of people [in Sunday school and combined choir], especially young
people, have said to me that they've been able to talk to kids that they've never
really talked to before from the other groups, and parents from other groups.

The only proof of that is the length of time we've been together so that's pretty
good evidence that the groups get on well. People looking from the outside will see
that the groups get on. The fact that each group has its own Sunday school and
that.. .they're developing their own cultural base...shouldn't be seen or mistaken as
pecple that don't get on. There seems to be respect for each other which hasn't been
lost for over fifty years. It's been preserved quite well.
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Less optimistic is the recognition that the Rev. Sio's retirement in 1994, and the
combined choir are the only vehicles through which this multiculturalism has been truly
acknowledged, that there is not really enough opportunities to combine "like in the old
days".

I think going back a few years now development has been within each group. One
of the things I was really pleased about Saturday's [the Rev. Sio's] farewell was it
was the first time in many years we all worked together combined, it hasn't been
like that for a while. ... Saturday was very exciting.

-..just recently they have with the choir and stuff [given impetus from Sio's
retirement]. It's the only opportunity for groups to combine. .. like my parents, 1
think they know a lot of people in other ethnic groups that T don’t know, and I think
that's come from years of going to church...they hardly have any more socials.

I think if this combined choir thing didn't come up the way it did, and when it did,
I'm sure things would've been a bit of a shambles.

Undoubtedly the singular most recurrent comment in all members' narratives
regarding inter-ethnic conflict is the domination by the Samoans, their "one-upmanship”
and their "high-handedness".

...the Samgans are very dominant, and when they want something they're there in
numbers and packs. Samoans are very dominant, they're very loud, and because
they've got the biggest mouths they have the biggest say. The Niveans and the Cook
[slanders are very afraid of that kind of thing. Once a Samoan starts yelling, that's
it, they go quiet....But when it comes down to the crunch...to the church working
ogether as a family, I don't think so.

Members observe the domination by Samoans as especially applicable to areas such
as the day-to-day running of the Church in terms of Session meetings and decisions. The
Samoan group because of their numbers and financial clout are seen to have a strong
influence in pursnading the other groups to see their point of view in sometimes
"apgressive” ways,

T don't like the upmanship and highhandedness of some Samoans...I don’t believe
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the division of things are fair, because the numbers don't stack up. We're fifty
percent el cetera. And it was very hard on the Cook Islanders, and Nineans.
They're a small group but are quite powerful financially, Right from the early days
we were strong. . that's the thing that hangs with me.. a5 far as I'm concerned, this
Church belongs to each and everyone equally.

Older members have slightly different understandings of why Samoans dominate,
These members view the domination as “part of the Newton PIC", that the other ethnic
groups seek guidance and leadership from the Samoans and admire the way Samoans
"always get things done”. This differentiation between young and old can be explained in
terms of the younger members not having as much experience as older members in sitting
in committees, holding positions of office within the Church, and experiencing inter-ethnic
conflict during Session meetings and in other contexts. Older members view the resolve by
other ethnic groups to stay and remain as part of Newton Church as their acceptance of the
dominating practices of the Samoan group—some to the extent that they believe the other
ethnic groups enjoy the leadership provided by the Samoan group in this way.

...we are aware of the Cook Islander, the Nivean, and the ESG. Other churches in
the PIC tend to bave only one ethnic group and are missing out on the close
relationship that we have. Becanse as Samoans we cannot talk as Samoans
only...only when we're angry, like at Session, That's why our Sessions are casy,
because only now and then the anger comes through, and it's anger mainly directed
against one of our own. It's always [something] we must acknowledge in the
relationship with the Niveans and Cook Islanders, as the bigger group. We also take
the view that'we must not lose that protocol, . .that we are used to because we have
been brought up in it... . The Samoans dominate only by numbers, 'cause we tend to
be bigger...but as far as protocol and sharing and respect, we are fortunate in that
we grew up and worshipped together with these other groups and this gives us the
advantage. It makes us au fair and more comfortable with other groups.

Younger members' reactions to this insensitivity by some Samoans range from
asserting the desire for more equal power sharing, consultation and more balance to avoid
the other groups shifting away, to more complacent views.

I really think that Samoans ¢an be really insensitive in little things like being there
together as a combined choir. [....] still insists in giving notices in Samoan, even in
the moming service when we're together, there are still notices that are brought
across in Samoan. How the Cook Islanders and Niveans have tolerated this I don't
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know. We may have the numbers of Samoans but we still need to realise that we are
the PIC.

In terms of the other PI islands I find the Samoans do definitely dominate the other
cultures which I don't see as very good. The Cook Islanders are almost putting out
as much work and yet don't get the same recognition a4 the Samoans. ..and the same
with the Niueans, 1'd like to see a more even balance. ...

These remarks, both from younger females, illustrate how the women of the group
tend to view Samoan dominance as unhealthy and unfair. They insist on there being more
balance in the way time is allocated during combined Church services for the various ethnic
groups to participate, e.g., in the reading of Church notices. This articulation of Samoan
dominance was not as noticeable in the views of males in general—-the younger males'’
views merging with the older males in tending to view the imbalance as acceptable given
the larger numbers of Samoans and financial donations being provided by the Samoan
group. There are various factors which contribute to this differentiation. One could be
attributable to there being more males than females in positions of power within the Church
structure, i.e., as ministers, Session clerks, elders, This together with Samoan socialisation
experiences of females who are expected to be helpmeets to all those older, especially
male, underlie female views that although the males have status within the Church
structure, it is they who are actually doing all the work. Here, work refers to the greater
involvement of females in teaching and leadership activities in the Sunday school and bible
class. Perhaps complaining about Samoan dominance, and widening their own concerns to
the other subservient ethnic groups reflects their dissatisfaction with their perceived
subordinate position despite their crucial and major roles as--on the one hand, ‘good’
Samoan daughters and sisters of their “@ga, and on the other *good’ daughters of Newton
Church as teachers and leaders. That is to say, females who see some of the aspects of
parental fa'aSamea as inhibiting, especially in the area of continually having to fa'aaloalo
and raurua those older (without being culturally able to volee discontent with their lot), use
empathy with the other minority ethnic groups as an opportunity to voice their concerns
about the unfair dominance of Samoans and parental f'eSamoa, Making these complaints
as Sunday school teachers or bible class leaders in the Church context thus lifts caltural
restrictions which would inhibit these females from voicing these same concerns in the
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home and in the company of clder ‘dgs members.

The male perspective is borne out by the following rationalisation of why the
Tokelavan etdlévia had to leave Newton and form their own parish. In this view, the
splitting out of the smaller Tokelavan and Tuvaluan group was necessitated by the financial
imbalance. The Tokelauans and Tuvaluans were trying to match the larger financial
contributions of the larger Samoan group, so forming their own parish was the only
realistic alternative,

The Tokelavans were too humble, they were struggling because at that stage...the
Tuvaluans and Tokelauans made the smallest [financial contribution]. They needed
really about threg times more [per person] than the Samoans to match their totals,
and there was no way that they were going to be let off. I think [....] saw the
need. ..okay, this iz the way that they can develop on their own and be masters of
their own destiny. I think the other groups didn't want to do that, but the
Tokelavans, especially at the end, were starting to feel the pinch...and there was no
way that they could say, No we can't do it [contribute financially], .. cause you
know what we're like...we save face. [....] could see, right here’s this little
group...'cause they're so ashamed of saying no, and they're putting in three times
as much individually.. so I think that's behind a lot of what goes on....

A related issue focuses on the ESG and how its members perceive themselves in
relation to the other cthnic groups, and how they feel they are being perceived by these
other groups. The narratives clarify how and why the ESG came into existence, and what
the ESG does, expanding upon the introduction to the ESG provided in Chapter Three. The
purpose and function of this group is problematic as officially it is the loosely defined
group of Church elders appointed as English-speaking elders and youth elders. They are
recognised as a part of the Church stracture and represented at Session mectings, and its
members are spread through the whole plethora of Church groups and institstions,
especially as Sunday school teachers, bible class leaders and administrative personnel. As
the ESG consists of mostly NZ-boms, unofficially they are members of the Samoan group
also, as children and “#ga of their Samoan parents, grandparents, uncles and aunties.
Certainly there are no existing official documents which outline the functions and dutics of
the ESG. Only by examining the narratives, therefore, can a clearer understanding of the
functions, make-up, programmes, value and future of this group be ascertained and
conlextualised.
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When members consider why the ESG was set up and what its functions are, in
their comments they s2= the ESG as being a transition group for working out issues of
identity, a "pragmatic move", a "middle ground” to cater for cross-cultural marriages, a
"gap that had to be filled" between bible class and ‘awralavou, a space and time for young
people to "do their own thing®, a way of catering for young marrieds, and a place for
palagi and English-speaking NZ-boms, designed to keep young families together, to bring
back people who have lefi, and to build up leaders for the Church.

To my knowledge it's twenty-odd years old now. It was formed to cater for the
predominantly NZ-born as opposed to palagi that were worshipping in the church.
You reach a certain age, bible class was history, you then had to move on and the
next step was tuming up to the 11 o'clock service or joining the ‘auralavou, or one
of the Cook Island [youth/sports] groups or whatever. There was a major gap there
that had to be filled. Also I think there was also concern that NZ-bom were leaving
the church then. And so this group was formed to cater for the need of the NZ-born
and any others who wanted to be part of it. So [ think that was its main, original
purpose, Sio and Challis initially had a big part to play in it. They were pretty on to
things that were going on with the NZ-bom.

My understanding of it is that with Rev. Sio, it was a response to the NZ-bomn. It
was a response also to those partners that had married into the Church that were not
Islanders. Tt was also an acknowledgement. Also there's a third part, an
acknowledgement that historically at that time, of the pakeha population that was in
this congregation. So its sort of a three-folded beginning. And I think that the other
thing that was seen with the English-speaking was that it was meant to be a
transition group, as opposed to a staid group so thereby it gave mobility for those
depending on where they were at with their development of their faith and their
identity, whereby they could then go back into the traditional groups if they wanted
to, or they could stay here, or vice-versa, It was open for those in the traditional
groups going for a change...they could then move across to the ESG, and then go
back if they wanted to.

They got a bunch of us...sort of all being ordained at the same time. ..not a big
group, say four or five...a core group who got together, and we were English-
speaking elders. For the first few years, we always pondered about this. We were
separate from the other groups, and that recognition started to grow and there was
this drcam that this group was going to grow and become the biggest group in the
church.

Reasons for accepting the "call® and becoming ESG members and elders are varied
and supports the notion that the ESG provided a bridge between disaffected and traditional
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elements of the church, and youth and adult status within the Church. In reality, the ESG
despite projections by some that it would one day become the largest group of the Church
by virtue of increasing numbers of NZ-born numbers, remains relatively small. Reasons for
this are varied. But the predominant explanation given is that the responsibility of
becoming an ESG member, especially an ESG elder, is too time consuming, and the
commitment too great to handle. When members are asked to become elders, they soon
realise that they will have to sacrifice their social life in terms of other work and leisare
activities. The perceived sacrifice they have to make is too great for many. Nevertheless
those who do accept the responsibilty and accept the call soon discover the need to manage
and balance all these outside influences with their commitment to their work within the
Church.

[ESG's] only just started to take off in the way of getting numbers and that, since
last year., And I think the only reason why it didn't take off was it didn't have a
core group to get it going. I mean it had the elders, but we never really did
anything, 'cause the only thing we ever did was serve commumion just before the
services came along, before we started ladies group going., When I joined and
became an elder I thought that was really sacred...people looking up to you and
that. T just did the things you were supposed to do as an elder, but I never really
went out of my way to do anything different. The BESG people nominate people and
then I think [....] put my name forward. They approach you...give you time to
think and pray about il...and then I decided, Yes, I'd do that. So that was in the
year 1 got married, and [ thought, Oh Yea that would be the next step 1 suppose,
"cause there was nowhere else to go, and I didn't really want to leave the church.
This is somewhere that I like to be...and then I was just an clder...and then just last
year I think things just started taking off. We decided it was time to do some things.

However, for the cores group, reasons for staying in the BESG become apparent in
the fulfilment and satisfaction gained through the various cutreach programmes that the
ESG has initiated and perpetuated with the support of Newton Church community (se2
Chapter Three). All these programmes aim to reach out 1o Church members who have left
the Church in an effort to reincorporate these people back into the Church community.
Members become very animated when they talk about the most significant accomplishment
of the ESG--the Tropics programme. Many members have participated in this outreach
programme and describe the experience as "brilliant” and "excellent”. Moreover members
who have become missionaries during this programme feel that they are supported by the
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Church.

Firstly, if we're locking at it in terms of giving missionary, outreach experience,
then from that we've had the development of Tropics. That's been brilliant 'canse
it's at least. . .realistically worked where families just don't have the money to go to
the big missionary things that white man does. Here at least [...."s] trying to keep
the [kids] at church...saves money and also they can do their own thing. The second
one would be Tagara Pasifita Development Trust, T think that's just awesome.
That's now one of the longest unning PI projects. Secondly, it's the only NZ-bom
PI project in all of Aotearoa. 'cause everyone of the other projects are run by our
parents, Those are the only two projects which stand out for me for the ESG.

[ left and did this thing over in Hong Kong, called Far East Evangelical Team. It
was with Youth with a Mission, and I had to wait for about six months and I stayed
in Hong Kong. What they do is they take different teams into different parts of
Asia.. and they use things like drama, singing, visual things, visual presentations
just to share the gospel. o I was in Hong Kong for about eight weeks and then we
went to India and China for the rest of the time. Yea it was excellent. . .just really

being exposed to other people, other countries, their culture and just seeing the way
they live.

[ tum now to ESG statements about how they feel they are being perceived by other
factions of the Church. The site of this examination 1s where members feel that most
interaction occurs--the combined Session mectings, which include elders from the Samoan,
Nivean, Cook Island and ESG groups. The conflicts raised centre around communication
problems and the members' inability to compete with the other ethnic groups in terms of
financial giving. Members talk about how as the minority, they ane ignored, misinterpreted
and not taken seriously. by the other groups. Often members feel that they are viewed this
way because they are perceived as too young to be contemplated seriously, that they
represent a more palagi viewpoint and that because the combined Session is conducted in

English, there are serious communication problems.

ESG had 2 clear understanding of WHAT they said and WHAT they meant. .. but
classically, ESG people would have misinterpreted sometimes what the other groups
were gaying, 'cause they had to use their second language to express it, and the
other session groups probably misinterpreted some of the things that the ESG were
saying and thinking that we were cheeky. But we were not baing cheeky, we
probably thought they were being conservative, but they were not being
conservative, they were showing love for us, and we didn't understand it.
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We're the minority, we're the smallest group there is. I think with the kind of
people we have in our group, becanse we're able to speak in Session. We do speak
our minds and we fight for what we believe regardless of what goes on, But
otherwise we're not really noticed. I mean like you take for example Communion.
We're not noticed in that, we're not even given the opportunity to take part in the
ceremony. We had to ask for that this year, .. but up until now we've been pushed to
the evening service, the youth service, and that's an example to show how much
they think of us. They think our elders are just useful for the evening service. So
they don't encourage us for follow-ups or visitations to groups. They don't
encourage...and yet, we try to encourage ourselves to visit families, find out where
the young people go, we do our own thing.

Some members vividly recall a situation where at the peak of their frustration in not
being taken seriously by other groups in Session, ESG leaders threatened to disband the
ESG. Although initially meant as a "joke", Session’s serious reaction and willingness to
“co-operate in future” provided a positive sense to the ESG members that they are reganded
as a necessary part of Newton Church, What is clear, is that members feel that even though
they are a comparatively small group and therefore cannot compete on the same financial
basis as the other ethnic groups, they ses their greater contribution as being in other areas
such as their skills, expertise and professional resources.

The church started saying, Well what's this group doing?... We said, Let's go back
to the Session and say to them, Do you really need the ESGT It sort of started out as
a joke. The reaction was, they wanted us so badly. So it was good to et them know
that the group was alive, Down the track a bit though, they [the Session] still had
this desp concern about the young people leaving in droves. Where are they going?
What was the ESG doing about it? Tt wasn't an intense concern like, Buck up your
ideas, They wanted to know what we were doing, it was more like curiosity sort of,
But we thought in our own [way]...[that] we could implement a Jot of new things in
the church that would see it grow, and we'd bring them into line with the thinking
of today....It actually did open the door for a few things. We started up a
missionary Board, Tropics....I don't think they look at us seriously. They don't
look at us as a threat or anything. I think part of the reason is...some of the
comments at Session which often surface when they talk about ESG. They talk
about our financial commitment and contributions...we can't do this, we can't do
that, But I'll tell you what we CAN do. We can put in place good ideas that'll be
really good for the young people, so don't look at us as if we're hopeless. And T
think they've recently changed that... [referring to the decision by Samoan group to
include the ESG financial commitments as part of their own]. So that gives us the
opportunity to do other things.
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Another frequently expressed concern is the future of a multicultural Newton
Church. Central to it is leadership of Newton Church especially since in the past Newton
has been led by the Rev. Sio--a "staunch traditionalist" and someone who has actively
encouraged and imposed a "Newton fia‘aSamoa” on Newton Church, sometimes to the
detriment of the other groups. Members perceive this domination as particularly
attributable to the Rev. Sio's leadership of the Church since the 1980s and note that
“troubled times are ahead" in terms of the tensions which will arise concemning Samoans
and future non-Samoan leaders. On the Rev. Sio's retirement the Senior minister who
replaced him was Nivean. When this Minister retired in 1995, the Senior Minister position
was passed on 10 a Cook Islander, in the absence of a Samoan minister (fo replace the Rev.
Sio). When a replacement for the Rev. Sio was found, the Senior Minister position was
redesignated as a shared position between the same Cook Island minister and the new
Samoan minister. All this has not happencd without opposition and criticism directed
against personalities and processes.

It's hard for Rev. [....]...it"s hard for the Samoans to accept that Rev. [....] is the
Senior Minister. .and that they have to go to him and stop trying to run to Sio....But
I think the Samoan lot are the worst ones, in terms of wanting power. Samoans take
the lead 'cavse of their numbers. T think this combined thing was timely..."cause
since Sio retired all sorts of things have happened. . .tempers have flared up and
whatnot. Me personally, I find that I'm going out of my way. I've got to be seen to
be supporting Rev. [....], 'cause he is the senior, and I'd like people that T'm
working with to do the same thing.

There is no doubt that the legacies of the two great Jeaders of Newton church, the
founder, the Rev. Lye Challis, and his successor, the first ordained Samoan minister, the
Rev. Leuatca Sio live on in the memories and actions of most ESG members, their parents
and grand-parents. Their leadership styles, though vastly differcnt, are reflected upon,
referred to and critically questioned, often. Undoubtedly these two men are perceived to be
the two greatest leaders of the FIC. They are referred to as "men of vision". The Rev.
Challis was necessary "to get us through the early years®, and the Rev. Sio taught members
"to be true to your roots” but "not to close your eyes to the new world”®, Both leaders were
fierce defenders of the early Pacific Islanders Newton church community in Auckland in
the 1960s and '70s, and their right to be part of the wider New Zealand society.
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Leua was the one who came on while Challis was there, and Challis was brought in
to be the father, which fitted that particalar time. It was a white missionary,
missionising to brown people and he fitted that role. ... Even though

Challis.. .understood a litfle bit about us, he still had white ideals and he imposed
those on our structures. Now that leadership went when he went, and then Sio came
along and he imposed very much the Samoan style of leadership. He saw the need
1o be strong, to be up front and that's what he did. He led from the front. .. . But his
strength was, he was flexible, and he changed his leadership as he saw fit. [ mean
the way he brought up my generation in the church in allowing us to express our
views. ...the delegation thing to allow people to develop. The seed was planted by
this fellow, it wasn't planted by Challis. But he [Sio] planted that. He said, Be true
to your roots, but don't close your eyes to the new world. Explore and experience
and bring in such things that are relevant to your life style and to Samoa. He had
this open-mindedness. ..

The Rev. Challis, who was part of Newton Church from its inception, encouraged
Samoan parents to teach their children English, and enforced this principle in setting up the
Sunday school and bible class to meet the needs of the NZ-born children.

Challis" leadership was great 'canse he fulfilled the vision of catering for the needs
of new immigrants, Sio, great again 'cause he sustained that, He worked on it and
built on it,

-+.the leadership cerainly came from Bob Challis, He had a lot of respect. He could
speak well in English, he'd hark back to his days, his coal-mining town in England,
and he could speak Cook Island. And all his experience in the Cook Islands. He
could speak Samoan but we all knew his pronunciation was wrong, but at the same
time, he could do it.

While the Rev. Cha]ij:. is but a memory for some of the younger members, the Rev.
510 features prominently in the narratives of the older members and young members alike
as still a crucial part of members® lives. Above all it is Rev, Sio's openness, his support of
the young people, and his ability to "experience...and change® which is remembered.

There is nobody, and I mean absolutely nobody, that can stand alongside of him, As
Far as preaching or anything. He had the ability to mix at all levels. He had that
unique ability to be able to get down to the kids level, which has to be respected.
But I respect him and love him for all these years, and I always will,

All the other churches look at us as the mother church and of progressive
originators, That's how they view our church, as the pioncers of all these things.
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And when they see Sio, Rev. Leua, coming up with something new, they go, Wow,
they start mimicking us. And Sio is the keeper of our traditions back home. But he
is not a stagnator. He acquires, and he experiences, he explores, and he is an
explorer and a very successful one at that. So the legacy that we have, and the view
that we have was Sio's legacy to us as the children that went to that church, opening
our minds, not closing them. He always said, Open your mind, don't close it, Our
young kids call him Uncle Bob, and our parents say, Shsh, .. [the parents] tend to
cringe. But he manages to relate to the little ones, four to five year olds as much as
he: relates to Dame Cath Tizand.

But I don't know 'cause I've been in the PIC all this time, and in youth leadership,
and with Uncle Bob. He's always supporied the youth, a green light all the time, no
matter how silly the idea. We've never struggled that much, We wanted home
groups, we got home groups. We wanted to send missionaries away, he supported
us. So with youth issues, by just being able to Hsten to us, I've seen a lot of things
come 10 pass, things given to us, like sports, music, et cefera,

That old man has given a lot of effort to this church, and whatever he pets, he
deserves every bit of it. To me that's how I felt, and if there is any new guy that
eomes and says Mr Sio is.. done this and that...and is overpaid or overtreated by
people. Well Rubbish! There's no such thing. That old man gave his life, his time,
his energy, his money, to this church. Any reward that he gets out of it, that's his
benefit. It's not a million that's not enough to pay him back. I'll tell you what, I
feel T would like to give him a million dollars! I'd say, Enjoy it.

Members recall the many rumours that have serfaced aver the years about Cook
Island or Mivean groups splitting out. However, until the recent retirement of the Rev. Sio
these have never been taken seriously. A more dangerous threat is seen to come from the
Samoan element of the Church who have already proven that if discontented they will leave
the Church. Optimism about the growth and future of Newton church is tempered by
thoughts of future schisms, especially by Samoans to EFKS. Although the PIC in its early
years experienced schism, when a Samoan group broke away from Newton and formed a
new Samoan church based on the EFKS model in Samoa (Chapter Three), there is little
likelihood that this will happen again, mainly because there are now many EFKS churches
available to recent arrivals, Also the Samoan component within the Newton church
structure feels secure, for the time being anyway. It is implicitly understood though, that
should the situation change, the Samoan group would be the first group to leave Newton
and the PCANZ if necessary,
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[ know that a year or 50 ago there was & rumour that [....] was going to retire and
move (o another denomination [EFKS]. We know there are Samoans that will go
with him if he goes that way. There's not much reason to now, .1 don't know,
except to say it wouldn't be unusual.... There's also ancther group that want to
move out 'cause they're not petting their say and are not gedting their way so I doa't
know how long PIC will stay.

There still is [friction]...at one point you could almost see us splitting. [ think it was
the time we had [....]...and the way they dismissed him, and things like that. ... That
was close to a split because it didn't just affect the Samoan group, it afTected the
Wineans and Cook Islanders and it was scary. 1 mean a lot of us started thinking
now how can we divide the property if we ever did split? Amongst the ESG we
were talking about would we stay and fight. We would fight for the church to
remain in the hands of those who were willing to work for the whele church and not
a particular group, the whole church. But no, you still have friction.

Despite rumours and speculations about Samoans or the other ethnic groups splitting
out, most members maintain that Newton Church will remain multicultural, but that it will
be dependent on the future leadership of the Church. Most talk about changes that will be
required, and the "changing face" of the Church in terms of how the "old people are dying
out" and the different mix or generation of the future Church, and future leadership styles,

-..seeking consensus amongst four groups. .the good thing about it is that I think
we're the only PIC church that's maintaining that. Most of the other PFIC churches
like new churches are like Samoan PIC or Cook Island PIC et cetera. It's a
contradiction in thinking that here we are still maintaining our original model,
streamlining it, but still maintaining the four groups, as a matter of fact three
groups with the addition of the ESG. Yet the churches that have since been set up
have gone into individual ethnic groups. There's no church modelled after Newton
[except Christchurch]. I think we're the only true. . .the original PIC. That's a gift
that I think we can give this country, the gift that we can give to the Presbyterian
church, in that here are four groups, each maintaining its own individual identity,
but working together under one umbrella, T think our secret is that we keep our four
things separate. The groups do it in their own Samoan, or Cook Island way, and
then we come together... We've always negotiated our way, we’'ve always managed
w accommodate change. That's why we've succeeded as four groups under one
umbrella.

Repeatedly, members asserted, when asked about the future of the Church that its
multicultural nature is its strength and its uniqueness and that in the end a multicultural
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Newton Church will remain.

[ think that has always been our strength, we've survived fifty years, we've shown
thal groups can actually work together and T think that's the added bonus we have
over some of the other churches, like the Efnkasa, we have the added advantage of
other ethni¢ groups. That's always been our strength.

Yes I think we'll remain multicultural, that's one of the roots...that's what keeps
the church together, that's just one of the strong points. Newton will be around in
the year 2050 T think 'cause times have changed and this church has been able 1o
allow for those changes to happen and be flexible, but still staying strong and I
think that's a unigue feature.

In this section it has been shown that members experience conflict as the children of
Samoan members of the multicultural Newton Church, The inter-cthnic conflict is
expressed in terms of the perceived Samoan domination of Niuean and Cook Islander
groups in the Church, the precarious position of the ESG regarded as the NZ-bom p&agi
component of the Church, and the importance of leadership styles for the future of a
multicultural Newton Church, especially with the proposed changes that will be incurred by
restructuring Newton Church into a PIC Synod (see Chapter Three and Seven).

Menibers statements concerning inter-ethnic conflict present a range of views.
Indeed, a pattern of mirrer-imaging among NZ-boms within Newton Church emerges, a
pattern where on the one hand, the views of males (usually older) decrying the dominance
of the Samoans and focusing on negative aspects, and on the other, the views of females
while acknowledging dominance of Samoans, stressing the working together of the
different ethnic groups, in ar positive vein, Mirror-imaging occurs when NZ-boms,
cognisant of their status and roles in parental & ‘@Samoa within their own personal “#@ga
environment, perceive that these roles while already carried through or repeated in the
Newton Church 'diga envirenment in its present form will be acutely sharpened and
accentuated in the proposed Synod structure. Men who are marai, or heads of households,
as well as sons, brothers, fathers and husbands within their own ‘#ga, perceive that
financial commitments will escalate ift informally-recognised dominance of the Samoan
influence is formally validated by the Synod structure. They fear that as ministers (in some
cases), elders, leaders, Church administrators, they will be doubly burdened as they are
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also sons, brothers, fathers, in the Church *#ga also. That is, their disdain for the heavy
Samoan influence in the Synod structure is caused by the perception of this mirror-imaging.
For females, who are mothers, sisters, danghters, wives within their own personal “dga
networks, and who are fully aware of their perceived subservient status and roles within
parental fa‘aSamea in terms of tautiea and fa'aaloalo to a greater extent than their male
counterparts, this disdain of Samoan dominance in the Synod structure s not perceived in
financial terms ag it is in the more positive aspects of alofiz, peace-making, working
together for the whole, despite their comparatively elevated roles in the Church ‘dga as
teachers, leaders and clders. That is to say, for female members mirmor-imaging occurs also
for as females, they serve their “&iga in much the same way as they serve their Church
‘diga, despite the fact that for some, in their Church ‘#ga they carry the same status and
role as their male counterparts, e.g., elders, teachers, etc, However, opposition o Samoan
dominance for these female members is expressed in terms of their drive for more balance,
equal representation of all ethnic groups, and they see the conensus-style decision-making
apparatus of the Synod structure in this more positive light,

Many of these extracts have also intimated that conflict is experienced intra-
cthnically also. The following section is focused on the conflict experienced by members
with their leaders, teachers, and island-born elders within the Samoan Church community,
and the identity confusion and learning experiences this conflict has meant.

“FRESHIES", “FOBS" AND "NZ-BORNS":
INTRA-ETHNIC AND INTER-GENERATIONAL CONFLICT

The new identity which has emerged in the 90s is signified by the label "NZ-born"
{see also Chapter Seven), which in the New Zealand context provides a new focus of
identity for first, second, and third generations of Samoan people and communities living
in New Zealand. At the same time, however, it is important to note that this NZ-bom
identily is not a single, unified identity, it exists alongside a mnge of other differences of
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culture, gender, class, and religion. Nor does this identity imply a non-Samoan identity or
preference for the recognition of being a New Zealander. Rather it identifies being Samoan
but with the differences of place, knowledge, lifestyles, language and a NZ-born or secured
Ja'aSamoa. In other words when many NZ-borns use this self-identification label they are
asserting that they are Samoan but have been born in New Zealand, that they are more
familiar with the New Zealand life-style, that they tautala NZ-born, and that they are
familiar with the knowledge and practice of fir‘aSamoa in the New Zealand situation.

What is important is that NZ-born is an example not only of the political character
of new identities, but also demonstrates how different Samoan migrant enclaves and
ensuing generations express their contemporary cross-national Samoan ethnicity in ways
that are compatible with their various life-styles over time and in different localities. What
thy se: different groups of NZ-borns (whether they be church, sports, or community groups)
have in common, what they represent by taking on the "NZ-born" identity, is not that they
are culturally, ethnically, linguistically or even physically the same, but that they are seen
and treated as "the same", that is, "non-white”, non-island-bom "other”, by New
Zealanders, recent island arrivals, and island-bom elders.

Consequently NZ-borns have sought to represent themsalves to New Zealanders and
others as different Samoans from those Samoans who are recent arrivals from Samoa. This
difference is recognised physically--in clothing styles, linguistically—in the absence of a
stilied English accent, and educationally—in terms of higher qualifications. These
differences are accenruated in identifying recent arrivals as "freshies" or "fobs”, labels
which are used in a derogatory sense in some contexts but which alse imply merely
difference. These differences are reflected upon in the narratives of the ESG. Certainly in
the wider community, this difference is emphasised and portrayed in intra-ethnic and
generational conflict, for example, the Semisi family in the television comedy "Skitz®, the
plays "Fresh Off The Boat” and "Tatau®, the short films of the "Tangata, Tangata®
television serics. In the Newton Church community the *freshie” element is identified as
the 'autalavou, and island-bom elders and ministers.

In my heart I believe there is nothing between MZ-born and island borns. I think it's
the understanding and environment in which they were bom into. Like the young
people in the after function on Communion Sunday. I can fill my stomach on
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sandwiches and what have you, and yet it's easier on the pocket than having to buy
a chicken or a taro. It's costly. But you won't convince either one as to which is
better, They should try and learn from the other's point of view,

In the sarmatives comments refer to the perception of the ESG as too young to be
taken seriously, too figpdlagi, not respectful encugh, not ready to become leaders.
Members remark that at times the relationship between the bible class and ESG, the NZ-
bom element of Newton, and the ‘auialavou, the "freshie” or "fobby" element of the
Church, has been almost confrontational, and there has even been open conflict for NZ-
borns in the "mg-of-war" between them wanting to remain in bible class and ESG, and
their parents forcing them to join ‘axtalavor. Language and communication are seen to be
the major barriers but there are other factors such as different life-styles and goals. Some
members, on the one hand, regand island-bom Samoans as "inferior” to them and "ignorant
to New Zealand ways", and have a real disdain for them, and, on the other hand, resent
that they are nod being supported by the Samoan-born groups, elders, and especially the

minmisters.

I actually went to the ‘awalavou in about 1989, 'cause T felt at home there. When T
was in bible class, I actually hated ‘gutalavow. 1 think the friction is one where both
sides accuse each other of being too much the other, either oo palggi or a bunch of
Jobs! It's the extreme. Both sides are to the extreme right where they're too scared
in experiencing the other side...you don't wanl to experience what the other side's
like, and therefore you don’t want o cross that bridge. There are a lot of NZ-borms
in ‘autalavoi... It's actually wanting to cross the bridge and see what the left's like.
[Unless]...you can cross that bridge, you'll never know what the other side is like...

Well not all the youath in the ‘awfalaven are island-borm, .. .1 mean there's a
difference between the liberals in the ESG and the NZ-boms in the ‘awtalavon, and
also who their parents are. The “mualavou is getting bigger and the bible Class
smaller as the resurgence is happening. This trend has been happening for a while
now, as the parents pull them out of bible class and push them into ‘auralavor. You
should have seen them last year man, if you were around when they were practising
for their competitions, or even this year, you'll be amazed at the number of young
people. At the time I used to think that they weren't into it...but a lot of them I
think are forced.

However this demarcation is not as pronounced as one would expect. This can be
attributed to the make-up of the ESG and the ‘awtalavou. In some cases members of the
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same “#pga are spread across the ESG and ‘owralavor; some members of the ESG are also
merbers of ‘autalavou; many NZ-boms while not in ESG are members of ‘autalzvou. In
the case of island-bom elders and ministers, despite disagreements arising from time to
time, ESG members, although voicing their disappointment and contrary views at Session
meetings, generally opt to respect wishes of the ministers, elders and majority. In other
words decisions are made in the context of one-way directional fawrua and fa'aaloalo on
the part of the younger NZ-bom generstion, in recognition of feagaiga aspects of the
relationship between ESG, the Samoan ministers and elders and the wider Samoan group.
In this regard some members view the attitude of disdain towards the island-born element
of Newton church as "selfish" and "self-centred” as their more liberal and palagi attitudes
towards island-born Samoans.

I think us being born in Mew Zealand, we've been very much influenced by the
Palagi life-style. I guess sometimes that can come across very selfish and self-
centred. I've noticed that my cousing that come from Samoa, as they come into my
family situation, they're serving, and just giving of themselves, Samoan kids have
comne from a real community and a family thing and are very comfortable around a
lot of people, and very social. We sort of tend to be more individualistic or just like
with close friends. When Sarcan kids come over, . they do so well at school. They
give it everything they've got. But here it's like we just cruise along and
everything’s just fing. And s0 they do really well and yet we who have all the
advantages in New Zealand aren't getting as much out of school and life as we
should. There's a big difference,

A theme which links all the narmtives concerning intra-generational conflict is the
notion that on the one hand, members are NZ-born and educated, and have become skilled,
professional experts in their own fields. Members feel that lip service is given by island-
bams and elders of the Church to these achievements and possibilitics, that they are "kept
down" by their elders, and that their skills and expertise are not translated as real power
within the Church structure, sspecially Session. On the other hand, from the elders and
Samoan-bom perspectives, NZ-borns and ESG are regarded as "flapoke” and wanting o be

wo “flapdag™.
[We're] all professionals and skilled. . and T think that if we were all used for the
talents that we have in Session. If they allowed us to help in the running of the
church, and different organisations, and gave us credit for what we have got, for the
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talents that our people have, we'd be better off. . .but they don't.

I think the role of the ESG is to be the influence in terms of our voice being heard
in the general Session, in terms of bringing 2 deeper understanding. 1 think we're
going to be an asset in terms of encouraging our Church to [have] a greater
understanding of different issues....I think that as a group, we can really encourage
and educate our parents as to what these things will mean to them, otherwise they're
just left in the dark and they only hear bits, and we, the so-called educated,
professional people, we can be of more practical help towards our folks,

What are they [ESG] doing for our Church? To me, as I've said, the older people
are not interested in the NZ-bom kids and what they can do, becanse they're only
interested in what perpetuates the fir‘aSamoa. ESG doesn't perpetuate the
Ja'asameoa. But I've looked at the group and wondered myself, What is that group
supposed to be doing? What is its functions? Its goals? The same faces are there
twenty years later, Are they sincere about growth or is there a dynamic in that
group that prevents them from growing. Our parents are only interest[ed] in what
perpetuates their culture, It's good, but it's not going to help their young people,
that's the thing. But they don't realise it and if they do, they don't see it as
unportant enough to do something about.

The financial aspect in terms of the ESG being a small group and therefore not an
equally-contributing donor group also perpetuates this view, Some members react to such
accusations as unfair especially in view of the severs financial strain that they are subjected
to being members of the ESG and having to contribute to their parents’ Samoan group also.
These members perceive accusations of not being Samoan enough or fiapalagi as equivalent
to "not contributing enough money when and as required"”, and reflect an extreme view of
NZ-bom fa ‘aSamea, and provide strong counter arguments in the narratives.

The ESG are taken seriously, bat when you look at the financial thing, it's hard
‘cause the people we're looking after, those young people, are bound, but at the
same time, the generation that are married and still in their parents house are paying
out for the Samoan section of the Church and they have no say as o where that
money goes, but in their hearts you know they don't want 1o give it to ESG,

[The ESG] sort of shared about a quarter of the discussion on it, quarter of the
decision-making power of Session, It didn't really have a quarter of the members
though, It was totally embarrassing. We only had about a fiftieth of another groups'
total, And they were always being quite patronising and sort of looking at us and
saying, Well that's okay, they're only a small group. Yes, the commitment from the
ESG will be 52,500, Samoan group 563,000, Cook Islands group, they're a smaller
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group, theirs is $40, 000, things like this. We tried to rationalise it in the same sense
by saying, well a lot of our ESG are giving it anyway...giving their money to their
parents to support them, .

Some Samoan elders comment that they do not see the need for a separate ESG, that
the ESG i3 a source of division of the Church, that members should all be in the Samoan
group, that the ESG is dangerous and that the main reason for members continuing with the
ESG iz to lobby for a NZ-born minister in the future, something they feel 18 unnecessary
and will never happen. Iis exisience thus poses a sifuation of potential intra-ethnic conflict
for its NZ-bom members whose loyalties must be divided as to commitment and support--
and the balancing act between NZ-bom fa'aSamoa and their perceived palagi ways. Note
the following comment made by a Samoan elder, and a counter remark from an ESG

member:

I don’t really know why we have an ESG. I think it's created a problem that we
don't need. In creating the necessity for another minister. As far as I'm concemed
we're segregating for no reason. Well there's ne such thing as an ESG...we all
speak English, we all belong to our own groups. Personally, if you're asking me a
straight question, I think we should NOT have an ESG. We should be one Church
of the thres different ethnic groups. Tdon't want them to exist because 1 think
they're dangerous. 1 think they're a dangerous lot if they get too strong [Samoan
elder].

I think they would have been better off going for a NZ-bom minister in this
Church. But because of the big voice of the Samoans and the others, they don't
want anyone who can't continue their culture you see. So they've never thrown any
resources into a NZ-born minister, 'cause they think that they'Tl get nothing back.
They want the young people to come along, but they want them to comform to what
they want...and they don't realise that that isn‘t working.

Yet another view often expressed is the unique position of Newton as the only PIC
which has an ESG. Other PIC branches have not followed suit and copied this example set
by the mother Church. Why is this? One reason is that no other PIC branch 18 as
multicultural as Newton, That is, no other branches are made up of large numbers of
Samoan, Cook Island, and Nivean members together, Other congregations are either
overwhelmingly Cook Island (e.g., Mt Eden Parish), Samoan {e.g., Otra), or Tokelauan
(e.g., Grey Lynn) (sez Appendix Five). Another reason is that senior ministers and elders
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of some Parishes refuse to allow their NZ-bom young people even this small measure of
autonomy. For these and other reasons the ESG of Newton is regarded by other PIC
Parishes and young people of these parishes as elitist and fa‘amaualiga, and members
express this feeling of alienation from other branches and other youth groups especially
when attending various PIC youth meetings around Auckland.

The general feeling throughout the country is I guess, what is this ESG? 1
think. . .the other churches.. .thought that it was basically a waste of time.
Eventually, however, there has been a move to cater for the specific needs at PIC
Newton, So we generally accept it might not be every other fellowship's cup of tea,
but they've got to be able to form their own group that meets the needs of that
particular parish, and I think that's what we were trying to sy, that the ESG came
about when there was a specific need. It may not be applicable, the idea of 2 ESG
in a church which is primarily Samoan, it would be a waste of time. What we
wanted to state was that it was applicable really to the needs at Newton,

Within the ESG itself some members are at odds in their feelings about the
relationship between ESG and ‘aurelavou. Female members see the value of both
institutions and maintain that people should join both groups becanse they offer different
things, They have a different appreciation of giving and serving than the male counterparts
in the group who continually emphasise the negative aspects of parental fia'aSamoa, usnally
in financial terms. This differentiation is borne out by the observation that most of the
members who were also members of ‘awalavou were younger female members and older
males. None of the younger male members were also members of ‘auralavon.

I think if you see the people that are in the ESG.... Their parents haven't been
involved in the ‘autalavou, so that's why they're like that. With me T was brought
up 50 whatever qualifications T get, T know that I'd want to take them back to the
‘autalgvour. At the same time I'd want to help out the ESG 'cause it exists. So that's
where I'm coming from. Like I started with the ‘awralavou and so I grew up in the
‘autalavou so I can go back, whereas they didn't. They haven't, they're not
founded or rooted. . _nowhere to go back to....Where do they go? They don’t see the
ESG as a place where they can get their language or culture back,

Pealizing that success has come at a price, some members comment that their
Samoan jdentity has suffered. The realisation that they have become successful New
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Zealanders in terms of education and the middle-class professions is coupled with the
knowledge that they have become "less Samoan”. These members perceive the ESG as
isolating them from the Samoan element of the Church unnecessarily, and in so doing are
in danger of losing their Samoan identity,

ESG 15 an awesome group, they're children of parents that spoke English to them

mostly, ESG should be the group taking the FIC into the 21st century. ESG group

13 the product of that first generation. Our church is the example of the first

successful NZ-born generation. .. but then comes the dilemma of it all. T mean

ﬂm;"ll'e questioning the price of this success that they've achieved. Mainly lacking
their identity,

The internal divisions among ESG members point to the cliquey-ness of the group
and the realisation for some that it is a relational group and that its cmphasis at times is on
social aspects only for "the same faithful few”, with no real commitment towards changs or
parental jiz‘aSamoag.

Strong motivational ideas as to the future direction of the BSG is provided by
mainly female members who point out the need for real commitment in terms of the
eldership, and who guestion the focus of the group. Whereas older male members see the
focus of the group to retain current membership and maintaining current programmes,
female members tend to stress the need to outreach to those who have left the Church, 1o
"minister io the people wherever they are”, and devise strategies to build the group up.
Parental fa‘aSamoan principles regarding personal relationships, reflect the females'
concern with inclusiveness of a larger group, whereas males tended to present views which
argued for the exclusivity of the group. Regardless as to what members feel about this
issue, it is obvious that current leadership of the group is content to maintain the status quo
and the focus of the group continues 1o remain in confusion and open to diverse
interpredation by not only members but the Church in general,

While most members of the ESG are aware of the group’s potential to become
future leaders of the Church in a real sense, this knowledge is tempered by the realisation
that a balance needs to be struck between the expertise, knowledge and skills in palagi
terms that the ESG bring to Newton Church, and parental fa‘aSamoa which permeates
Newton protocol and processes.
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In my view the ESG has got an opportunity...like it COULD be the group that
brings the whole Church together because in our group there are mixed marriages,
there's English-speaking, a few who are fluent in both, so out of all the groups, if
we were 10 call people we know from the other groups, it could bond them all
together more....It's at that melting pot stage where it's time for this group to grow,
All the other groups will intermarry and everything else and if our group can get a
stromg footing in the Church that will be the generation for the next church, for the
coming church.

We were a little bit arrogant in the early days becanse we were able to express and
articulate what a lot of the Samoans were Urying (o say in Session and couldn't say,
but T puess things started changing and I think a lot of respect was gained when a ot
of professional people were roped in, They had the skills. I think a lot of the
Samoans were concerned they could see that it was mainly the ESG that were
involved on the Development Committes, and all the areas that related to policy.
We actually wielded quite a bit of power in those days. .. but we came across guite
arrogant. T think we've grown up as a generation who know what we want and
being quite aggressive in being able to do it but we've got to temper it also with
regard to cultural things because there are protocols. I think we trampled that
basically on hindsight which we should not have done. There has got to be a
balance,

The: future of the ESG as part of Newton Church remains secore. What is not sccore
is the extent to which members of the ESG want to maintain the balance between palagi
knowledge-based skills and expertise, and the retention of the Newton parental fi ‘aSamoa
in the future.

The day nfﬂll.e:gim is gone. I think thiz generation is going to have to take over.

"...and now 1 want to get a life for myseli™: *leaving” Church and ‘time out’ periods.

Parents' expectations of their children is for them to be "good™ Samoan children
and "to go to Church”, The expected pattern is that one becomes a member of Newton
Church through being baptised or christened at birth and brought up through the Sunday
school and bible class. This involves the first fifteen to sixteen years of one's life. As an
adult, parents hope that their child then goes on to become a member of the ekiféria, which
necessitates identifying with particular ethnic group activities. For NZ-bomns this means
being part of the ‘auralavou, ‘aufaipese (church choir) and other associated Samoan
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groups, and perhaps other combined groups. However many NZ-boms do not follow this
pattern. They talk about the gap after bible class and how thers is nothing which effectively
keeps them at Church apart from becoming a Sunday school teacher or bible class leader,
or joining the various Samoan groups. Indeed the hiatus for many NZ-boms results in
leaving Church altogether, joining more charismatic churches, just "floating", or becoming
“Sunday christians™, The most common type of leaving is when members have 2 “time out®
period, where they "get a life". The reasons members give for leaving the Church invalve
the culture versus christianity dichotomy, and the intra-ethnic and inter-generational
conflict this involves. The "time out" periods represent space in their lives during which
issues of personal identity in relation to parental, NZ-born and secured [ ‘aSamea and the
Church are contemplated and considered.

I guess it's just maybe like if they're at Varsity, they just find that Sunday is all
they need so they can do research, study et cetera. Those that aren't schooling, it's
net for them. There's nothing in place after bible class and if you don't want to be a
leader. ,..Other people they just find some other interest. I guess guite a lot opt out
of church altogether, 1 know one particular girl, she hasn't been a bible class leader,
but she hasn't come to Church anymore. She's finding a life I guess.

In some cases leaving the Church is due to the tremendous pressures placed on
members by parents, “#@ga and church leaders to become bible class leaders or Sunday
school teachers. Realising the "full on™ commitment this entails, they either rebel against
their parent's wishes (which often leads to their leaving the Church), or reach a
compromise by becoming members of the ESG, or the ‘amwralavon. The ESG is thus
regarded by these members as an institution which fills this gap, as a bridge between
disaffected youth and the traditional ethnic component of Mewton Church, and the
strenuous commitment and obligations of being hible class leaders, teachers or members of
the ‘aufalovou.

The hiatus becomes apparent in the narratives of members' perceptions and
experiences of bible class and give insight into reasons why youth leave the Church in this
specific context, Members recall that the formation of the bible class by the Rev. Challis
and the Rev. Sio was to "try and get the young people meeting themselves...”, to
encourage leadership.
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Leadership of Sunday school or bible class was cited as the crucial factor in either
leaving the Church or remaining. Either way, members are aware that this aspect "either
makes you or breaks you". Some had found commitment and fulfilment:

1 found it neat just giving back to people sharing what T've leamt and stuff.. I
don't know what 1 would have done if T didn’t become a leader.

I was glad I was in leadership, 'cause it helped me understand the politics of Church
and stuff. Just the whole thing, like taking things to Session, making sure the elders
know about it. When I was younger T thought okay this is bible class, and the
Church. . .and we were all really separate, but using the same buildings. But when [
was d leader I realised that there were umbrellas, and that bible class was under the
ESG, I mean under the Sunday school acmally, and Sunday school is under the ESG
and then to take things through Session, And also I think I learnt what a leader
really was...not a leader up there, but a leader down there. It was good just
understanding that.

Yet, members recall instances when they or close friends refused to take on this
leadership role, had time out periods, or just floated out of the Church. Many recall the
pressures placed on them to take on this role and their subsequent feelings of guill when
they failed to comply with the wishes of their parents, leaders and peers.

If you're not in leadership capacity, then you tend to float, and yvou float out. . .and
then you decide to float back, once again. The cnly thing at PIC is that if you're
there for two or three years, they quickly nab you back into something that's always
in a leadership capacity. If you're not in Jeadership capacity you float.

... 'cause after bible class there's really nothing else, only Samoan group, the
‘autalavou. If you weren't a leader you weren't doing anything. Then that was a bit
of pressure. Sometimes you'd feel guilty if you weren't teaching or anything. Yea,
they'd say, Well why aren't you teaching?

Among those members who bave had a time out period there is the notion that they
have to culturally confdrm to Samoan generational notions of ESG being young (no matter
what age members actually are) and that they should therefore be obedient, and be expecied
to continually serve their elders, Members had become tired of giving (financially, and in

terms. of personal commitment and time) all the time, and not receiving anything in reum.
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These members soe these periods “out” as arising from the stress and pressure placed on
them to become leaders, and the pressure exerted on them to conform to parents' and
leaders’ cultural ideals of youth always complying with the wishes of their elders, and the
notion that individual desires are secondary to the wishes of the group. These periods last
from a few months to ten years or more. Members recall feeling guilty and ashamed but
also speak about these “time out” periods as giving them opportunities and the space to
reflect and think about this aspect of fa'aSamoa, identity and Church. Many feel they have
done their time and now deserve a break. Again most of the female members felt more
acute guilt than their male counterparts as the following parratives illustrate:

All my life...I went through Sunday school, bible class, twelve years in leadership.
The thing is that it's quite difficult for me. I've only gone away for two years doing
my own thing, and 1've come back to FIC and straight away people have wanted me
to become full-on.. back into leadership roles, back into serving bible
class....People don't realise that in the past, in the bible class, it's like people decay
in there. I mean your whole life is. Every day up there there's a meeting of some
sort, And now I have finally got to a stage in my life where I'm thinking, No.
Being a christian doesn't mean you have to serve in that capacity. But. .. someatimeas
you feel really guilty up there, "cause they say, Well you're single so you should be
up here serving the church...Oh you need to come back for bible class.. . You need
tor come back and help...or... Why aren’t you here!! This is how I felt, It's like,
Hellp, you guys have got a short memory. I've been here twelve long years, serving
hers, and now I want to get a life for myself.... That ten years I had gone on and it
was lovely to be away from the PIC "cause all my life had been one of
responsibility. . everything...in family life and church life. T was just giving, giving,
giving...and nothing came back for me. And I always felt guilty.

The time commitment was too great. I mean it was straight from work to
church....One thing I realised last year is that I was so committed that my
relationship with [my spouse] was suffering, With a supportive partner sometimes
you can take them for granted...and I felt, That's not fair or right, 50 I made a
conscious effort to say no....

The stresses and strains imposed on female members by the pressures exerted on
them to conform culturally, in terms of serving their *&ga and Church--and becoming
teachers and leaders--become powerful incentives for female members to leave Church and
have time out periods. This is bome out by female members in the group having longer and
more frequent "time out" periods than male members, indicating that male members did
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not involve themselves as fully with Church activities.

Members say that these "time out® periods were times when they were able to work
out their identity in relation to the Church. Many describe feelings of "confidence” and
*release” and "security” in being able to put into perspective this aspect of leadership
enforced on them by their parents, and Church leaders. This deep reflection was more
cammon in the alder female members of the group and framed in references to parental
fi'aSamoa. For these members time out provided them space for coming to terms with the
rautua, fa'‘aaloalo, and wsira T aspects of serving others culminating in the understanding
that the plight of Samoan women is not to continually serve, and that in time it was alright
for them to receive and expect foutua and fia ‘aaloale from others, The empowering thing
tor these women was the realisation that for them their understanding of secured fi 'aSamoa
and a secured identity had been consolidated,

I think just taking that space, that time out after ten vears of serving at the church
and serving my family. FOR ME, I think a lot of island upbringing is that
everything is seen as corporate, and sometimes you feel guilty when you say, Well [
want...[and they say] Excuse me! This is a family thing, what do you mean [
want?....It had finally got to the point where T realised thai I can't give any more.
My resources have all dried up...and it was a wonderful time. For me it was the
Lord saying it was time for you to receive blessings, friendship, to stop giving, and
leam 1o receive. I don't know if it's general in all island women. It's hard to
receive 'cause we're always tanght to give...give....Even with me if someone gives
me something I always have to give something back...or it might counteract.

So I went away and I came back more confident in who I was, that I was a person
to be respected too, that I was a person that had opinions that were valid and things
like that. ...l began to learmn that my security was not in 50 much my works, My
security was in who T was and it wasn't just my position, my whole identity wasn't
just centred around being A leader OF bible class [in sarcastic tone]...or I'M leader

OF bible class.. Big deal!.

A recurrent note is the immense amount of competition that members recall having
to tike part in, The disciplinary pressures they experienced as children from parents, their
teachers and leaders to compete and be successful were often extreme, Of annual Sunday
school examinations to choir festivals members have vivid recollections of the many
workshops and practices that were involved. The degree of competitiveness was $0 acute

that at times members were shamed into leaving the Church either because they couldn't
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sing, or weren't competitive enough. Names of those successful in examinations and
placings in competitions were always read out in Church, or made into lists which were
prominently displayed so that unsuccessful members were implcitly and many a time
explicitly made the brunt of ridicule and embarrassment by their parents, leaders, teachers
and peers. Members view this as another instance of inter-generational conflict where they
as individuals had no choice but to comply, to fit in or leave. The pain and burt reported
are indicative of this conflict.
I started Sunday school and then I went to form one I think and then I lefi. 1 felt
that nobody liked me. I had no friends because...you know those Sunday school
competitions. They used to try to make me enter them, singing and that. But I never
wanted to, so I pulled out. I stopped going and used to make up excuses. T was
forced to take part, not by my parents but by the teachers here. I felt that I was
pushed into things that I didn't want to get pushed into, and I felt that because I

knew my limits that they shouldn't push me. So I started making up excuses to my
mum and dad and eventually I never came any more.

...when I was ten or eleven...[....] shamed us. He just had unreal expectations, [
remember coming out of choir thinking, Oh no, [ can't sing, I haven't got a good
voice. . .not only because of him, but all the other people who could sing, the good
singers, So ever since then I've never had a great destre to sing, although I love
choral music. A lot left because of the hurt, It was a real power trip for [....].

They don't do it now, but there was a generation of us, my age group, that were
really hurt from practices that we had, as in choir practices. ..solos. . how you had to
stand up and do solos. Tt was the teaching methods of the choirmasters and the
discipline. It got to the point where the discipline got personal. If they couldn't get
al you at practices...to buck up, they'd stant getting personal about your family or
something.

Male members felt this embarmssment more acutely than females and often this
stigma remained with them into adulthood. This differentiation begs further elarification.
For males, often less musical than their female counterparts, the limitation in their musical
ability being pointed out and publicised caused severe stress and shame. Their upbringing
in parental fo ‘aSamoa as young boys, sons and brothers did not prepare them well for their
Sunday school and bible class musical experiences. They were not disciplined nearly as
much as young girls, nor was their behaviour restricted and shaped as severely. Although
they were keen to compete at a high level, when their physical capabilities or attimdes
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impeded this, they were not a8 able to copé with the severe “dressing down™ by teachers,
choir-masters, elders, and ministers. Girls, unable to compete with anyone at home and
who were used to being excessively disciplined, thrived at Sunday school and bible class,
in the atmosphere of competitiveness in musical and examination activities, Even though
not all were capable of avoiding the teacher or choir-master's stern dressing downs,
females showed more resilience in accepting criticism, and remaining in the group, in
trying to improve their failings. Some members point out though that at times over-

excessive dressing downs caused whole families to leave the choir and the Church in some
instances.

We were very competitive. ..the whole teaching method. . .the whole method of,
Hey, you're flat! Do you want to be flat on stage? Do you want [....] to beat us or
what? That's when I started realising that there was a real sort of hate for [....], so
when we met at competitions, there was a real sor of, you know.. We'll get you,
we'll get you, we'll see who's bad!... .for young males, it was really hard o be
ridiculed in front of fifty other people. .. T think about it now and then and it still
really hurts. .. really church just sucks, man, you guys are all fake man, Who deals
with that? Yea...Those days, man I was really.. Like [ say only few of us survived
that...a few of the families stayed and the rest don't want anything to deal with that.

Members who have been successful in obtaining good educational qualifications
question the wisdom of their parents and elders in forcing them to accept the notion of
western christianity so wholeheartedly. They view the Church as pant of the colonisation
process and challenge accepted notions of christianity, expressing radical and political
views about the relationship between parental fa ‘aSamoa and westemn christianity.

I'm thinking in terms of colonisation. . .in terms of the effects that the West had on
our pecple, because I got to think about and leam aboul that at a young age. A lot
of my questioning came from. .. being quite critical about christianity.

The pattern which emerges is that because of intra-ethnic and penerational conflict,
many young people ‘leave’ the Church. Yet despite this, many who do leave Newton
{usually during late teeas) invariably return to the Church, usually when they start having
their own families. They express it as "returning home”, returning o their "roots”,

reclaiming their Samoan identity and the desire for their children to be exposed to Newton
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Church life. The ESG provides a home or base for these returning members,

I've been involved with Church ever since I was young. . Sunday school, bible
class, chairperson of bible class for a little while, Secretary for a little while., .. thers
was d gap and for a few years you just came on Sunday and went home and that
was it.... Then you get to that age when you have a social life, and waking up on
Sundays s a bit much. Yea, you have this gap where you have a life on Sundays
and Saturday nights, and then you start looking around and think, What is there?
and then you have children...and you think, 1 should give them the same
opportunity. 'canse you look around and see so many different things and so many
kids going off the rails, and thens you start coming back to Church again, start
bringing them through.

In this scction I have explored through their narratives members' experiences and
perspectives of intra-ethnic and inter-generational conflict in the context of Newton
Church. This conflict impacts cn members self-perception of their identity as good church-
going Samoan children, Intra-cthnic conflict involves members being treated by their
parents, leaders and island-born elders as too young or fiapafagi that are countered by
members perceiving themselves as skilled, professional, having the expertise, and "waiting
in the wings” to carry the Charch into the future. Also, inter-generational tensions
concerning leadership, competitiveness and compliance embedded in the older generation’s
ideas of the young serving the elders have been identificd. Most members have experienced
this conflict and have dealt with it in some form or other: some members comply and
become leaders, others leave the church and have time out periods, others merely float in
and out. Undoubtedly though for all members, the most pervasive arena of conflict and the
one that impacts most nm.rkédly on their identity confusion relates to the question of the
dialectical relationship between parental, NZ-born and secured fa ‘aSamoa and church, or

culture versus christianity,

3

"FA'ASAMOA...REEKS OF CHRISTIANITY": CULTURE v, CHRISTIANITY

This section examines the tension between culture and christianity that pervades
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members' narmatives in their exploration of how these relate to Newton Church and
parental, NZ-born and secured for'aSamoa, and the effect of this tension on their lives and
self-identities. The material and the issues they represent are divided into three sub-
sections. The first is an exploration of the notions of culture: the parental fo‘aSamoa
which pervades Newton Church, the historical development of Newton as the pioneering
"mother-Church”, the Samoan village analogy--and changes in parental fa ‘aSamoa
promulgated by Newton Church, the exaggerated size and scope of gift-giving by the
Church, and Newton's "think big® policies. The second is members' understandings of the
notions of christianity: the perceived tensions in being a traditional, as opposed to a born-
again, christian entails the perceived npotion of a "Newton christian”. Finally, the conflict
inherent in understandings of the dialectical relationship between culture and christianity
will be examined. My conclusions focus on the transformation of a coconur theology as
merely the "substitution of communion wine and bread with coconut milk and taro”
(Duncan 1990, to the theology of faura and fa‘aaloale that is practised at Newton Church
in terms of a wikner mentality and a Newton fi‘aSamoa which conclusively establishes
Mewton Church as a site of decolonised christianity. This new understanding of a coconur
theology represents a further transformation of the Samoanised version of christianity
practised in Samoa, a christianity which has transcended its colonial imposition.

The tensions which the dichotomy between culture and christianity make explicit
become an issue for members when they become disenchanted or unhappy with the Church.
Their reactions to this conflict are to ¢ither reject Church altogether, to become critical of
the Church, or to move further away from the Church because they are unable to culturally
voice this criticism. However, through adopting various coping mechanisms, in particular
the winner mentality and theology of iourua and fo‘aaloalo, members find that they can
achieve even within this system.

Although the make-up of the ESG presupposes cerfain trajectories--all have now
remurned 1o church, all are committed to the ESG and church community, and most have
attained a secured identity—their experiences of their own individual identity journeys
which reveal numerous time out periods during which they have opted out of church and
the_fa ‘aSamoa for diverses reasons allow us to understand the context of their ‘leaving’,
their expericnces while they were "out there”, “in limbo”, and thus insight as to the reasons
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behind their incorporation back inte the church and the fa'aSamoea, and the socio-cultural
cohesion the church offers NZ-boms during their identity journeys,

Culture/ Fa‘aSamoa in the context of Newton Church.

There is strong affirmation among members of the unigueness of Newton Church.
In Chapter Three, I described how Newton was the first Pacific Island ethnic church to be
established in New Zealand, the mother-church to some thirty odd PIC branches that exist
toxlay, and the largest Presbyterian church in New Zealand, When asked what other factors
make Newton so unique, members noted the strong influences and intensity of parental
fa'‘aSamoa, referring to Newton fo‘aSamoa or a "Newton identity”. When asked to explain
wht this meant older members spoke of “&@ga, kinship and familial tics of the Church
community, and made comparisons with parental fia‘aSamoa in Samoa and elsewhere. They
talked about Newton as being their malge, their home and village, and that the people of
the ekalésnia are their family—views which are in line with existing scholarly descriptions of
the "Samoan church as village™ concept prevalent in the 1970s and "80s which emphasised
the structural adaptation of fa ‘aSamoa to New Zealand conditions (Pitt & Macpherson
1974). Also prevalent is the notion that Newton does things in a very fia ‘aSamoan way
especially in the context of fa ‘aulighlega.

Our Chuorch is very unique and at every meeting I try to remind the people here
how unwue we are at Edinburgh St, because I don't think there is any other Parish
in New Zealand or the world that are worshipping together, singing together, eating
together, joking together, crying together....Instead of people saying I'm a Cook
lslander, I'm a Samoan, I'm a Nivean, or NZ-born, I try to change their thinking
by saying we are a family here....And I love this church, because I take it as my
security, my family, my wider, bigger family. That's my understanding of the
church and I love the people that come here, regardless of who they are. T
remember, and bear in mind all the time that we all make mistakes and there again
the word family comes in...your family, my family, your child makes a mistake
you tell him off and you love him at the same time, that's why you do it, that's why
you tell him off. Anybody you dont love you just turn your head and say it's not
my responsibility, he's old enough to think for himself. That's why I'm really very,
very serious about this church, to think of it as a family, our family, brothers,
sisters, younger ones, my children, older ones, my parents. ..
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We [Newton] sing at openings of churches. . .at /& ‘aulyfalega. And...we have a
maral to address the people at the opening of the church when we take our

gifts. . fine mats, ... Because the invitation is actually solely to the Samoan part of the
church, the pdsiva...the pdpese...and so it's a Samoan thing, "cause the church is
predominantly Samoan. ...

...in Wellington, the PIC ministers were far too conservative. ..in terms of the
palagi way of thinking. [They] never allowed much of the fa ‘aSamon. It was only
Newton who allowed the mats and everything clse. I don't know what [....] was
trying to achieve. It's [the fa‘aSamoa's] the thing that makes people think they're at
home, and that's important in the Church, that people feel at home.

Omne member describes the attraction of Newton fiz ‘aSamoa as a kind of "filled up
calendar of social events”. This member becomes energised as he describes the excitement
of meeting new people and groups and is enthused by the particular brand of parental
Jfa'aSamoa practised at Newton. He speaks of the sense that there is always something
happening, and unlike the mundane "day-to-day” and "week-to-week" strict schedule of a
professional occupation, and other pdlagl churches, Newton fa‘'aSamoa offers the welcome
change of a schedule which runs from event to event, and an experience which is full of

people and life,

I think there's an attraction with the PIC, there is always a sense there is something
happening. In Newton week after week there is always something on and I puess it
appeals to something in our nature where we tend to be... My calendar is next week
we're going to be having this specific occasion, next week there is a wedding, you
just move from one eveni to another and you can't operate that way in an
organisation like this [work-place], buot I think it's an attraction to our community.
They always know that there is something happening,

Newton is thought of as the pioneering leader of all PICs, their parents and
grandparents as the pioneers of Pacific Island migration to New Zealand in the 19505, the
Bev. Challis and the Rev. Sio as pioneers in establishing the first Pacific Islanders' Church
in New Zealand. Also notions of "we're the eldest” abound. Given the culural significance
of primogeniture in the fiz‘aSamaa, this is no minor boast, In fact many older members
maintain that the development of the Samoan community in Asckland was based on PIC
culture. The pioneering aspect flows through to also changing aspects of Samoan language
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and culturs,

It's unigue in the sénse that we were the people that started the Church. We are the
pioneers of the Pacific migration here, so that is one thing. We were the firsi-bom
of our Pacific groups here, by pioneers in the 1940s, so we are the cornersiones that
they set. The basis of our culture, this is PIC culture, set the tone for the rest of the
community. ... The worshipping, and the way that the other churches that were born
from us structure their birth was based on what PIC culture started. So 1 think that's
the uniqueness of it, and a lot of development and modification of fa ‘aSamoa mo
Samoa, was done by us, so that's important, Because we were the only ones
courageous enough to do it. We'ne the eldest!

Some members speak of how Samoan language and customs have been changed or
developed by Newton Church, especially the aofa ‘alupega.

...like the way that we do our oration for instance. .. Aofa ‘alupega was developed
by PIC culture, so that's the beauty of what we've done. It became another
institution that was very important in developing Samoan languape for
instance...and the Samoan culture, becanse Albert [Wendt] did a TV show
Fa'asamoa in Auckland in 1984-3....he touches om the problem very well, and the
style of worshipping that the lotu Samoa has was based on the way the PIC does
things. So it's the PIC culture. Tt was actually in the '80s.

Now the wording aofi‘alupega is also being used in Samoan terminology, which is
based on God being used in the orations in Samoa, by our orators. So it's a two-
way exchange, and in particalar, it's a power thing where someone comes with
something new. . and then our orators will copy it. So the unigueness of the PIC
MNewton is that we were the developers of PIC culture. ...

Younger members also speak of Newton as "the protector of culture®, or "guardian
of the fa'aSamoa”™. This reveals a more conservative perspective of the village analogy--
that Newton has become the guardian of parental fir‘aSamoea in New Zealand. They also
podnt ot that this aspect scems to have taken precedence over other aspects, that a balance
has not been attained by leaders of the Church and that palagi churches are aware of the
cultural bent of churches such as the PIC. These members while cognisant of the fact that
PIC leaders are "out there” fighting for and justifying the Church's existence, hope that in
this context more internal dialogue will occur with youth and grass-roots levels of the

COmmunity.
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We've not only become defenders of the culture but we also have to start going
through our own cultures to see what we need and what we don't need, so that
we're not disadvantaging the next generation with cultural baggapge that's not
appropriate for their journey into the future.

The most radical change instigated by Newton which all members touched on, some
in the context of the corrupt aspects of NZ-bom fz ‘aSamoa, others in the context of
Mewton as innovators of culture, is the practice of "gift-giving” to the minister. Past
practice in Samoa was that one privately gave one's gift (money, food, ‘ie roga, other
gifts) to the minister after a rimal event, e.g., weddings, funerals, and other fiz‘alavelave,
In the Newton Chorch members claim that this practice has changed. Moreover, this new
practice has been "picked up", "copied” and used in Samoa today.

In actwal fact, our customs that we have developed here, are now being used in
Samoa, for instance, when you present things in old Samoa, to the ministers, you
don't put it up front, you take it to their houses in Samea. But Auckland developed
this thing...when you present the ministers, say mats, you take it across so that
everybody can see, Now that's being done in Samoa now! Right now.,.and they
used to augh at that here and say this is fi‘aSamea. T have a very short answer for
that. No, that's your fa‘aSamoa in Samoa. We have no villages here. Our village is
our church, our church is our village. And we've attained the salutations of the
marai [fa'alupega) of the faife’au, so that he has become the paramount chief of
that parish. So PIC Newton is our village, and our Paramount chief is the fiife ‘au,
and perfectly valid by me, because we're not in Faleasiu, we're not in Falelatai, we
are in Auckland.

The last passage is from an older male member who is a maral, Matal are only (oo
cognisant of the fact that Héwmn Ja'aSamea impacts directly on expectations of how they
are to behave, how much they are to contribute, and what their ministers expect to receive
from them and their *Aga during not only personal fia ‘afavelave but also Newton
fivalavelave.

Following on from this, another aspect of Newton fi‘aSamoa which members talk
about consistently is the influence (and non-influence) that material factors have on giving.
That is to say, the financial aspect—what o give, how much to give, when to give, how to
give--is a major feature of Newton fi‘aSamoa. In this regard members speak of the
excessive "think big" nature of Newion's gifi-giving policics. The two areas in which
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magor change has occurred is firstly the size of the monetary gift, and secondly, the
practice of announcing up front the size and extent of the gift. Members speak of the
disdain of fulffale from Samoa when they attend some of the fiz ‘slavelave occasions at
Newton. At first their reaction 15 to regard it as "not real fiz‘aSamoa”, However I would
point out that the size of the gift is relative and that the difference is one of scale. That is,
in Samea it is accepted that monetary gifts are small in comparison—-in New Zealand it
would be unthinkable to give the same small monetary gift. In this way members state that
Newton fi‘aSamog has gradually changed attitudes in Samoa--*rulFale soon stop
complaining when they see how much we are going to give them!". This "think big" policy
is regarded by members on the one hand as one of Newton's main strengths, on the other
one of Newton's downfalls.

There's no big difference between the two. T mean what yoo did in Samoa is exactly
what you do here. The only difference here is that you think BIG here because you
are in New Zealand. In Samoa if you go to a_fo ‘alavelave, well ten dollars is plenty
and a couple of fine mats. But here [if] you go with ten dollars they don't say to
your face but they think, Has he got any brains? And that's the only

difference. .. .But otherwise no difference at all.... Newion helps to maintain
Jfa'aSamoa, in a big way. Our church bere is our home and our village and our
malae and our extended family. 1 think New Zealand fa'aSameoa is the strongest.
One of the things that stand out is that we help whether we know the church [is]
coming o us for help or not, The real fa'aSamoa is if a stranger calls you fecd him,
and that's what our church here does....We never zay no. I think it's becanse we
think unitedly. T think that's our main strength.

The orators from Samoa wsed to come and be very cynical about how we do things
here. . .the way that we structure our /i ‘afan, and the way that we structure our
fauga...but I remember saying, Well, if you're persisting on doing it fa'aSamoa
from Samoa, we'll give you a lafo of two ralf.. . you know the two reld from
Samod...Oh No, no no you guys do it...because he wants the lgfe of $200. So you
know this is one of the developments, this financial thing, and suddenly they have
ko accept the way we do things here.

Fundraising has also in some opinions become excessive in Hne with Newton's
“think big" policies. Members speak about Newton's power--"always contributing the
most®, having o "uphold this status image”. Some complain that the reciprocity from
daughter churches is never of equal value, That is to say, Newton's gift is so large that
recipient daughter churches, who are younger, newer and smaller, cannot hope to match
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the mother-church's contribution. Nevertheless these members recognise that the onus is on
Newton as mother-church to maintain this power because not only is it christian to think
this way, but also very Samoan.

I mean look at the power that PIC Newton has as an institution. It's fantastic! We
were the original PIC and trying to uphold this status image is a most difficult one.
You see when we had the new fundraising of our campsite. There was an
expectation that all our other churches that we send out were going to come back
with monies, and then we don't have to fundraise ourselves, Aaah...well you know
the biggest gift that was brought in was $3,000. And then when we go out there [to
that same 'daughter' church], we take 330,000, Why? Because it's expected of
us.,.to uphold that status of the mother-church. And we say, you know, all these
churches that we give those gifis to...that's the way it is, that's the protocol. And
we, if we still maintain and enjoy being their mother, then we should maintain the
$30,000 that we give out to their church. .. Christian views are also Samoan views,
and when you give $30,000, you give it because you are christian, and also because
you are a Samoan.

There are many critics of Newton's "think big" policy, among them members who
are annoyed, disapproving and critical of the excessive concern with status. They claim that
it is merely "showing off™, and that Church leaders are oblivious to the reality that people
cannot afford the excessive demands for monetary donations. In most cases members report
that it is not a donation that is asked for but a stipulated or set amount per person/family.
The need to be seen and recorded as contributing by each member and family places a lot
of financial stress and hardship on persons and families, resulting in conflict directly
associated with leaving the Church and rejection of parental for‘aSamoa for NZ-bomn
Ja'aSamoa mnnﬂ*ﬂ&u:mn at all. A related matter is the perpetual Church fiz ‘alavelave.
Members talk about having to give not only for their personal “@ga fir‘alavelave, but for
Church fa'alavelave also. The latter includes individual Church member fa‘alavelave as
well as Church group fundraising events and ceremonial occasions. In addition, there are
continuous demands by villages in Samoa for financial assistance for schools, churches
eic., other requests are forthcoming from EFKS churches and other PIC daughter churches.

It's been said that fo'aSamoa is worse in New Zealand than in Samoa. ... Well what
they say is that we do it in far greater depth. What we do here, let's face it...If
anyone in Samoa wants something. ..to raise money...the first thing is PIC Newton,
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that's the first thing. And then they send a letter to Leua [Rev. Sio] etcetera. That's
the first that we hear. All of us bitch about it ‘cause we know why they're coming
over. They're coming to drain us....

For some members the real fao ‘aSamoa is in Samoa and Newton fi ‘aSamoa is
therefore a corrupted or adjusted version of it

I think they've adjusted it to New Zealand lifestyle to suit their own needs, That is,
there's a Newion fir‘aSamog. The real fo‘aSamoq is still back in Samea, not here at
Newton PIC.., And I ask somebody, Oh is that how you do it? And I might have
seen something in Samoa, and I'd say 1 thought it was done like this...and they'd
say it's just done this way to suit our own thing.

There have been comments that the /o ‘aSamoa here is even much stronger than it is
in Samoa. In some degrees it is but we've gone (o some extremes I guess. I've been
living in Samoa for four years and some of the things we're committed to in the
Church would never be tolerated in Samoa and they pass it off here as being the
culture of Samoa....I think a lot of the criticism basically with our church is that
they have invited too many groups to come over to do their fundraising here, being
the cultural thing to do.... That's okay I don't have a problem with that but T think
what it has done for us is that we really have neglected our own particular parish,
it's okay raising thousands of dollars for another church in Samoa or elsewhere, but
there are a lot of young people who can't raise enough money for [upgrading)
church facilities....

An apt story is provided by one member who describes an “@ga wedding in Samoa.
The wedding occurred just after Samoa's second cyclone. What is interesting is that the
‘diga in Samoa-the wife's “dlga, wanted to think big and invited all the high marai, etc. To
finance the wedding the émcm’s side—his New Zealand-based ‘d@ige--was to pay for half
the costs and the wife's side whose father was regarded as wealthy was to pay for the rest.
What actually happened was that the groom's New Zealand-based “#ga ended up paying
for the whole wedding. This anccdote is notable for the fact that Samoa had just undergone
its second cyclone disaster and Samoa was in a state of poverty, Yet, the wife's ‘dga
considered this irrelevant and proceeded with a big wedding, Inherently then the fi'aSamoa
through matai (and the church for that matter) demands that material factors be ignored in
the drive to think big, to show off, In the event, the poorer groom's New Zealand-based
“ga fronted up with the funds to save face, to keep their mana intact for the groom's
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“diga's sake. This is exactly the same scenario that is played out in Newton fir‘aSamoa--
material factors such as the person's/'#ga's ability to come up with the required amount is
secondary to the overpowering “think big" reputation and policy of Newton church.
Amounts that people are required to give are set regardless of whether church members are
part of large families, a solo parent, a National Superannuitant or unemployed. Needless to
say regardless of their financial stams church members do manage to come up with the
required sum through *&ga coming together and pooling their financial resouces, and also
through other interventionist strategies such as mafuaga (discussed previously). However
these continual demands become the battleground for dissent, disharmony, conflict and
change.

It's not so much the pressure to give because you know it's your responsibility. T ve
noticed here the intensity to give beyond what you're capable of giving, it's
incredible, some people go way out on a limb... . whereas in Samoa people realise
you don't have a lot to give but you give anyway what you have but not...there's
not the same pressure, the same intensity as over here.

The intensity of Newton fo'eSomoa in comparisons with fi'aSamoa in Samoa and
clsewhere is seen positively by some, negatively by others. However most members are
aware that fa‘aSamea in Samoa and Newton fa'aSamoa is a two-way process, Many speak
of Newton fa'aSemoea as stronger, and that the Samoans in the States and Anstralia are
relatively "fobby®, Although they are at a loss to explain this strength and "less fobbiness"
of Newton fa‘aSamoa, they need to assess the historical, material and social factors of
Samoan migrant comminities in these places. In the case of the Samoan migrant
community in New Zealand, my research shows that it was in the 1950s-60s that this
community was making ity presence felt and that despite a large influx of Samoan migrants
in the 1970"s, Newton fir ‘aSamoa has been going on for fifty years.

I think it's [the fir‘aSemoea has] really evolved bere. I think it's beyond whart they
[Samoans in Samoa] imagine it. Yea, I think the New Zealand fiz'aSamoa is
amazing. When I went to the States. .. what you notice with the communities over
there is that they ‘re real FOBBY'! And that’s what the Australian ones are like too.
Even the ones that have emigrated from New Zealand. I don't know about Hawai'i,
but there's something about the fia ‘aSamon in New Zealand that is so strong. ...
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Sometimes 1 think some of the practices here really piss me off 'cause I think that's
really not what was envisaged by the fi‘aSamoa.

Over and over again, the difference between Newton or Auckland o ‘eSamog and
Jfa’aSamoa in other countries and denominations, including the EFKS, is emphasised and
speculated about. One member flippantly observes that Samoans, "the original Polynesian
nomads [have] populated. . and missionised most of Polynesia...in the flying waka", which
delineates the growth and spread of Samoan ‘@ga networks covering vast expanses of the
globe.

I'd say Hawai'i and the States are more the real fio‘aSamoa than New Zealand is.
Well I don’t know about New Zealand but Newton perhaps. Even the fi‘aSamoa at
these loru Samea that I've been working. The same things that happen here. ..and
I'd been thinking. ... We just seem to tailormake everything to suit our own needs.
People in Samoa are adopting some of the Newton fir‘aSamoa. Even these things
like family services. We don't have those in Samoa.

A younger member who has not yet been to the USA, describes his surprise at
watching an American documentary during a recent Film Festival screening in Auckland of
"My Krasy Life" (1995), a film which follows the life of a Samoan gang in Log Angeles,
He is shocked by the extent to which he felt Samoan members of the gang had lost their
language, their mother tongue and their culture. For many NZ-bomns, experiences such as
these are the only opportunities they have to stand back and objectively assess their own
wdentities, understandings of a Samoan identity and parental fa ‘aSamoa.

No, I didn't realise they'd lost their culture. Well not as much.. . 'cause living here,
you think that in any country, 'cause of my ideology of the church being the
substitute for the village. I thought the same process would be there but maybe there
is no church. But that they"d still be as a community....I thought they'd have the
village system. So it really blew me away.

Christianity: What is a ‘good christian’?

For members with secured identities the dilemma of culture versus christianity is
resolved because they have leamed to balance what they perceive as being a pood christian
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with what they perceive as being a good Samoan, Other members who are at various stages
along their identity journey are at either extreme position or somewhere in-between,
Motions of what it is to be a christian range from various "traditional" perspectives, where
one is baptised az an infant and brought up in the Church and thoroughly socialised as a
Samoan christian, to the other extreme of being "born-again®, Therefore all members are
placed at various points depicting their "walk with the Lord” and their christian lifestyles.

I've always considered myself to be a christian, I think like in this day and age
there's a lot of reformed christians, and they have a different outlook as to what a
christian is, and that if you're not rebomn, you're not a christian. And I always
argue against that point...I believe that when I was christened into the
chutch. . that's when I became a christian...or when | had an understanding of what
was going on and an understanding of God.

For me it's living a life-style. I mean I'm still going through the motions of trying
[to] still sort of sort it out again about my identity. .. who T am, and what is a
christian life-style....s0 for me, now, I'm realising that it’s to live a life-style that is
in the Word, that is in the bible. It needs to be a real challenge and that's o far
where I'm at, at the moment.

Members who characterize themselves as "born-again christians" often refer to this
state as a charismatic phenomenon, Most of their narratives dwell on the desire to be a
good chnstian, or an effective christian. Two themes are expressed in this regard: the bom-
again experience, and a gradual spiritual awakening. The first takes the form of an actual
spiritual experience when some members have "spoken with God", or have been "touched
by the hand of God”,, These members can usually pinpoint the actual time and place when
this transformation of the traditional notion of being christian took place,

T always thought I was christian, but thinking and being are two different things. 1
went to a rally when I was about fifteen. That's when I first received Jesus. 1 didn't
have any great understanding, or feeling, or Holy Spirit. The rally was Youth for
Christ at the Town Hall. That was my first bom-again experience.

I was born again in 1985, I was at a camp....I went to this camp and I knew I was
bad, I mean I used to swear and beat up people and do a bit of drinking here and
there, and things like that. But I was very sick. I got what they call mai Samoa, and
that's really high in my family, from my grandmother to my aunty and my

uncle.... But we were playing bull rush and I just fell, and I didn't know where I
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was. They said that I had an attack then, and I was talking and saying that I was my
grandmother, And they did deliverance on me,...And they just said, Look, it's a
lie...it"'s not your grandmother, . .and the only way to break it is to accept Jesus
Christ into your life...blablabla...and so I did. And I've got to tell you.. from that
day onwards I've never had an attack.

I congider myself a born-again Christian. When I was twelve I did commit my life.
Tust everything led up to that commitment. I think just all the teaching that T had
from Nursery to Primary to Junior to Intermediate. 1 think it just equipped me,
helped me build up a lot of knowledge. I knew more about God and was taught
more and more about him, so that's also a realisation that okay, Jesus did come and
die for me. 1 am part of God's master plan for salvation. That was the
realisation. .. . that, I realise that ['m a sinper and that Jesus came 50 I could have a
relationship with God that is personal and intimate,

The second is the notion of being born-again as a result of not a specific event or
experience, but a gradual process of acquiring a different awareness as to what christianity
really means for that individual. All members express that their lives changed on becoming

maore spiritually aware.

I wasn't a real christian till I was eighteen. I had left school and was at Tech, and at
the end of the year I just realised. It was just an awareness I think. Just because you
come to Church doesn't make you a christian. ... I have to really say how thankful I
am ‘cause we've had a lot of teaching through here. .. people who have come in and
taught us some really good things. So I've grown up with a lot of good teaching.
We were spiritually fed a lot, so I can't say that it has been lacking. It has been
good, I think becoming born-again it's a spiritual awareness.

Traditional christians are critical of born-agains claiming that charismatic dogma is
transient, too extreme, "like an overnight romance with God", and are critical of bom-
agains’ todal commitment, accusing them of being too emotive, "going wtally off the rails”
if caught oft guard, or if something goes wrong. Moreover the charismatic phenomena is
regarded as being too personal a faith resulting in born-agains isolating themselves from
their parents, ‘#ga and the rest of the Church community, aptly deseribed by one
traditional christian as like "living in a great bubble”. Some members, however, view
charismatic dogma as a release valve for tesnagers experiencing identity confusion.

It became a far more personal kind of faith, Tt wasn't just pray for somebody to get
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well, it was put your hands on them, and pray for them, and ring them up and try
and find out exactly...Let's pray at a certain time of the day for them...that kind of
thing...[....] and I had a pact that every Wednesday we'd fast between 9-12, at
University, until I caught him in the Cafeteria, eating a meat pie, and I was
drinking a milk shake...you were allowed to drink. .. But that brought christianity
right down to a different level...and there was certainly a charismatic influence in
the whole bible class movement. I went to my first bible class camp through that,
and there were real powerful speakers, and dozens of kids making a commitment.
And then we came back and it was easier to witness here in the church...you
know.... Admittedly, a lot of them fell off as well...young people. They had made a
commitment, It was like living in a big bubble...like living in a great big
bubble..and you came back and faced reality, and the bubble burst, and guys started
falling off. One guy used to borrow money from people and never pay them back.
He still owes me money. And there were others. And he was one of the ones who
made a big commitment. .. pot in the pulpit...get up and cry and weep and real
emotional stuff. It's quite a cathartic experience. .. facing some kind of crisis.. .the
crisis of just being a teenager. . .and that was like a releass.. . Like I can say that
now...but at the time it was a real avenue of release kind of thing.

Because the bom-again or charismatic faction of the Church was introduced to
Newton by palagi bible class leaders and because of the emphasis on isolation and
individual salvation, implicit in the criticisms are notions that the born-again faction
represented palagl interests and desires and were (herefore not to be taken seriously by
ministers. leaders and traditional parishioners of Newton Church.,

Counter themes are provided by bom-agains who criticise traditional christians as
being "Sunday christians", not gemuine christians. Although there is no overt antagonism,
implicit in these criticisms is the reasoning of born-agains that their parents and island-bom
elders, with their adherente to notions of traditional christianity and their persistence in
parental and NZ-born _fi2 ‘aSamoa, are in fact non-christians., This stand exacerbates intra-
ethnic and inter-generational conflict and barriers to understanding.

This confusion in their christian identities and cultural identities is evidenced by
members’ accounts of their fluctuation—-"being on the track and off the track"—between
both positions, Members who have secured identities see this fluctuation as a gradual
process and view their understanding of this process as a balancing act achievable with
maturity and a lot of understanding. Moreover they realise that if it were not for their
parents giving them these options in terms of bringing them up in the Church, that they
would not be this far along in their understanding of a Samoanised christianity.
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Back in 1971 1 received a born-again type of experience and my life changed
radically from then. But upon reflection, I sce that really is part of the process....S0
I think from the day I was bom it has been a process of that journey so I can point
to 1971 as being the time I came to the realisation about some things about God that
I think have been part of the process from the time we are born. We are bom in the
environment of our families that encourages christian lives so even though 1971 is a
significant time for me it was just a milestone for me in my christian journey which
is still continuing. I'm still growing, T haven't got there vet.

A few members expressed idiosyncratic concerns about their own faith position,

secing themselves as a "believer in God" but not in the context of a christianity or a

religion.

There's a lot of ways of being called a christian. T don't see mysclf as a christian. 1
could be bom-again but, as long as I believe in God,, . shucks... That's all T can
say....I believe in God, but this christian stuff...I don't understand it. ...

This type of uncertainty has also caused members to leave and have time out

periods. Often it has been those members who are born-agains who have focused on

spiritual aspects only, and who are discontented with the cultural aspects of Newton Church
and have scught more "spiritual feeding” from palagi charismatic churches. Some members

describe this as "experimenting” and call it *osooso" (jumping backwards and forwards,

i.e., to other churchies) and back to Newton), cxplaining that people do this because they

find the sermons boring, not challenging enough, and not relevant to their current
lifestyles. i

Well, when we're talking about the youth, I know for sure they're not going to
other churches, They just abandon church altogether. But a lot of our young people
leave because they don't feel that they're spiritually fed here, A lot of them go to
the Elim church which is jost down the road, cause that's where they feel they are
spiritually fed, and I think that's what we lack in our ministering here is that the
miinisters don't feed our people the Word of God....they don't give lessons,
sermons that are based in spirituality. They're just normal, Well, yeah the ones you
heard forty years ago. They've just changed the words and the year.

I think it's basically some individuals looking for something spiritual but they don’t
quite know what, Probably they're not getting it at church.. at PIC Newton, so they

joz



try elsewhere....But then you find always that they always come back...so0 I've
noticed anyway. They drift away, and eventually they come back.

For others the contradiction they see in their bom-again bible class leaders and
teachers rying to be perfect christians to the detriment of any other influence is damaging:;
they become floating members--"on the outside looking in"--"waiting on the fringes" and
getting older,

A lot of the ones I know don't belong to the Church, don't belong 'canse they don't
get satisfaction for a start, in terms of spiritual feeding, and in terms of being part
of a group that's doing something important, They're on the outside of that
ETOUp....

I haven't come back. I've been wanting to come back and sit in in bible class to see
where these young people are at. But I don't know I just sit back, don't want to get
too involved.,..I know there's a lot of young people who have left the church. I see
them because my social life is that T do go out, I see them out there, [ see them in
the clubs, pubs, and some of them really out of it... That there's a gap that needs to
be filled in and that is young people who feel that they've passed the bible class age
group, who are not willing to be teachers, Sunday school teachers and that. . .that
gap hasn't been filled. ...

For some the conflict caused by this new cmphasis of the born-again christians and
their charismatic bent proved too much. What the charismatic influence brought to Newton
Church was a generation of bible class leaders who had unrealistic expectations of many
young people. One had o be born-again to be a true christian, and they were very critical
of those who had not been bom-again, especially traditional Christians or Sunday
Christians. These charismatics attacked those who did not share this extreme example of
the competitive spirit already present at Newton. The culural activitics of Newton Church
were not encouraged and tension aroge between the ‘qurafavon and bible class in the 1980s.
This friction manifested itself in tension between the island-born element and NZ-boms.
Indeed many NZ-borns left Newton or left bible class and joined ‘awsalavou. For some
members the charismatic influence and their born again experiences motivated them to join
other mainstream charismatic movements (e.g., Youth for Christ) and missionise in other
places. 5o that in the 1980s many young people had indeed left the Church for these and
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other reasons.

Members' perceptions of christianity are further clarified when asked to explain
their thoughts about what constitutes a "Newton christian”. Undoubtedly their responses
wete notable for a shift away from notions of individual, general understandings of
christianity to an emphasis on "cultural® aspects of the fi‘aSamoa as practised by the
Samoans of Newton Church community: the family or ‘dga, notions of giving and serving
which I have presented as unconscious fir‘aSamon underpinnings of tautua, fo‘aaloalo and
alofa. The notion that Newton Church provides for them their roots, thus framing their
understanding of christianity in cultural terms raises their consciousness to another level.
Also the notion of ones “space always being laft vacant” surfaces often in their responses.
The theme of ‘dga, that the Newton Church community is like a big family is central and
provides members with their own place, a sense of belonging, a second home, a secure

environment, a sense of well-being and a secure sclf-identity.

I think for me, it's just being a good witness of some sort of the christian faith in
my life. I think there's more of a christian family tie, and like we're brought up like
families...you know...family groupings. Church is more like a family, as opposed
to an organisation. You know everybody and everybody's family and everybody's
aunty and uncle, And also you get into the manner of how they do it at PIC.
Everyone works in a certain way at PIC,

To have Jesus all your life, T think there's a sense of belonging here, Being here for
such a long time is like you really want to be doing something to give....You want
to pass things that you've learnt on. It's just.. family really isn't it? '@ga, There's a
real meat love here, supportive of one another. It's like being in a secure
environment, like home.

Often members express how they "really love (o serve people in this church,..”,
that being part of the Church and ekdlévia has tanght them o be committed to their faith
and family in the Church. These members realise that there are unanswered questions and
"things they don't understand”, described by one member as "grey areas”, however they
sec the overriding focus as the family of the Church, and are committed to keeping the
tamily together, They see their positions as leaders and teachers as opportunities to relate
this commitment to younger children and their own children often couched in terms of
ilofa.

304



You know algfa is very important and 1 Jook at it as the basis of my own
christianity, and you tend to go out on a limb for a lot of people, for our people
particularly, because of our standing in the community. So you become not only a
[professional occupation] in my own right...you become an immigration officer, an
expert, a social worker, you become a lot of...health experts and a lot of
things.... And you give of your time, you give of your money...a lot of things. And
there’s not many graduates in our commumity, so you become a resource person for
a lot of people, And you do it...Why?...Because of this alofi thing. I think I can
say validly it's very strong.

...bo me it's ek@dria. . things like that, so you've got to be committed to what
you've found, and for me its being a bible class leader as well as a Director, so that
means coming every Sunday, being committed to my class, praying for each child
in my class. That's what I believe. ..it's being committed to PIC, Also being faithful
in going to Church even though sometimes it's boring and I can't understand
it....But to go..., And also just serving...T really love to serve people in this Church,

Pethaps the most significant perception of what it means to be a Newton christian is
encapsulated in the statement by one member, "1 feel proud that I went to PIC, 'cause if I
didn't T wouldn't feel so proud about being Samoan. " This is an example of the direct
correlation of Newton Church with a Samoan identity for some members, and a declaration
that Newton Church represents for them their roots and a firm foundation from which to
congider, work out and negotiate their identity.

I feel so proud about where I come from. ..spiritually and. .. physically. T just can't
imagine myself anywhere else. Bven though I see myself as a charismatic christian,
I wouldn't ever consider leaving and going to one of those palagi charismatic
churches, or even charismatic Samoan churches. There's something mors at PIC. .1
mean where PIC came from...it was the very first wave of Pls that came to New
Zealand. That's important, because you need to know where you came from in
order to know where you're going. It's the foundation, and without it you'd be
adrift, foundationless,,.and you'd be in limbo. That's how I feel, You know...T just
couldn’t imagine myself anywhere else. Because it's a sense of belonging.

Reconciling being a christian with the strong cultural focus of obedience and

discipline of Newton Church in terms of bible class leaders/teachers and parental
Ju'aSameoan aspects is still problematic with a few members.
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I think it's very kand to be a christian in our Church today. In years gone by it was
casier o practise being a christian and leading others to christianity, but 1 think now
in the '90s, I believe that christianity has gone out the door with how people deal
with issues within this Church, and that I think people base a lot of their decisions
and ideas...on their own thinking, rather than praying about it. T just feel that
decisions are made to better other people...to benefit from it, not as a Church. So to
be a christian within PIC Newton now, is very hard.

I've had the experience of the holy spirit and God just gave me this real desire o
come back and patch a few things up...and the desire to be in bible class, .. gave me
this wider perception of Church as the body...everyone... ‘autalavou, bible class,
Sunday school...I was just more or less limiting myself to certain things...so I came
back and joined leadership in 1992.

Can culture be separated from christianity in the context of Newton Church?

I turn now to how members themselves perceive the relationship between
Jfa'aSamoa and christianity, The older members talk about their understanding that in the
pre-Christian era Samoan people already had strong spiritizal belief systems, and that it was
the attraction of what papdagi could offer in terms of more power--education and material
goods, which made conversion attractive,

In cur own Samoan villages...and our beliefs in the gods, our own gods and
deities. ...See we were a god-fearing people. .. before a new God came in, Jehovah.
When Jehovah came we were already attuned to worshipping someone or
something, and Nafanva being a god in her own right predicted a lot of these
things. S0 we were already,..we were very easily christianised, and 1 think also that
when the missionarics arrived, our people could sce the power that could be
attached to this religion. The power to be able to read and write... you know. ..the
power. ..access o those, ...S0 we're no different from other people who were
missionised in that...they could see that they can benefit from this new power
coming from the outside. and they would grab it. The language itself has to adapt to
the times, otherwise it will be like Latin - a dead language.

Well you see whal we've got in Samoa is that we've Samoanised the church,
christianity. Because when christianity arrived, we already had, in our own lives as
Samoans, the basis of christian lives. I think one of the main things why we took to
church very, very quickly...is that...what the church message was...is the way we
structured our own society as a people...you know. . this question of love
[alafa)...is one of the comerstones of most societies,
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Other older members point out the power of the matal as being bestowed by God,
and on the other hand the transformation of this power 1o ministers.

My understanding of marai is whatever marai does or says goes through God.
That's where I see the link, if you're out for yourself you're most likely to fail. It's
I think the God and meataf thing.

In the fa'aSamoa, if you break it down, the church always comes first. That's my
understanding of it. My undérstanding of Samoan culture is the church is always the
first, the minister is always first, and it doesn't matter how many types of people or
how powerful...when the church minister talks or says things, the respect for God

through him is paramount.

Younger members, aware of the history of Newton Church and its struggle for
existence in its earlier years, are more political in their views of this relationship. These
members are critical of the colonising influence of christianity on Samoan people and
perceive the need to reflect on this tenwous relationship as pertaining to the Mew Zealand
context only-that island-born Samoans do not see this relationship as conflict because for
them christianity is integral to parental fa‘aSamoa. NZ-boms however are continually
assessing the importance of either or both and are continuously challenged by them in their
day-to-day challenges, struggles and experiences—their interactions with both their *@ga,
elders, peers and palagi.

The idea that culture and christianity are inseparable, that they go hand in hand is
repeated again and again, Most members through their experiences with ‘@ga and Church
have found a place for both and all members seemed at ease with the seeming paradox that
this relationship posed, Statements such as cultures are God-given, that christianity has a
Facific expression and a Samoan christian as opposed to a christian Samoan, are present in
members' reflections and affirmations of the dynamic interaction between the fir ‘aSamoa
and christianity. Members refer o this as a balancing act, being able to balance both,
depending on the comtext.

It's hard living in New Zealand, being from Samoa, there are times when
fa'aSamoa applies and sometimes it doesn't. There's a place for it but it doesn't
mean you cut it off from the christian culture....You tie it in, there's a place for
both.
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I appreciate the fact that the church has been colonised. .. but I think that Samoan
culture is so strong in the first place that it it doesn’t allow itself to be taken over,
and secondly, the very way in which the missionaries went to Samoa and used the
matgl system unfortunately proved to be their downfall, in what they were trying to
achieve, total assimilation. ..and I think that's why it's become totally

enmeshed. ..and its not really separate.

These views are expressed by young and old alike as is an awareness of the conflict
that can arise by unequal weight given to culture rather than christianity. The latter view is
expressed usually in the context of the financial commitment of NZ-bom fa ‘aSamoea
inherent in fa ‘alavelave, and predominant in male perspectives.

I think fa‘aSamoa and christianity can work. But it's the way that it's carried out
where people can twist it... It can work "cause what I"ve seen the end results have
been pleasing to both sides...and a lot of peace can be created. .. sometimes people
twist it, and can cause a ot of division and arguments. I suppose that's the way it's
e,

I think it's an exchange of both. I can see that wester ideas have really influenced
the structure of the church, and it’s the structure of the church that sometimes gives
them away. All the rules and regulations...but Samoans have always found a way to
et past those rules, and it's the freedom of being able to do that, that I think is
Eood.

And the only qualms I have about the fir ‘aSamoa is that when a family is having to
give money, and they know that they can't afford to give money, then it makes
them in debt...and T think that's a foolish type of carrying out fa‘aSamoa.

Those few members who felt that culture and christianity should be treated as
separate entities talked about keeping indigenous and political issues separate in order to
avoid the conflict and tension which may arise. They maintain that combining o ‘aSamoa
and christianity is a romantic, uncritical, and dangerous idea because claiming that they
cannot be separated implies that you arc a "bad christian”, and implies that christianity is
static and "cannot change”. Rather, for these members, "culture gets in the way of your
christian walk" and the relationship should be examined in particular historical, theological
and cultural contexts to be truly understood. Only a few male members felt this Wiy--One i
New Zealand-trained minister, which explains the need to delineate these two aspects
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clearly--most female members acknowledged their dynamic relationship and the
interconnection with each other.

We had strong fa'aSamoa background with a strong christian one, Yes, I
could. .. separate the two then you can really work at your indigenous issues, your
political issues and then those issues don't become so clouded and hazy and often
very tense.. I find for me that that helps. It balances our debates, it's more specific
when you're talking and doing exchanges that are challenging and open....It's very
dangerous to say you can't separate the two because it means it then presupposes
that God can't do anything to change it, or that we're so inflexible that we can't let
the holy spirit move us.

I think that here in this Church they combine christianity with their culture and
culture with their christianiy. I think that Christianity should be on its own, 'cause
it's something that's between you and God....It's for you and God and if you allow
your culture to come into it, then you sidestep from what God is trying to show
you, and then you bring in these things and say, Well look part of oer culture
allows us to do this and so maybe God will...you know,...So I believe that culiure
shouldn't be together with oar faith. . ..

Culture v christianity: dichotomy or dynamic sphere of interaction?
"...it's the testing of a good stomach to be able to survive.”

It's like taking the elements of a culture that's had a christian layer placed over the
top of it. [ compare it to eating, like there's a whole lot of things in front of you,
and some things you'd digest better than others. And the things you don't digest,
you won't be eating much of.... And it has to swallow and chew it over and digest,
Because, ..it's the testing of a good stomach to be able to survive,

When the perceived tension between culture and christianity was discussed by
members of the ESG, it became apparent that there was no clear boundary separating one
from the other, Moreover the culture versus christianity debate gradually transformed into
discussions of parental, NZ-born and secured fa'aSamoa versus Church. This was
interesting because, while it was logical to equate culture with the gencral concept of
Jo'aSamoa as a Samoan life-way, equating christianity with Mewton Church seemed
extremely problematic. This indicated to me that the boundary between fa ‘aSamoa and
Church would be even more ambiguous. For most the two concepts were indistinguishable,
Some pondered over being a Samoan christian, or a christian Samoan. Those who tried to
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separate the two concluded that only at Newton could the two concepts become not so
clearly defined. Most accounts indicated the relative ease with which both could be and
should be reconciled. From some of the perceptions of the ESG, Newton Church truly
provides the empirical evidence for the Samoanising of christianity, and represents a site of
decolonised christianity, Members' notions of PIC church as village supports my
observation that Newton is a site of decolonised christianity. New Zealand scholars (Piit &
Macpherson 1974) from sociological research carried out in the '70s aptly describes the
PIC as taking on the functions of a Samoan village for many Samoan migrants. Tndeed my
own research shows that from the early fifties to the seventies Newton Church was indeed
the spiritual, cultural and secular focus of most Samoan migrants, the parents and
grandparents of the today's ESG members. Many of the secular functions of Newton
(covered in Chapter Three) have now passed from ministers in the '60s and "70s, to the
NZ-born generation in the '90s, who work in the wide range of bureaueratic agencies and
Departments. The main function of the Church now is to meet the cultural needs of its
community, and to a certain extent the spiritual function of Newton Church has become
diluted. Indeed because of the overall pervasive dominance of the Samoan influence at most
levels.of Church organisation, the institutions and processes of Newton still mirror the
workings of a Samoan village. And it is interesting to work this through,

Members definitely equate the ministers with marai; granting the senior minister, or
foea ‘ing with the most powerful matei ali ' status, If the senior minister has the ali 7 status
then the rulifale status is embodied by the deacons and elders of the various ethnic groups.
Similarly the falenu ma tawsi (wives of matai and/or ministers) are represented by the
Womens' fellowship groups, and form the backbone of the Church as mothers and
grandmothers and informal leaders of the younger members of Newton. Dwiring regular
mouthly fono, the matai council or elders' combined Session meet--matters are discussed,
disagreements are ironed out, and decisions are made by consensus decision-making. The
other clements of the structure, however, are more problematic, The official ‘aumaga
(young untitled men; strength of the village), who enforce the wishes of the maral, and the
aualuma (unmarried women of village) in this context combine to be represenied by the
‘auialavow which is made up of both young and old, single and married “figa members and
families. Finally, (and here is where the dilemma arises for ESG elders and members) there
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are the children. The children of the village are represented by the Sunday school and bible
class. However, in some contexts the ESG is still structurally regarded as one of “the
children’ also, and this ambiguous position produces conflict for some ESG elders. What
15 inferesting is the ‘nesting’ or ‘wheel within a wheel’ concept where we can atlempl
another village analogy with the ‘children’ faction of Newton church--the Sunday school,
bible class and ESG--and the concept of “spiritual feeding”. While the marai ali i remains
the same, the ‘unofficial’ ‘awmdga is most certainly those involved in the charismatic,
born-again influence within the bible class. These people control the youth element of
Mewton, and can be likened to disciplinarians or gate-keepers who sort out who can belong
to the Church/village. This dual, nesting, hierarchical framework continues o undermine
the position of NZ-boms within the Church.

In making this analogy the cultural/secular has become the spiritual and the spiritual
has become the cultural/secular. What is certain is that lines of demarcation are not at all
clearly defined. Nonetheless I have endeavoured o show why this is 50, Newton Church is
not 4 typical New Zealand Presbyterian church, but neither is it an indigenous model
transplanted in New Zealand as many perceive the EFKS to be.

It 35 obvious from the narratives and discussions in this chapter and in previous
chapters that because parental fir ‘aSamoa is based on ‘Fga, and associated concepts of
alafa, tauntua, fa'saloalo and feagaiga, perhaps more than any other non-western culture
the indigenising process of western christianity has seemed such a ‘natural’ progression for
Samoans, and a perceived wholehearted “conversion’. For as in the fiz‘aSamoa, principles
of ‘@ga, marai and fa ‘alupega systems bolstersd by associated concepts of alofa, raurua,
Ja'aaloalo and feagaiga directly correlates with christian principles of love, strict adherence
to rules governing behaviour (bible), humility and serving others, and the emphasis on
fostering family relationships. The Samoanising of christianity has come full circle to such
an extent that boundaries of culture and christianity, fa‘eSamoa and church are
indistinguishable--no longer a perceived dichotomy, but a sphere of mutual dynamic
interaction.

What is also coming through too is the diversity, when you talk about Pacific
theology, that's at its broadest level and I think we need to look at the boundaries
and they also indicate very specific cultural theology, So Samoa has ot a theology
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that has also got its roots tenminally going outward and so therefore they. . have
different roots. S0 I would have thought my NZ-bom roots bave developed a
theology connected back to that Samean root....but it's the cultural. . .that then gives
it that edge with that Christian theology.

4
A COCONUT THEOLOGY: A THEOLOGY OF FA‘AALOALO AND TAUTUA

O le ala i Ie pule, le tautun
(Samoan tenet of power and authority through service)

A winner mentality

Newton Church has nurtured a winner mentality. Being the first, oidest and largest
FIC, it has produced a pioneering, and fiercely competitive spirit among the Newton
Church Samoan community. This is borne out to a large extent by Newton as mother-
church to younger branches and parishes and its reputation for always contributing the most
financially at_fir‘aulyfolega and similar events, and always composing the best choir songs
al these occasions. The success of the Sunday school and bible class choirs and individual
successes of its members at music competitions and community events, the prominent
placings of its members from first to third place not only locally, but nationally, in anmual
Sunday school examinations are matters of pride. This is a difficult reputation to live up to
by anyone's standards. So much so, that if young people feel unable to live up to these
"winner" expectations, then they will have a time out period, and will probably not return
to the Church until they feel that they have something to contribute to the Church in line
with the winner mentality, or when they feel that they want their own children to benefit
from or experience this winner mentality, Notwithstanding this, they retain intermittent
membership as "Sunday christians”™ or by attending the numerous weddings, funerals,
baptisms, christenings, special occasions, and other_fi‘alavelave of friends and ‘dga
members. The winner mentality is also associated with commitment to Newton iz ‘aSamoa
in helping parents and grandparents, not only financially, but in terms of time and service
o personal ‘#ga as well as Newton commitments and ‘&ga. This winner mentality spills

over into why some young people osooso solo to other more progressive denominations,
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where members feel that they are driven by their need to missionise, or become pioneering
missionaries as their forebears have.

It is only by examining the historical content contained in these narratives that one
can identify how this winner mentality, so carefully nurtured by the founders and mentors
of Newton, was so necessary for this migrant church to survive in Mew Zealand. Later,
charismatic influences introduced to Newton in the early '80s intensified this winner
mentality into unrealistic expectations for its young people and became the cause of much
dissatisfaction among the youth. Although the charismatic ¢lement is still present in the
Church in the "90s, its influence has been marginalised and tempered becavse its
proponents are still considered to be "young" in socio-cultural terms, and is present among
some bible class members leaders only. To many members of the ekdldsia, the charismatic
influence represented a papalagi element in its individualistic focus on the salvation of the
one as opposed o all, and its disdain of "traditional” Newton christians. This ideology
conflicted directly not only with Newton's conservative congregational christian theology,
but also with the cultural values and focus of Newton fa ‘aSamoa.

Notwithstanding the time out periods outlined above, Newton is regarded as home
for many NZ-boms, regardless whether their parents and ‘Alga are current members or not,
or whether their parents are alive or passed on, They consider their roots © be at Newton
and its community their family, Their role models are the forebears, leaders and elders of
Newton Church, and their Samoan identity instilled by their own ‘diga is bolstered by the
powerful Samoan identity of the Newton Church *#@ga. Their Church ‘dga includes not
only the Samoan ekalésia, but also the Cook Island, Nivean and Tokelauan/Tuvaluan
ekdlésia. Thus the intra and inter-ethnic culmral influences and kinship links coupled with
the spiritual and secular function of Newton Church, reinforced by Newton fo ‘aSamoa and
theology of fa‘aalsale and tewtua serve to support and instil a quist assertiveness and
confidence in members of the ESG, and its young people in the Sunday school, bible class,
and ‘autalaven. Their experiences reflect in how NZ-bomns cope with the outside world of
school, the workplace, and wider New Zealand society, and in tum to reinforce a NZ-bormn
Samoan identity.

I conclude that what is most salient about Newton's winner mentality is that it is
cultierally based, That is, it is bolstered by the very assertive and strong Samoan jdentity
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inherent in the structures and operations of Newton Church. Those young people who
exude this winner mentality claim that they have been good Samoan children and have
"been tauta™ and *fa‘aaloals " 1w their parents and grandparents. In other words Newton
JSia'aSamoa has developed and nurtured what T define as the real "coconut theology”—a
theology of serving, a theology of fa ‘aaloalo and s,

The maost common gloss for coconut theology that members® give is that it is a
critique of palagi theology from a Pacific Island perspective. My redefinition of a coconut
theology as a theology of fi‘aaloalo and taurua is an attempt to open new insights as well
as 10 acknowledge the changing setting that NZ-borns are in. It is an attempt to indigenise
theology in the context of Newton Church and to empower NZ-boms by critically
examining the relationship between Church and parental, NZ-born and secured fi ‘aSamoa,
and the wider implications of christianity and culture.

All the preceding narratives on inter-ethnic, intra-ethnic/inter-generational and
cultural opposition and conflict experienced by members have bearing on whether young
people, NZ-borns of Newton Church decide to stay, to leave, o have time out periods or
float. 'When discussing the future, members are divided as to whether Newton PIC Church
will remain as Newton PIC as it is today. They commented on how and why the Church
does not cater for the 90s, on the importance and significance of Newton Church and
Newton fa‘aSamoa in negotiating their personal NZ-bom identities, on the crucial factor of
future leadership of Newton and its ability to maintain the mother-church status and role
for the increasing number of other PIC branches being established in New Zealand, and in
Auckland especially.

In talking about how the Church does not cater for the 90s, members dwell on the
Church’s inability to "change with the times®. One member expressed it as "too much of
the same old, same old...". Many members recill their own rebellious younger days when
they would "rebel against authority"—their parents, elders and teachers, and claim that it is
difficult to stem the flow of disgruntled, disillusioned NZ-born teenagers leaving the
Church, as they did when they had their "time out” pedods. For so many of them the easy
way out was o leave the Church and immerse themselves in all the diverse alternative 1ife-
styles that wider New Zealand society had to offer, Still harder for those that stayed were
their experiences of trying to negotiate their identities of NZ-born/island-born,
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Jfa'aSamoaichristianity, fa ‘aSamoa/pAagi lifeways.

I think they are leaving because the Church is not specifically addressing their needs
and where they're at. I think young NZ-born go through a period where they reject
parents and their cultural values and becanse the Church is associated as being the
foundation. .. therefore it makes sense to chop it. The Church alzo becomes a
battleground during times of change, so a lot of NZ-born feel that parents have been
exploited by the church, feel that their parents' money has been mismanaged by the
Church and through taking a Earopean individualistic way of looking at issues of
management, and also in theological terms, they feel that the Church is a hypocrisy.

---our Church is perceived as a Church where you always have to give, the giving
of your time, the giving of your labour, the giving of your everything and there's
no receiving, and that's where I find for me the challenge is, is that we need to
move away from all this giving to the Church, and this role of the Church in like
giving to people...to find out...and what do you need? What are we doing in terms
of trying to create jobs or trying to form a little network that helps people. ., I think
the people have done enough giving, they need to start receiving from the Church.

Many members speak about the frustrations of unsuccessful attempts to update
existing institutions, e.g., the Sunday school and bible class in order to meet this new
generation of "street-wise” kids who quickly become bored with old teaching philosophies
and pedagogies. They talk about the lack of vision of present church leaders and elders and
warn yet again of imminent moves by the youth to more charismatic churches.

I think this Church needs to catch up with a lot of things. It doesn’t offer anything
for the kids in the 90s. We're still using old teaching methods, we're still antiquated
in our whole approach. Nothing much has changed in fifty years, and unless you
have a real love of the place and a real love for God, you won't stick around, you'll
£0 to another place, where you can get these things. It might be a sports place that
plays sport on Sundays. It's a big thing and I don't know why we don't exploit that
ourselves, Sport is something that...people can communicate. .. with each other. All
relationships can be strengthened through sport, Samoans excel in sport. If we could
bring this place into the 905 somehow we could make it a place where it is
competing with the outside groups T think you'll find a lot more would stay. A lot
more would come in.

(ther significant accounts deal with events which have resulted in a mass exodus of
large numbers of people because of the unwillingness of leaders and elders 1o change their
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ideas about administration of various institutions. While these events are significant in
terms of people leaving the Church, the most recurrent theme concems the constant trickle
of young people who leave, For a large portion of members their leaving was not due to
major upheavals or conflict per se, but a natural attrition of sorts where members just float
out and back in. These members talk about the more liberal attitudes of parents—the fact
that church "wasn't pushed" on them, the different priorities that NZ-borns have in terms
of financial pressures—the realistic need 10 pay mortgages and bills rather than respond (o
unrealistic expectations in terms of fa'alavelave.

These kids have got monpages, deposits to raise, kids to think about....It's a low on
their priorities. Their parents are dragging some of their resources anyway, but
they're getting sick and tired of hearing, Oh there's another fi ‘alavelave. .. It's not
like a village in Samoa where your ‘&@ga...you're involved in those, . but you're
involved in every ‘diga in this church. If someone dies in the church we all get
involved. Well we're the malosi of the village.

Some of them stay [at Church] 'cause of pressure from parents, but not all of
them...some of them it's in their hearts to serve God, you know, they're with the
" holy spirit and faith,

Members' narratives emphasise how being a member of Newton has helped them
negotiate their own identity and supported them during their own individual identity
journeys as NZ-borns. Members with secured identities and their "confluence of
understandings" about the significance of Newton Church assess this importance as
"without the church we're nobody...just a leaf floating against a stream...”, This
significance however has not been realised over a short period of time. For most it has
taken a years of experiences, of emotion, conflict and turmoil to have reached this point,
The full impact of the meaning of Church for these members is by no means clear cut,
Rather the complexities that surround their diverse life experiences and the role the Church
has played for them as they have left and come back again reflect the realisation that they
are not just individuals, but "part of the whole®, "part of a greater wheel", Hence they
have a sense of well-being, rootedness and security in being recognised as contributing
members of the Church, These positive feelings of achievement, whether as Sunday school,
bible class or ESG members, manifest themselves in the confidence and self-assurance of
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young people both as individuals and members of various groups within the Church.
Members state that this nurturing and fostering of young people is the legacy of the Rev.
Sio, who while "he cracked the whip at times", also allowed young people the comparative
hxury of freedom of expression.

Members express the desire 1o "bring our kids up in the Church”, to expose them to
both cultural and christian aspects of the Church. There is the idea that their own secured
identity and understandings of a secured fa‘aSamoa was shaped by their Church
cxperiences, and this is something they want for their children. One member whose spouse
15 not Samoan emphasises that “apart from my ‘#ga connections, taking my kids to Church
is the only way I can expose them to the fia‘aSamoa. . .otherwise they would be engulfed by
my [spouse's] culture....I want them to know their Samoan identity”, Others take their
children to Church so that they can "have a choice". Many express the notion that they
“have turned out okay"--have made the right "chojces® and want their children to be
exposed to the same choices that they had when they were young. "This is better® states
one member "than having no choice at all®, They do not want their children to be led
astray by other life-styles, to become a "lost tribe out there”, but o be guided by the only
Samoan lifestyle in the New Zealand context, apart from personal ‘#ga ties, that they can
offer their children--Newton PIC.

Without the Church, we're nobody, and I've felt that, Many times that I'm away
from Church, and I never get to Church for three or four months, T feel as if I'm
nobody. There's nothing, it's purposeless. Going to church is like home. You come
into a body that's part of you, and you're part of the body. Outside of it, you're a
nobody.. . absolutely a nobody, a nothing. . just a leaf floating against a stream.
That's how I think about it....The problem with our kids was that they were too
ald, when I tried to gt them back, they were conscions. T should have done it when
they were five or six, but they were twelve and they were conscious of being
different, and people looking at them. This is the time now,

T brought our children back to Newton because 1 spent four years in [....] and that
was a good experience of being with a Samoan parish....It's been eight years AWy,
What I've enjoyed about bringing [children] here has been. . and I know it sounds
really selfish but it's one way of explaining who I am and why I've done this.

Because we've noticed, that's why we brought them back here, because I was VEry
aware we were moving around a lot, T was scared that [....] was [missing] the
Samodn component, [ was very aware too that he was going to grow up without a
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circle of friends, a solid identity.

One member, a childless successful professional by all accounts, sees his one failure
in life, which will “go to the grave” with him, as not succeeding in bringing his nephews
and nieces up in the Church. The driving force behind this thinking is the realisation that
Newton Church provides the foundation of a NZ-born identity in the New Zealand context.
One mature member makes the observation that "we will never be anybody in this warld
until we go back to being a Samoan with our people”,

It doesn't matter where you're born, it's the strength of the parent to guide you in
the right place, If the parents are weak and letting their kids go that way, .. when I
think back...what I think has been a missing link in my life, would be that I didn't
B0 to ‘aukalavou...that I didn't go to ‘aufaipese. Because if 1 had done that, my
Samoan would have been better..., We will never be anybady in this world until we
go back to being a Samoan with our people. That's the bottom line,

Some members talk about the legacy of Newton Church as empowering them to be
experts at "schizophrenic”™ living. Newton Church from this perspective has acted as a
safety-valve for young people who are confused about their identity and their relationship
to Church. Having time out periods has allowed them the time and space to deal with these
issues. The freedom to share the pioneering spirit of their parents and grandparents in
establishing separate programmes to cater for the young has consolidated this confidence,
and members proudly boast that they are the "makers of the future”,

-.-back home, we're nice, good little Samoans because our parcnts say, Don't do
this, don’t do that. Outside the door, we're a kiwi... you know.._and you take part.
S0 the amazing part about it is that it's not that many of us in the mental

homes. ... Because we've managed with that very well and accomodated it. .. the new
world.

I would just say that...it was imporant that we remember the good things about our
culture....But that we don’t depend on anyone else to show the future for us. We
arc the makers of the future. We make the future. ... The amazing thing is that
sometimes you think everyone else has a betier idea than you...and then you find
out that your ideas are the only worthwhile ones.

318



Even when members have been away from the Church, or who have joined other
palagi churches, the influence of Newton Church in their pedagogies and episiemologies
carried through in their interaction with parents, ‘@ga, Church community, and palagi
people and institutions remain strongly fa'aSamoa. The focus is thus heavily directed
towards aspects of ‘#ga, alofo and rawun, and consensus decision-making..

But there's certain things I keep that are obviously the influence of the
PIC... Tike...fundraising. ... And someone gaid to me, Oh that's the PIC style of
doing things, whereas to me it was a sensibla way of doing it... .

There is quite widespread uncertainty about the future of Newton Church now that
the "old guard" has gone. Nevertheless members of the ESG are quite clear as to what sort
of leadership they perceive is required to take Newton into the 21st century. Despite the
restructuring into a PIC synod, and the ESG's initial exclusion from this structure, there is
definitely an optimism that the ESG will play a major part in the new structure of Newton
and that future leadership will be more along consensus-type decision making. Members
continuously speak about their role individially, and collectively, as guardians of Newton
Chuch's well-being and future. They perceive the most crucial factor in the continued
success of Newton Church as good future leadership—a leadership which will combine the
dichotomies and dualities of old/new, traditional/contemporary, culture/spirituality,
youngfold, Pacific Island/New Zealand, status quo/change, Presbyterian/FIC, island-
bom/NZ-bom. Although members are critical of some aspects of the Rev. Sio's ministry
and leadership in terms of his partiality and bias, "especially as he got older”, towards
parental fa'aSamoa and Samoan ways of doing things, there is no question that in their
view, only he was able to reconcile most if not all of the preceding conflicts. They describe
him a3 a strong leader, the protector of Newton Church, the puardian of the fa ‘aSamoa,
who "had a heart for young people”.

I know that some things will change, like the old leadership is changing now, and
the old formal layer of the cake will be gone...and suddenly we'll be into a new
situation with people who...haven't Aad to go down and meet people on the boats
when they first arrived here, and haven't had 1o suffer through that period.... And
it's a whole new ball game.
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From the ESG perspective Newton has two choices--to remain as a migrant church
or to become an established church in Aotearca. This sector is only too aware that future
Newton Church members may not all be from the Pacific Islands as in the past, but from
the expanding NZ-born Pacific Islands population.

LT

The question put to me by Rev. Sio which initiated my research journey has come
full circle. The prevalent explanation at the time was that young people were being wooed
by the excitement of more charismatic churches, such as Elim church, T pondered aver this
for a long while. Knowing that I was one of these "unfortunates’ who had ‘left’ the church
during my teenage years, a time when the charismatic movement had not yet begun at
Mewton, I could not help but question the truth of this explanation, I was surprised to learn
that most members of the ESG had had similar periods in their lives where they had had a
break or "left” the church. All the ESG members in my focus group had left and come
back to Church at some time or other for various reasons. But there were many more
others still on the outside, not ready to come back in, on the fringes waiting, watching, and
getting older.

Although some young people actually do leave Newton never to be seen again, their
numbers are very small relative to the ESG community. Most members who "disappear”
have either moved across to the ‘awalavou, to consolidate their fiz ‘aSamoa, or they are
having a time out period. Only a few are moving across to cutside influences (other
denominations, other lifestyles) on a permanent basis.

T have come to understand that young people seldom leave Church permancntly.
Rather, they have time out perinds, and these time out periods represent a temporary,
physical leaving only. The spirtual and cultural contact with Newton remains intact, One
of the reasons for this is that Newton is considered to be home for many of these young
people. Another reason is that older members of familics and ‘&ga who still remain part of
the Church, continuously reinforce, and relentlessly promote their child's, children's and
grandchildren's reintegration back into the Church system.

Young people have time out periods for a myriad of reasons. Some of these are the
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lack of spiritual feeding, parental expectations, financial commitments, time commitments,
peeT pressure, pressures to become leaders, personality clashes, a critical education, inter-
ethnic and intra-ethnic and generational conflict, opposition to leadership
styles/administration, Newton being unable to address perceived needs. However, their
loyalty to Newton remains intact until they are ready to return, usually when they feel they
are ready to take on leadership/elder responsibilities, or when they are older, with a young
family. For those who return when they have children, they "wanted their kids to have the
same choices™ they had when they were young. They wanted to expose their children to
Newton because Newton had been such a positive influence on their own lives.

Again, the young pecple are not leaving en masse to go to other churches on a
permancat basis. The term that members use for this lemporary experimentation with other
denominations is cseoso. Most people who have permanent time out periods never become
members of other churches, but remain dormant members of Newton Church.

This is the crucial part that Newton Church has played in the identity journeys of
NZ-born Samoans. Once one has been baptised into Newton Church one iz forever a
member regardless of the number of time out periods. That is to say one forever remains a
member in the minds and memories of the *&ga and church ekdlaa who are active
mermbers. In this perspective then one can never actually "leave” the Church. Newton
Church’s children remain consciously or not, forever bound to Newton Church, The child
i3 brought up in this particular Church and incorporated into the Newton ‘@ga, and indeed
the Newton au ‘s, The Church is a second home, an extended family, a moral community
and the venue of sociality or face-to-face social relations, where day-to-day fit ‘aSarmoa and
relational arrangements contained within Samoan comceptions of vd fealoaloa 7 and vi
fapuia can be played out. It too containg within it the tensions and conflicts of families and
communities, at the same time that it gives refuge, strength and identity.
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PART THREE

A ‘DISTANCED’ ANALYSIS OF THE IDENTITY JOURNEY

"...the purpese is to bring to a conscious level conflicts and resistances which
have remained unconscious, owing either to their repression by other
psychological forces or...to their own specific nature, which is not psychic but
organic or simply mechanical....the conflicts and resistances are

resolved...because...knowledge makes possible a specific experience, In the
course of which conflicts materialize in an order and on a level...leading to

their resolution” (Lévi-Strauss, *The effectiveness of symbaols” 1963:19%8).

"...culture communicates; the interconnectedness of cultural events itself
conveys information to these who participate in those events...my purpose is to
suggest a systematic procedure by which the participant observer
anthropologist can set about decoding the messages embedded in the
complexities he [sic] observes" (Leach, Culture and communication: The logic by
witich symbels are connected 1976:2).

"During the liminal period, neophytes are alternately forced and encouraged to
think about their society, their cosmos, and the powers that generate and
sustain them. Liminality may be...described as a stage of reflection® (Turner,
The Forest of Symbols 1967:105).

The third part of the thesis is a theoretical excursion into the *distanced’ discourses
of anthropological theory and ethnicity theory to further investigate the identity journey
verse. In Chapter Six [ draw on structuralist discourse, as expressed in the works of Lévi-
Strauss (1963), Van Gennep (1960) and Tumner (1967) to explore how individual identity is
shaped ‘in the mind’, In Chapter Seven, the analytical frame provided by ethnicity theory
is used to investigate how identity ‘of the group® is shaped.
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CHAPTER SIX: THE IDENTITY JOURNEY AS RITES DE PASSAGE

I I am I, simply because I am 1, and thou art thou simply becanse thou
art thou, then I am I and thou art thou. But if T am I becanse thou art
thou, and thou art thou because I am I, then I am not L, and thou art
not thou. (Rabbi Mendel of Kotzk [cited in Epstein 1978:1])

The subjective experience of a NZ-bom Samoan identity, outlined and analysed in Par
Two as the identity journey is based on the following identity verse:

"I am a Samoan...but not a Samoan
To my ‘iiga in Samoa...] am a pilagi

I am a New Fealander...but not a New Zealander
To New Zealanders...I am a bloody coconut at worst - a Pacific
Islander, at best,

1 am to my Samoan parents...their child®

This identity verse viewed literally, appears to present us with contradiction, that of
chaos or confusion within an ordered structure and society. The first two lines of the verse-
-the Samoan identity couplet--expresses a declaration, and at the same time a denial, of a
Samoan identity. Similarly, the next three lines of the verse—the New Zealander identity
couplet--expresses a declaration, and at the same time a denial, of a New Zealander
iclentity. An exploration of these two paradoxes—being/not-being Samoan, and being/not-
being a New Zealander--lends itself to the structuralist analysis.

Structuralism, the school of anthropological theory most identified with the work of
Claude Lévi-Strauss (1963), uses the sound systems of language as conceptual models for
the process of human comprebension and the communication of culture (see also Leach
1976). Because of their interest in ideas rather than objective facts, structuralists tend to be
more concerned with what is said than with what is done. For those who adopt this
approach, the directly observed interactions between individuals are regarded as "acts of
communication” rather than "economic transactions™ (ibid.:5). In this way, by focusing on
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the communicative aspects of transactions, one can restrict the variety of parameters that
one needs to take into account. "Within this limited frame of reference, individual items of
ohserved behaviour and individual items of custom can be treated as analogous to the words
and sentences of a langnage. .. "(ibid.:6). Lévi-Strauss argues that as people impose a
rational order in the way they perceive a succession of sound, so too do they presume
orderliness in the domain of culture. We can, therefore, use the way people interpret
spesch as a way people model their world. That is, on the basis of internal models of
reality, models built in our minds, people give meaning to the things they gxperience and
the events they see, Thus, human thought patterns ars seen to be the origin of the myriads
of patterns of human culture, The ultimate aim of structuralist analysis, therefore, 15 to
describe the fundamental structures of human cognition.

I refer here to the structure of ideas, a concept largely attributed to Lévi-Strauss
(1963, see also Leach 1976:5), rather than the structure of society, and the identity journey
as “intermalised models in the mind’. But T do not claim that it is any sort of universal
model; rather, T argue that the structure of ideas is useful in analysing my research data.
Although there has been much criticism of Lévi-Strauss’ structural anafysis, mainly with
regard to its supposed synchronic disregard for evolution and history (Badcock 1975:103),
its reliance on linguistic method to analyse calture (ibid.:1 10), its singular focus on the
deep laws of binary oppositions (Turner 1992) and the claim that it is little more than a
Cartesian heresy in the history of psychoanalysis—a mere footnate to Freud (Shalvey
1966:117), structuralism as a theorctical approach is relevant to the analysis of my data.

First, cognisant that the identity verse is meaningless and confusing to most people
but at the same time totally logical and rational to other NZ-borms, T needed a theoretical
model that could help explain this phenomenon, Secondly, structuralism provided a
method whereby T could consider the form and content of the verse--not only to exposc the
structire of the paradoxes contained in the overt linguistic expression of the verse, but also
to explore the symhbolic level of meaning in terms of the differentiation between the
preconscious mind, where memories are preserved but not always available to the
individual, and the unconscious mind, which is always empty--alien to mental images
which pass through it (Lévi-Strauss 1963:203). The viewing of the identity journey as ritey
de passage (Van Gennep 1960, via Turner 1967, and my extension of Turmner) allowed for
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further theoretical excursions, T thus focus on the meaning behind the identity joumey ritual
and rites of passage, and the cognitive changes it produces.

Interpretation of identity verse

The Lévi-Strauss celebrated technigue of myth interpretation (1966 [developed from
Jakobson 1956]) which necessitates understanding of the approximate equivalent concepts
of: Symbol/Sign = Metaphor/Metonymy = Paradigmatic asgociation/Syntagmatic chain =
Harmony/Melody (Leach 1976:13) is based on the premise that although metaphor and
metorymy, paradigmatic association and syntagmatic chain, are combined, the ‘meaning’
depends upon rangformations from one mode to the other and back again (Leach ibid.:25).
The formal principles of the method are straight forward. Lévi-Strauss first breaks up the
syntagmatic chain of the total myth story into 4 sequence of episodes and then assumes that
each episode is a partial metaphoric ransformation of every other. If we accept these
assumptions, Leach states that:

it follows that the analyst who seeks to decode the message embodied in the myth
as a whole (as distinct from the surface messages that are presented by the stories in
the individual episodes) must Jook for a pattern of structure (which is necessarily of
1 somewhat abstract kind) which is common to the whole set of metaphors. The
final interpretation consists of reading this derives pattern as if it were a
syntagmatic chain. The procedure involves a double switch from the metonymic
mode to the metaphoric and back to the metonymic (ibid.).

What we end up with is an abstract structural sequence of the myth of which each of
the original elements was an imperfect manifestation. Metaphor is thus transformed into
metonymy. The basic principle invalved is one which is common to all verbal expression
and all ritual activity. When messages are conveyed through speech, the time interval
between the beginning of the utterance and the end is so short that any time factor involved
tends to be ignored. Correspondingly when ritual performances are interpreted we are
liable to forget that events which are separated by a considerable time interval may be part
of the same message (Leach 1976).
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In applying the Lévi-Strauss schema to my research data the mythical story--which
is the identity verse—although not linear in form with events occurring in sequence
(syntagmatic chain linked by metonymy), can nevertheless still be broken up into episodes
A,B,C.: the various challenges to ones identity as Samoan, Mew Zealander, the child of
Samoan parents and the associated memories, emotions and experiences connected to each
challenge as explicated in Chapter Four. Each episode (challenge) is then assumed to be a
partial transformation of each of the others, Each of the sub-plots refer o simultaneous
events, and the result ‘added up' to produce the result X. In jargom, by the first of these
steps "the original *syntagmatic chain’ is transformed into a *paradigmatic association”
{metonymy is converted into metaphor)” (Leach 1976:26). Thus A+B+C=X. As
compared with the details in the original episodes A, B,C, the elements in the summary
additive story are abstract, a structural sequence. In jargon, the summation process converts
the "*paradigmatic association” into a 'syntagmatic chain’; metaphor is transformed into
metonymy ™ (ibid.), In this case, an individual triumphs over the obstacles and hardships
experienced by challenges to their self-identities in acquiring a ‘secured identity’ over time.

Let us now consider this in more detail.

A. Samoan identity couplet:

"l am a Samean...but not a Samoan...
To my ‘Sge in Samoa...I am a palagi..."

Rejection of Samoan identity occurs in instances where the NZ-bom is called or
referred to as papdlagi by '&ga or other island-born Samoans. Their separation takes the
form of mixed expressions of fia‘amaualalo, ita and fa‘amaualuga (see Part Two), and in
adopting mannerisms, dress and behaviour reflecting their difference. In Now Zealand,
NZ-bom disdain for FOBs expresses this detachment. From behaviour aimed at fitting in
with the fz‘aSamoa to that of asserting difference and emphasising papalagi sides or
tendencies, this liminal period of confusion and disregard for the social framework that
went before is exacerbated by repeated rejection, For instance, when the PIC Church
denies the NZ-born their Samoan-ness (see previoes chapter), when NZ-bom claims to
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Samoan-ness is challenged or questioned by ministers, island-born elders, or Session,
because they are behaving fia‘apdagi, by speaking out when they are not supposed to.
Their act of detachment in leaving or breaking away from Church structures and other

S ‘aSamoa authority is accompanied by feelings and emotions of confusion, self-abasement
and anger. For many a conflict mode is adopted where their confrontational stance in
"taking on” the authority figures and/or structures, are seen as displaying the very
fiapalagi wendencics they are being accused of,

B. New Fealand identity couplet:

"I am a New Fealander...but not a New Zealander..."
"To New Zealanders...] am a bloedy coconut, at worst
- g Pacific Islander, at best..."

"This period of liminality begins when NZ-boms become aware of being perceived
as ‘not-New Zealanders”. They become aware of racist sentiments expressed in school
policies, curriculum and pedagogics, and by teachers or their papdlagi peers. The symbaolic
detachment from this earlier fixed set of cultural conditions is evident in feelings of
inferiority, debasement, confusion, anger, rage etc. In some cases there is a denial,
affirmation, or a mixture of both, of Samoan identity, and self-identity claimed as New
Zealander, Maori, "multicultural”, ‘other', etc. Identity confusion remains, however, and
is indeed reinforced by exposure to repeated challenges during the liminal phase, e.g..
experiences of racism that continue as members leave schools and become part of the work
force, During this period the individual shows little regard for what was previously
considered normal, and may choose to either opt out of the fa‘aSamoa and become
socialised into papdlagi lifeways in order to become "more-New Zealander-like", wlentify
with other marginalised or outeaste groups such as political liberation groups or gangs, or
remain in "limbo". The desire to be recognised by mainstream New Zealanders not as a
FOB but an educated, "civilised” Pacific Islander may become paramount because the NZ-
born is only too aware that to the uninformed palagi eye "we all Jook the same”. Whether
triggered by challenges to Samoan or a New Zealand identity, this marginal period of
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confusion is an antithesis of the individual's notion of self before the events of separation,
and represents a period of ambiguity and liminality.

{i} Operators

The operators, which impose some form of order on this chaotic liminal period, are
also in action in more normal periods. But during this marginal period they reach their
fullest expression, as limitations become less restrictive, Binary oppositions during the
liminal phase proliferate: Samoan/New Zealander, FOB/NZ-bomn, youth/clders,
‘Gigalfriends, black/white, male/female, fir‘aSamoal ‘kiwi® lifestyle, tawmal/freedom,
alofalgreed, usita ildisobey, rich/poor, loud/quiet, young/old, fa ‘aalpalofassertiveness,
work/kafaovale, individual/community, Church/other lifestyles, ‘born-again’/traditional
christian, autonomy/powerlessness, control/chaos. During the identity journey ritual the
NZ-bom seeks to reconcile these contradictions and conflicting choices within his/her own
self-identity. Another operator is the repetition of common themes. These recurring strands
are the identification by members of perceived oppression at several Jevels. One is the
theme of NZ-boms as inheritors of two worlds and fully competent in neither resulting in
the confusion experienced by being ncither Samoan nor New Zealander. Another is the
theme that although legally a New Zealander, one is discriminated against because of being
physically identifiable as Samoan. This situation is exacerbated by the visible negative
image of Samoans (vis A vz Pacific Islanders) as educational failures and as the criminal
element of New Zealand society, portrayed in a variety of much publicised media, Yet one
is not a ‘real’ Samoan either because one was not born in Samoa, and is unable o speak
Samcan fluently and is inept in the fi‘aSamoa. Another theme is the NZ-born as the
embodiment of their parents' expectations in coming to New Zealand and their demands on
them to become symbols of success, particularly, the pressure on NZ-boms to do well at
school, But perhaps the most dominant theme is the persistence of the fa‘aSamoa and the
strong influence of Newton Church on this community of ‘New Zealanders™.
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C, "I am to my Samoan parents...their child®

When the individual reaches a level of understanding of a New Zealand identity in
the context of alse being Samoan, an aggregation occurs. The NZ-bom, while appearing to
return to his/her former state, has in fact incorporated the whole range of experiences
{drawn from ordering devices or operators) which occurred during the confusion between
the usual cultural orders. The liminal period constitutes for the NZ-bormn a state of change
in which the reincorporation sees him/her re-enter into a different understanding of
normality, i.e., his/her level of awareness of identity necessitates a different consciousness,
one which sees him/her take on different everyday behaviour and values—a quite different
state as compared to the original state of normality, that is, the pre-ritwal and preconscious
state {see Fig.6.1,p.335). Tt means a new seli-identity which consists of a gradual
reincorporation into New Zealand society as a New Zealander, but also acknowledging
one's Samoan-ness, and a gradual reincorporation into Samoan society, but also
acknowledging one's New Zealand identity. In the context of the ESG it means fesling
okay 0 be a middle-class, upwardly mobile professional because, although acutely aware
of a:nd having adopted some New Zealand middle-class values/behaviour, the member afso
has reclaimed and maintained core Samoan values/behaviour--a secured fiz ‘aSamoa—in the
New Zealand context. Moreover for most members it also means directing their status as
professionals towards a commitment to helping their "people” in areas of welfare,
education, law and employment. Their different world view and epistemologies and active
involvement in their 'Aga, Church and commumities means that they have not divorced
themselves totally from being Samcan, and, despite the anguish, are giving their own
children a Samoan identity. This resolution has meant commitment to using their papdlagi
skills and knowledge in supporting Church administrational, policy and organisational
issues (if allowed to) combined with the understanding that the Church is run in a very
fa'aSamoa way, For individuals retum entails a gradual reincorporation back into ‘@ga and
Church networks and gradual understanding and acceptance of the obligations and
commitments the Church and parental fa‘aSamoa require. Members have spoken about
setting up mafidaga for their ‘&ga, or express their desire to become matal or ministers
and missionaries and be more involved with their ‘#ge. Most are also committed to
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invalving their own children in #'oga ‘amaia/Samoa to learn Samoan and teaching them
Samoan values and behaviour.

The only statement in the identity verse which is factual and which does not express
a contrary is contained in the last line and is the only truly stabilising operator in this mix.
It holistically incorporates both previous Samoan and New Zealand rites of passage in
representing the space where conflict experienced in the identity joumney can be negotiated
and its import realised. Inherent in this operator are recurrent themes of stability: home and
‘#ga as the site of alofa and nurturance, Samoan identity supported by the storles and
influence of the mothers and grandmothers of tawua, fa‘aalpalo and feagaiga.
Undoubtedly parental fa ‘aSamoa as understood and practised by parents is passed on to
¢hildren, as is the importance of Church and to wsiza 7 and having to be satisfied with
parenl responses to guestions with "Pand" (Sua‘ali‘i-Sauni 1997). Yet, these stabilising
influences are not always present. Some parents have more liberal attitudes wowards the
status and importance of parental fo‘aSamoea in the lives of their NZ-bomn children.

Throughout this opposition, signs are used as tools of being and not-being.
Pejoratives such as ‘coconut’, and ‘pdlagl’ become signifiers to link individuals to
steroetypic images. These signs, typically more common within the New Zealand context,
are juxtaposed alongside familiar Samoan signs and stabilising operators, reinforcing new
identities. This system of signs and symbols acts logically to shift social reality “in the
mind” and alter the explicit cultural reality, culminating in a self-satisfying NZ-bom
Samoan identity for some. Others may pever reach this secured identity, This shift in
relationships is resolved through the assessment of both oppositions, i.c., oppesidon to
being perceived as a palagi, or a non-New Zealander as opposed to one's self-identity as
Samoan and vice versa (A plus B, B plus A above), and their resolurion {(in C above),
culminating in X, i.e., a reconciliation of these oppositions, the abstracted additive version
of the verse—a secured identity.

Leach points out that what is observable is a "structural transformation” of this
model in the mind (1985:221) and that this internal model is seen a3 an unconscious and
logical system, with innumerable ordering principles, or operators. These operators are
macde up of a programme of signs, that is, semiotic systems of binary contrasts, dualities,
repetitive patterns, etc., which together constitute societal and cullural possibilitizs, These
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semiotic codes appear in human experience as language, kinship relations, myth etc., and,
maost importantly for my analysis, in ritual,

The identity journey as rifes de passage

In "The Effectiveness of Symbols™ (1963:186-205), which is the analysis of an 18-
page transcription of the incantation at a Cuna medicine ceremony, Lévi-Strauss attempts to
bridge two levels of consciousness: the deep laws of binary opposition and the powerful
curing effect of the shaman’s myth. He defines the preconscious as a reservoir of
recollections and images amassed in the course of a life-time—an aspect of memory--and
implics that although these elements are preserved they are not always available to the
individual. According to this perspective then, the unconscious is always empty and
imposes structural laws upon inarticulated elements which originate elsewhere (impulses,

emotions, representations, memories), He states:

We might say, therefore, that the preconscious is the individual lexicon where each
of us accumulates the vocabulary of his personal history, but that this vocabulary
becomes significant, for us and for others, not only to the extent that the
unconscions structures it according to its laws and thus transforms it into
language. ... The vocabulary matters less than the structure. .. But the structure
remains the same, and through it the symbolic function is fulfilled {1963:203).

Lévi-Strauss successfully bridges the two levels of consciousness, mirrored in the
curing effect of the sharhan's incantation, and in so doing illustrates the practical
application and power of heightened consciousness (Turner 1992:13), More importantly he
posits that in the analysis of myth, form takes precedence over the content of the narrative
and that myth represants a quest for remembrance of things past. T contend that the identity
verse operates in much the same way in that during the identity journey the memories and
expeniences kept in check in the preconscious mind of unsecured members remain as
unconscious except when they are (re)stimulated by an event(s) or anecdote(s) over time
thus evoking impulses and emotions, which when (rejactivated are structured by the
unconscious to become articulated elements--the heightened consciousness or new levels of
awareness (meaning, understanding) indicative of a secured identity.
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[ was struck when listening to meémbers speak of their identity journeys how they
resonated with claims of changed consciousness. This in tum led me to think about the
identity journey in terms of ritual and rites of passage. Members spoke about their changed
consciousness, how certain experiences had changed their lives, that they were not the
“same people as before", that symbolic occurrences and events had had sipnificant impact
o them, that they had "rebelled" as adolescents over both expected papdagi and Samoan
vilues, norms and codes of behaviour, that over time they had changed their way of
"thinking about and doing things". 1 concluded that for them these experiences had
initiated changes of consciousness which in turn had changed their values and behaviour,
their understandings of parental fa‘aSamoa in the New Zealand context, and more
importantly had contributed to new self-identities. Moreover, despite these experiences
occurring in both private/individual and public/social, and in papalagi/Samoan spaces, they
were similar in pattern and closely resembled ‘rituals'. Given that ritual is defined as
“formalized behaviour or activity in accordance with mules and procedures specified by
society” (Bullock, Stallybrass & Trombley 1988:749), or a culturally-patterned, repetitive,
prescribed order of sacred rites, I concluded that in a sense T was dealing with anti-rifual,
as members had not voluntarily taken part in them, nor were these rituals recognised,
acknowledged or sanctioned by either papalagi or Samoan society. More importantly, these
rituals--changed behaviour and the emotional mrmoil prompted by being called "coconut”,
"papaiagt” or "Pacific Islander®—had been enforced or imposed on members. Therefore,
my use of ritual is extended and defined as a culturally pattemed, repetitive, proscribed,
enforced order of rites which produce trangition. I also observed that the changes in
awareness of members during and after these enforced rituals focused primarily on changes
fn consciousness (which in turn activated some changes in behaviour, attitudes and
appearance, c.g., dress). That is, their experiences highlighted the expressive or emotional
content of ritual.

The rites de passage analogy which I intend to use is problematic in that the
traditional function of such rites are social designs to make identity changes explicit to both
the person who is changed and other members of the socicty. T use the concept in an
inverted way, and 1 will now examine this further. Tumer's exposition of rites of passage
has enabled me to think through the identity journey via a partial analogy--and T must
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emphasise that it is a heuristic model only, not a parallel process. I use rites of passage in a
broad sense, more in line with Turner and his concept of liminality (1967), than with Van
Gennep's discussion of ritual transformation which occurs during rites of passage (1960,
and [ extend the notion of rite of passage from the more usual, traditional marking of life
cycle events o those events which change personal/group cultural identity {ibid.). This
analysis is therefore not concerned with those rites signifying other changes in status of
members such as puberty, marriage, occupation, etc, Rather, they concern entry into new
consciousness-—-new levels of awareness of a group which members designate as “NZ-bom
Samoans’.

Van Gennep's conceptual pattern of initiation rites can also serve as a model for
individual identity transformation, as a ‘sacred’ transformation between ‘profane’ states.
During these rituals the person leaves their profane (hereafter referred to as normal,
everyday) existence and enters a sacred (hereafter referred to as abnormal, unusual) realm,
to sooner or later return to an altered existence. The transformation thus consists of three
phases. The first phase is that of separation, which embodies symbolic deportment that
separates an individual from a preceding set of cultural conditions and understandings. The
individual is not reincorporated into the principal culture until the third phase, an achieved
or ascribed state of aggreégation. But it is during the intervening second phase--the fimen or
liminal period—that most of the symbolic shifts take place. This ambiguous liminal phase of
unlimited creativity serves as the ritual's core agent of transformation. It employs semiotic
systems of binary contrasts, dualities, repetitive patterns etc. to their fullest extent as
altermale possibilities being expressed, Liminality during the identity rites of passage is
therefore the primary focus of my analysis, examining the ‘not Samoan-not New
Zealander” or "transitional being” or "liminal persona” (Turner 1967-:95).

In The Forest of Symbols (1967:93-111) Turner considers some of the sociocultural
properties of the liminal period, He states: "If our basic model of society is that of a
‘structure of positions’, we must regard the period of margin of ‘liminality” as an
interstructural situation” (ibid.:93). He describes rites of passage as indicating and
constituting transitions between states, and defines "staie” as a "relatively fixed or stable
condition”-social constancies such as profession, office, rank, etc, {ibid.), and "transition"
as 4 "process”, a "becoming”. Tumer holds that state also includes "culturally-recognised”
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conditions, such as those which connote a person’s culturally recognised degree of
maturation, or a person's physical, mental or emotional condition (ibid. ). It is thas
definition of state which I use also.

Turner likens the rite of passage to a "journey” and the ritual subject to a
“passenger”, The first phase of separation comprises symbolic behaviour signifying the
detachment of the individual from an earlier fixed point in the social structure. During the
intervening liminal period the passenger is in an ambiguous staie. In the third phase the
joumey is completed, and the passenger is reincorporated back into the social structure.
Turmner points out that during liminality "passengers” (or "neophytes™"initiates” } are
withdrawn from their structural positions and therefore from the valoes, norms, sentiments
and techniques associated with these positions. He states:

During the liminal period, neophytes are alternately forced and encouraged to think
about their society, their cosmos, and the powers that penerate and sustain them,
Liminality may be...described as a stage of reflection (ibid.:105).

The liminal period as described by Turner induces periods of spontaneous
creativity, inspiration, and expressions of unbounded imagination (sometimes involving
role-reversals), These cxperiences are influenced by or drawn from experiences during
everyday times, just as the interpretation of everyday experiences is affected by what
happens in the liminal period. Turmer states that there are no rules in this period, and
instead of structure, there is anti-structure, From this liminal period proceeds a gradual
"coming down". At this point the person undergoing the ritual is reintegrated back into the
normal world albeit as a different person (1967:93-93).

Translated for the purposes of this study, and recognising the dual identity bind that
NZ-borns experience {a Samoan identity and a New Zealander identity), the individual who
has undergone the identity journey ritual does not return to the same normal state or fixed
point in the social structure which existed before the ritual. The liminal period for members
constitutes a state of significant change, hence aggregation or reincorporation sces them re-
enter into different levels of awareness, or heightened consciousness. That is to say for
some the level of consciousness is at a ‘different’ plane or ‘level of awareness’, along with
other “traditional’ changes of status as an adult, maried person ete, Therefore theoretically,
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on reincorporation, while the individual is seen to resume his/her previous position as a
member of society in both identity systems, it 15 the individual’s levels of consciousness
which has been dramatically altered by the liminal period. Each repetition of the enforced

separation ritual followed by periods of liminality serves to heighten the levels of
awareness ( Ses fig. 6.1).
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Figure 6.1: Identity rite of passage in metaphysical tme (adapted from Leach 1976:78)

If we juxtapose Van Gennep's general rires de patsage transition phases with the
specific experiences and behaviour of my focus group we will be able 1o categorise the
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social and experiential response types of inter and intra-ethnic interaction.
In Status Inequaliry: The Self In Culture (1990), De Vos states:

Underlying all human behaviour, whatever the cultural context or social
circumstances, are basic psychological mechanisms shared by us all. What differy
with socialization experiences related to group statws and cultural background are
the emphases influencing the complex balance among these mechanisms {ibid. :227).

Une of these "emphases® according to De Vos relates to conflict in allegiance or
belonging not only to one's place in the status system, but also to internal conflicts over the
priority to be given to past-, present-, or future-oriented forms of self-identity (1982:8). He
defines 4 present-oriented identity as a concept of membership as citizens in a particular
state or as a member of a specific occupational group, a future-oriented identity as
membership in a transcendent, universal religious or political sense, and a past-oriented
identity as a concept of the self as defined by one's ethnic identity, based on ancestry and
origin. He statas:

Individuals presently dissatisfied with the social status accorded them as a minority
group may seek to leave their group. They may choose either to adopt a future-
oriented religious or political group thereby gaining admission to a new group, or
they may emphasize their ethnic past and exert pressure to change the collective
status of the group...(ibid.:10).

In examining the processes of the conscious experience of self in culture, it is
helpful to apply Van Gennep's rites of passage model 1o a classification of responses to
ethnic minority status to help us explore the perceived differences in individuals and groups
in how they adapt to various societies. De Vos states that these differences depend on how
the minority is accorded social status by the host society, how integrative features of a past
culture result in well-adaptive responses, and how the cultural background of the mincrity
group may influcnce the readiness for minority members to directly identily with--or keep
their distance from—a majority host society.

The legal policies as well as social ascriptions of a host society (its relative
willingness to accept or fully accord equal status to particular thnic or mcial
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minorities) intersects with if or how members of a particular minority group
maintain some sense of separate individual or group involvement (ibid. :230).

To illustrate the value of considering differences in coping mechanisms discussed in
Chapters Four and Five as they influence forms of ethnic adaptation and identity, 1
considered juxtaposing Van Gennep's transition phases with my schema of the experiential
phases of the identity journey ritual in terms of challenges and levels of awareness. This
schema-the experiential phases model--attempts to chart a sequential pattern of three
phases of possible altermative responses during the identity journey (see fig. 6.2).

The focus is on the management of the "consciousness of difference” in regarding
the concept of ethnicity as an element of culture (Vermeulen and Govers 1994:4). In the
first phase of experiential progression I posit realisation of difference. At a personal level,
members have various and diverse responses to being made aware of "difference” from
mainstream New Zealanders and members of ‘diga in New Zealand and Samoa.

Second, in coping with this transition the next stage involves various strategies used
by individuals and members in coping and acring our difference. The behaviour and
attitudes of members during this phase reveal distinctions separating less adequate from
more adequate forms of adjustive coping. Coping responses vary but what is clear is that
identity confusion does not allow for commitment or conviction in developing a consistent
identity.

Finally, in coping specifically with the liminality of this transition period, there is
an cbservable maturational progression which develops into a self-consciousness which
helps members to adapt to a complex society in a pluralist sense, This final phase implies
transition to a final achieved, secured idensity phase, in which past, present and future-
omiented identities are reconciled, reclaimed and maintained.

Thus Van Gennep's first transitional phase, separation corresponds to my first
phase of realizarion of difference. His second transitional phase of liminality is analogous
with coping and acring out difference, and his third, aggregarion, with secured identity
respectively.



Van Gennep's Separation Liminality Aggregation
Rites de passage
transition phases
Experiential Fealisation of Coping, and acting | Secured identity
progressions diffarence out difference
during identity
journey

Figure 6.2: Chart of rites de passage transition phases and experiential progressions of
identity journey

The first phase represents the beginning of the identity joumey for members. In the
second phase, [Eminaliry and coping and acting owr difference, the defensive social and
personal coping mechanisms are used when dealing with members of the dominant groups
(island-boms, elders of the Church, mainstream New Zealanders). In this transition phase
there is internal confusion and lack of resolution of a stable identity owing to inability to
reconcile chaos and contradiction in the apparent ondered situations in both papilagl and
Samoan space. This phase represents efforts by individuals and groups to cope with their
non-recognition as being part of ‘a group’. They define themselves as not-New Zealanders,
and/or not-Samoan. Coping mechanisms for challenges to members' identity as Samoans in
the context of visits to Samoa consist of acting out attitudes of ita, fa‘amaualuge or
Je‘amaulale, In the context of Newton Church they consist of leaving or taking tine out
penods from Church andfor “dga for short, lengthy or permanent pariods.

The second phases liminaliry and coping and acting owt difference are analogous in
that conflict becomes the focus of still other sets of coping mechanisms. In this
categorisation, there is denial or resistance of equal status as a New Zealander and as a
Samoan. The passing mechanism is used where members have become more papilagi,
Samoan, or Maor {in some cases), e.g., embracing charismatic or bom again religions or
SeCis a5 an extreme example of passing into dominant papaiagl Christian sociery, as
opposed to joining ‘auralavou as a way of passing into Samoan society. Passing into New
Zealand society is also acted out in opting out of parental and NZ-bom fz'aSemon and
Church networks and becoming either social outcasts or adopling a middle-class New
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Zealander lifestyle devoid of any Samoan influences. This ambiguous liminal state of
unlimited creativity is the core agent of transformation, where the rebellious nature of
adolescence is at full flight. During this state role reversals may occur where NZ-borms
experiment with being a 'bad’ Samoan and New Zealander and where previously 'bad’
behaviour is adopted. For young people this means opting out of fir‘aSamoa, rebelling
against parental fz‘aSamoa and palagi authority structures, experimentation with drugs,
alcohol, promiscuity and marginal lifestyles. But in all cases this occurs outside of the
realm of ‘@ga and Church networks. The duration of this period of liminality varies--it can
be a perpetual state of denial or confusion for some, for others a transient learning
experience,

The final phases of aggreganion and a secured identity represent a state of onderly
internalisation of conflict, chaos, and confusion evident in the other two phases. This
categorsation assumes the presence of a Samoan persistent identity system, i.e., a
separated past-oriented ethnic identity and a still-viable sense of separate group belonging
regardless of the degree of active participation within the dominant society. It also assumes
a willingness o also be an active member of New Zealand society as a Samoan in terms of
a present and future-oriented identity. As a result of this maturational and experiential
tranzition where members are older, and may now have children of their own, they retum
to Church and ‘& ga; accept and understand a secured fir‘aSamoa; accept matal titles for
their ‘#ga; want to be, and their children to be part of Newton Church's winper mentality;
operate intervention strategies to cope with fa ‘alavelave, e.g., mafiraga; want their
children to rautala fa‘aSamoea and to learn about parental fiz‘aSamoa. At the same time
members understand that they are also active members of New Zealand society, in that they
are people who can be perceived as successtul, upwardly mobile professionals,
representative of middle-class New Zealanders. In this capacity, they have coped with their
new self-identities by choosing professions and career paths which enable them to help
"their” people m their capacities as teachers, lawyers, doctors, ministers, police officers,
Government Department clerks and managers, eic. For some these careers and professions
have been forced upon them by parental insistence; for others, they are jobs that they have
gravitated towards during their liminal phases in their exploration of a self-satisfying
wdentity.
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Liminal sites of identity rites de passages

Another stgnificant point which only structuralist analysis has allowed me 10 point
out has to do with the site of these cultural, identity transformations. What is interesting
about the identity journeys of members of the ESG is that these rites of passage have
accurred while they have been members of Newton Church. What T mean by this is that
most members of the ESG have been through the process of transition and have attained a
secured identity, i.e., reached aggregation where they have reconciled their SBamoan
identity in the New Zealand situation. For many, their liminal period involved leaving the
Church and having time out periods, as well as adolescent rejection of papdlagi and
parental fa‘aSamoa authority structures. For some members time outs or ‘getting a life"
have included experimentation with drugs, alcohol, and marginal life-styles. When these
members have chosen to engage in these behaviours, they have gone away from the realm
of “@ga and Church. When they tire of this experimentation and are ready to retum 1o
some form of stability and a secure identity, the Church has provided the "rock™ or
"anchor” or "home" apart from personal ‘dga to return to, While inside the Church NZ-
borns experience opposition to the oppressiveness of Samoan hegemony and see it as a
“battleground of change”. While cutside the Church, NZ-boms experience liminal periods
where new experiences and understandings—both positive and negative--are gained. In
other words, they have been able to reconcile the contradictions of the ritual more eagily
hecause they are members of Newton Church. Newton Church, as a site of decolonised
christianity, provides for members’ spiritual, secular and cultural needs, It is where a
member's personal ‘@ga networks are brought together and provides a consolidated cultural
base for NZ-boms, The Church is a mediator in helping members to transcend both
conflicting situations—-inside and outside the Church.

For NZ-borns who do not belong to PIC, EFKS or other churches with a strong
Samoan presence, the identity journey ritual will be more difficult to handle becanse of the
ahzence or diluted influence of stabilising factors (‘& ga, traditional authoritative structures
reinforced by church) in sustaining a Samoan identity (see Tiatia 1997, Payne 1991:100-
111). Those NZ-bom who are not affiliated to Newton, PIC branches or EFKS Churches
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have only their own personal ‘&ga networks (which may or may not be active in parental
fa'aSamoa) to help them through the liminal processes of identity confusion. Moreover
even if they are not experiencing the same sorts of issues because they are not exposed to
the chirch (or denominations where there is a strong Samoan component) in which these
dilemmas become significant, at some time or other in their lives they will indeed be
subject to either overt or subtle racist attacks by papdlagi and accusations of being papalagi
from their island-bom ‘&ga. It is most likely that this largely reduced spiritual and cultural
support system will not be able to sustain an individual from the onslaught of the
contradictions and oppositions which these identity journeys entail, and these NZ-borns
may--consciously or unconsciously—be experiencing an identity crisis in a perpetual state of
liminality. Moreover, support may be sought after by these NZ-boms in other models most
likely drawn from papdlagl society, such as gangs or other marginal groups, which often
reflect and operate on anti-Samoan and anti-establishment mores (Staunch:Inside the gangs
i Payne 1991:100-110).

Structuralist analysis provides a way (o investigate the paradoxes contained in the
identity verse. By making conspicuous the constituent elements of the identity journey, and
the communication of the identity journey contained in the verse, we can extrapolate
structuralist concepts of operators, polarities and binary oppositions, the role of symbolism
and the repetitive acting out of models. Moreover, by viewing the identity journey as an
extended ritual containing a series of rites of passage, the structure of the ritual experiences
of identity confusion can be exposed. Through this theoretical framework, the identity
Journey can be seen as a ritual with a series of sequences which communicate very salient
and pivotal themes of a NZ-born identity. The transition caused by this ritual is sometimes
aceelerated and stressful on the individual, especially during the liminal periods, and
particularly qualifies the identity journey as a creative rite of cultural transformation in
terms of changed understandings of parental, NZ-born and secured fi‘aSamoa, and
unsecured/secured identities for this group of NZ-borns.

Structuralist theory, as a way of understanding the identity journey of MZ-boms,
shows how the "disordered” liminal period of identity confusion fits into the "ordered”
structure of ritual transformation. Operators of binary contrasts and oppositions, the
repetition of key themes of oppression and the role of symbolism, all act as ordering
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devices to calculate various possibilities of societal existence. It suggests that through these
rites af passage NZ-borms negotiate their identity in a revised society “in the mind’. In this
context structuralism allows us to describe shiftg in the explicit level of reality, and by
viewing the identity joumey as a ritual event, using a structuralist theoretical model, the
dichotomy of chaos and confusion within an ordered structure can be reconciled.
Moreover, the various challenges to and levels of awareness of identity as expressed in a
subjective analysis of the identity journey in Part Two, can now be understood as rires of
passage, representing different levels of successive normal/liminal/normal states, in the
distanced structuralist model.

The identity journey is about the developmental sebjective experience of the self,
During the identity journey, there is a separation out of self from nonself, when one
defines oneself as not something else. What is interesting is that if and when a secured
identity is reached internally, in one's mind or in the minds of a group of like-minded
individuals, this can have practical effects on lived reality (Lévi-Strauss 1963). In my
research context, change in the Newton Church structure is effected by the construction of
a secured identity, a collective NZ-born Samoan identity which the ESG have constructed
as the sixth cthnic group in the proposed Synod structure (See Chapter Seven). At an
individual level, overt behaviour will change with the individual's new heightened
understanding or consciousness of their identity or, at the journey's end, their secured
identity.
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CHAPTER SEVEN

CONSTRUCTION OF A NZ-BORN SAMOAN IDENTITY

...ethnic [groups]...are informed and substantiated through individual
consciousnesses. The ethnic group is an aggregate of selves each of whom
produces ethnicity for itself....It is the sell"s consciousness which has primacy
in the creation of ethnicity, in rendering boundaries meaningful, in the
interpretation of ethnic identity (Cohen 1994:76).

This chapter is concered with NZ-born Samoan group identity. The methodology 1
employ is drawn from Spicer together with insights gleaned from De Vos (see Chapter
Two). | extend Spicer's concept of opposition to explain splits or dynamics within a group
and to show how opposition can also be differentially expressed against, as well as
perceived by, members of the same ethnic group. My use of opposition therefore involves
a group's response to the perception and treatment of them by members of their own ethnic
group as belonging more to the dominant society.

Finally, 1 examine the symbols which characterise the fi‘aSamoa as a *persistent
identity system', and Samoans as an ‘enduring people’. In doing this, T argue that for New
Zealand-born Samoans the desire to be identified not as papalagi or New Zealander but as
Samoan or NZ-bom is evidence of a Samoan persistent identity system, and that the ethmic
solidarity of this particular group of NZ-borns is a result of opposition mounted by island-
born Samoans of the Church community. The strengthening of ethnic solidarity in this
instance is achieved by the construction of a NZ-borm Samoan identity.

According to Comnell (1995:5), an ethnic identity is a label, and in making an ethnic
identity claim, we label ourselves or others. But it much more that just a label. As Cornell

Srabes,

...we name ourselves and others, and in so doing assign a place in a classificatory
scheme,. But in the process of naming or labelling we invariably do more. The label
is 2 referent, a symbol...a condensation of knowledge, facts, fictional accounts,
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assumptions, attitudes that describe what it means to be a particular type of
person....it is...an entire narrative. .. it becomes our story (ibid. ).

Where did "NZ-born" come from?

There is a scene in Wendt's short film Auckiond Fa'aSamoa (19807 which
encapsulates this new phenomenon of the "90s, this new "label”, this constructed ethnic
identity. In this scene the possibility of a Samoan subculture in New Zealand is touted. The
look on the young NZ-born woman's face in response to this suggestion is one of those
"ethnographic moments". The look of utter amazement at the audacity of even the
suggestion of the emergence of a Samoan subculture reveals the tenacious grip of Samoan
conservatism as the corperstone of Samoan identity, and this only some twenty years ago.
Yet today, in the space of only one generation or so, on radio talkback shows, the
television programme Tagata Pasifika, in Auckland University research essays and Masters
theses (Utumapu 1992, Oloi 1996, Tiatia 1997), and in the recent maiden speech of a
Labour MP (Mark Gosche in NZ Herald March 1997), the existence of a NZ-bom Samoan
identity is clearly emerging. This "new™ identity is also clearly evident in my study. The
following is a much stmplified, condensed and specifically contextualised description of
this phenomenon,

What does "NZ-born" mean?

To ‘dga and Church

To “#iga, in Samoa and recent island armvals, NZ-bomns are on the one hand
papdlagi, and on the other family members who may or may not fautala fa ‘aSamoa
fluently, who have had different papiagi socialisation experiences and who therefore may
ne¢ participate in normal Samoan activities and practices. They are also a source of
amusement and ambivalence, perhaps even derision, envy and antagonism. They represent
younger members of the "figa who therefore have to defer to parental fi‘aSamoa and
participate in fa ‘alavelgve despite their shortcomings in not being Samodan enough, To the
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Church community and elders, NZ-bom means the youth element of the Church
represented in the Sunday school, Bible class and ESG, They are young people who rantala
NZ-bom, and who may be losing their Samoan culture because they are 50 entrenched in
the New Zealand way of life in terms of education, careers and values of papalagi. They
are 1o be tolerated but ultimately are there for their convenience. They are not a threat to
their authority and autonomy in Church administration and policies at present, however
they do have some wseful skills in law, accountancy, management et¢. that can be called
upon if the situation requires it. They are their children, nephews, nieces and grandchildren
and “Fga and therefore are their source of kg and fa'aaloglo. They are taught to wsiial
at all times and encouraged not to question the status quo, During times of fia‘alavelave,
they will be called upon to contribute financially and in any other ways required of them.

Ta NZ-borns

Being NZ-bom signifies the existence of a unique identity defined by the following
attributes and experiences. Their preferred language is English although they can raurain
NZ-bom. They are being brought up through the papalagi education system and are awarc
of two different knowledge systems which sets them apart from their parents and island-
born “#ga. They have access to two different life-styles and oscillate between the two or
embrace one while denying the other. They experience identity confusion at not being
accepted by Samoan ‘dga or New Zealanders and adopt coping mechanisms to remain
sane, They do not deny their Samoan-ness, and their self-identification is an apology for
not being able to tawtala fo‘aSamea fluently. Their (non-)understanding, consciously or
sub-consciously, of parental fa ‘aSamoea is couched in terms of NZ-bom fa ‘aSamoa. Those
with secured identities and an understanding of secured fio‘aSamog are able to reconcile the
contradictions and cope with challenges and opposition mounted by Samoans and New
Zealanders to their perceived self-identities, specifically the coping strategy of securing
professions, occupations and career paths which involve them in helping other Samoans by
being NZ-born.
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Is NZ-born a new “subculture’?

The emergence of a NZ-bom Samoan subculture in New Zealand and its
implications for NZ-borns, island-boms and others is a complex matter. Confusion arises in
viewing a NZ-bom ethnic identity as presented in the condensed, simplified summary
above, and a NZ-born subculture, as analogous concepts, If we are to agree with the
popular definition of subculture as "a cultural group within a larger culture, often having
belicfs or interests at variance with those of the larger culture” (Allen 1990:1213), then
people who identify themselves as Samoan do indeed constitute a subculture of Samoan
pecple within the whole New Zealand population, defined as a people with their own
language, hierarchy of values and characteristic modes of appearance and behaviour that
expresses "visible and symbolic resistance to real and perceived subordination” (Bullock,
Stallybrass and Trombley 1977:824). But the question then arises: Do NZ-boms represent a
subculture within their own "larger culture™--the Samoan culture, the fir‘aSamoa? This
particular problematic element of subcultural analysis can best be understood by
considering the following example which traces the events leading up to the construction of
a NZ-born ethnic identity in the context of this study.

In Chapter Two I introduced Spicer's concepts of ‘opposition, ‘persistent identity
systems’, and “enduring peoples’ (1971, 1980) as crucial to a broader understanding of ‘a
people’, their history and identity. In the following section 1 take on Spicer's challenge in
examining the phenomenon of persistent identity systems by describing and systematically
investigating a specific instance of opposition of a minority group to attempts at
incorporating it into the dominant society, However, the seemingly enforced incorporation
15 not by the dominant group itself as one would expect, but from the *dominant’ group of
elders and authority systems from within the same ethnic group as the minority one. The
minority group is the ESG of Newton Church (see Chapter Three).

Their common experiences of New Zealand fo‘aSamea and being NZ-born Samoans
within Newton Church, growing up together in the Church, and being children and
grandchildren of the first wave of Samoan migrants to Mew Zealand are what binds the
members of the ESG together into a cohesive proactive group. However, they are as yet an
untapped, latent and potentially formidable force within the Newton Church structure, The
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ESG exists, its members control the Sunday school and Bible class and youth activities of
the Church, and yet its involvement heretofore in the ‘real’ power structure has been
minimal for several reasons. First, the Church is reluetant to acknowledge that the NZ-born
represent a sub-group within Newton Chorch and insist that NZ-born be part of the larger
Samoan ethnic group, If this is the case, then why did the Church leaders form the pTOUP
and allow the group to exist and why did they incorporate the group within the church's
management structure? The answer is first, that perhaps tension between the grouwp which
the Church originally set up and the group which has emerged may be caused by divergent
goals and aims. Clearly, the ESG has been allowed to exist as a separate group with a voice
in management matters in order for Church Jeaders and elders to acknowledge and harness
the papalagi expertise of its members for their administration, education, legal and business
acumen. This inclusion is also owing in part to the status of some ESG elders as marai in
their own right. But in other areas of Church work, particularly that focusing on Newton
fa'aSamoa activities, the ESG as 4 group has no say. Rather, the ministers, Samoan and
combined Sessions, and elders within the Samoan group (and therefore more senior matai)
and other ethnic groups take precedence in all decision-making arcas, even though matters
are debated at combined Session meetings. In respecting the feagaiga, ESG leaders and
matar remain silent. Second, the Church is opposed to the appointment of a NZ-bom
mimster, Third, NZ-borns are reluctant, given their papflagi status and youth, to commit
themselves fully to the ESG and Church knowing that culturally they cannot be accepted as
equal participants in combined decision-making sectors of the Church. In addition, finance
and time constraints compromise the involvement of NZ-boms with responsibilities to their
professions and personal commitments (many NZ-borns are young marrieds, first home
buyers with large mortgages to repay, who also feel obliged to financially assist their
parents and ‘d@ga), and they are ambivalent about taking part in the ESG. This latent force
is also being continuously tested with regard to their commitment to parental and Newton
fia'aSamoa. Even though they may be educated and qualified in papilagi terms, it is rather
their service to and participation in Newton i ‘aSamog that will allow this power to be
exerted. This power, previously unchallenged, was sorely tested by the recent restructuring
proposals of the national body of the PIC Church (see Chapter Thres),
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Intragroup Dynamics: The oppositional process within Newton Church

Meleised states that *...most people who understand the system and the economic
realities of Western Samoean society, agree that the majority of Samoans live by fa‘aSamoa
and prefer to retain its essential elements. The greatest threat lies in the. . small though very
powerful section of the community who could survive without fio‘aSamea" (1987b:234).

This is exactly the threat that NZ-bomns in the ESG represent to many island-bormn
Samoans and clders of the Church. The elders and island-bormn Samoans perceive that NZ-
borns have been assimilated as New Zealanders by some sort of ‘natural’ process. They
perceive this as an irretrievable Joss and view NZ-boms as bereft of the ‘real fo‘aSamoea
and a ‘real’ Samoan identity. After all, many of them are well-educated middle-class
professionals, with middle-class incomes, even though their parents and grandparents were
labourers and factory workers. NZ-boms who are not middle class, who are unemployed
and on the dole, in gangs or other marginal groups, are still regarded in this way, for they
still represent people who have adopted papalagi life-ways in not obeying their parents and
not becoming "successful® in educational (and therefore financial) terms in order to fulfil
the financial demands of the fa'aSamoa. Both groups have no need of fia‘aSamoa to survive
in New Zealand-—-indeed to many NZ-bomns fo ‘aSamoa is a burden. Nevertheless, the desire
by some NZ-boms to be identified as NZ-born Samoan or Samoan, instead of papalagi or
New Zealander is real. Why is this so?

The belief among island-born Samoans that NZ-borns are becoming more
monolingual, i.e., prefer to speak English rather than Samoan, and monocultural, i..,
prefer o follow a “kiwi" life-style, and the expressed fear that NZ-bomns have lost, or are
losing, their Samoan culture is excmplified in the following quote from a senior Minister of
Mewton Church (now retired).

There is a big gap between the older people and the younger people here.. .the
people who were born and brooght up in Samoa are well grounded in the Samoan
culture and the Samoan way of life, whereas our children who were borm here in
New Zealand are in the air. They really don't know what to do; they're living in a
grey world, a different world.. . .the real problems...are the children who were born
in New Zealand and educated here (the Rev. Sio cited in Pitt & Macpherson
1974:54).
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The expectation that one has to be a ‘pood” Samoan (see Chapter Four) is regarded
cynically by some NZ-boms.

I think that's what we are seen as, as an economic resource hers....Like we don't
share in the spoils as we'd like, like honour and other things....that goes to them
[our parents]...and we're kind of lefi still on the outside. There are people who
become marai.. .but why are they made maiai?. .. they're just another economic
resource I goess so that they can say this person's 4 marai and we can call on that
person for different things....But that person doesn't play the part of a real marai,
for instance like in decision-making, day-to-day running of the family and that type
of thing....and so0 in many ways we're kind of an appendage to what's REALLY
going on....

While NZ-born Samoans are seen to be losing their culture, what they have
obviously not lost is their ability to actually power the fa ‘aSamoa financially, giving to
meet fa‘aSamoa “dga obligations, both in New Zealand and in Western Samoea. In
practice, it is this aspect of Samoan culture that the Church leaders are afraid that NZ-borns
are losing. Indeed the ability to contribute to fi‘alavelave is directly hampered for many
who become unemployed and who are on the dole. And it is this expectation that causes
some NZ-borns to opt out of Church (see Chapter Five). Their inability to meet their
obligations to “Fga in terms of rauma and the refusal by some to give of their time and
resources thus become crucial indicators of maintaining a Samoan identity or having a time
out period (see Chapter Five). This is what fauua is all about. Given that one of the
principle tenets of the ja‘aSamoa is "o fe ala i le pule, le tauma® (The way to
power/authority is by serving), whether or not one participates in this practice is crucial to
a Samoan identity, Even in Samoa, the village institutions of "aumiga (body of
young/untitled men of a village), and oualiema (association of unmarried women of the
village) spend time and resources as their fauua to their villages (see Fairbaim-Dunlop
1996 and Schoeffel 1995). On the level of *&ga, fanrua is practised by all members who
are able to do so. This is also what fz ‘agloglo means and it is in this context where the vd
fealoaloa i and v tapuia are demonstrated. The ideology of g is one of the most
powerful and challenging in the f2 ‘aSamon. In Samoa those who provide fawuag and
complain about the lack of participation in decision-making are referred to derogatively as
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takitug fig matal (serving purely to become a mataf), or lgitug pa 'ﬂ'_'.ﬂit. fallen
service)(Meleised: personal communication). In New Zealand, prioritising who they spend
time and resources on in order to fourua becomes acutely problematic for NZ-borns.
Whether fo'galoale and fastua is to be given to their 'village(s)' in Samoa, their ‘#ga in
New Zealand, or their church, or all three, on limited funds and with other financial
obligations such as living expenses, rental accomodation, mortgages, loans and the inflated
cost of living in New Zealand are expectations and decisions which many NZ-borns are
unable to cope with. The extent of time and resource obligations further compound this
dilemma. For some it is much easier to opt out of the fa ‘aSamoa and charch,

ESG Oppasition to PIC Restructuring Proposals

In Chapter Three I deseribed the historical context of the development of a PIC
Synod. This new structure is a composite of current indigenous church structures borrowed
directly from Samoa, Cook Islands, Niue and Tokelau, which would effectively give
Pacitic Islanders of the FIC freedom to express their faith fully in their own culiural terms.
What is interesting about this proposed structure of the Synod is that there is no
accommodation for the ESG of Newton PIC. The ESG was quick 10 point out the inherent
difficulties in this underaking:

To disregard the needs of our NZ-born youth, to try and exist in a vacuum,
cocooned from reality, would be a recipe for disaster. We are not in Samoa, Nive
or the Cook [slands or Tokelau - We are in Aotearoa, and it will be foolish to think
that a church structure borrowed directly from the istands (warts and all) will
remain ‘traditional’, or have the same effect in Aotearoa as it did in the Islands.
Pacific Island institutions, and the. ..problems/selutions associated with their
continued existence are contextual, and cannot be transplanted across time and
space. As with the fa‘aSamon, fakaNiue, fakaTokelau, peakuld Airani, which has
been modified by our parents and grandparents...the proposed structure of the
Pacific Island Church Synod must be creatively modified to suit Avckiand,
Aptearoa, November 1994, and hopefully for future geaerations (ESG Submission
19847,
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Construction of NZ-born Samoan identity by ESG

In response to this restructuring proposal, the ESG prepared a submission (see
Appendix Seven) which in effect constructs their own NZ-bom identity, to justify their
inclusion in the proposed Synod, as a sixth ethnic group, in partnership with the Samoan,
Niuean, Cook Island, Tokelauan and Tuvalsan groups of the PIC.

Traditionally the role of NZ-borns has been one of ‘bridging’ the gap between the
world of our Pacific Island parents, and the new world of the palagi. As
intermediaries between parents/ ‘& ga/kin/communities and the state, we have grown
up with two quite different types of world views, and two quite different types of
knowledge/power systems. Like our Pacific Island ancestors we have taken freely
from the one to enhance the other, knowledgeable in the fact that change
was/is/forever will be inevitable, and yet still confident that the cultural identities of
our parents would remain intact throughout this process, buffered by the

church/ “Fga'kin institntional networks, which have remained staunchly in place. It
15 our cultural identities as NZ-borns, however, which has been questioned,
undermined, ignored, and yet to weather the storm. We are parn of our
parents/grandparents worlds, while living in a palagl world, As intermediaries we
have become quite comfortable in this well-worm, rather schizophrenic role,
sensitive to our parents' cultural and social needs in our home/family/church
environments, yet aggressive, and proactive at school/universities/work in the
palagi world in order to...survive the harsh reality of living in NZ, Aotearoa. And
all the while continually meeting our social, coliural and financial
commitments/obligations to our ‘Age and extended families, both here and in the
Islands (ESG Submission:2).

Acknowledgement of the ESG would mean their formal inclusion in the new PIC
oynod structure, If af:h;ﬂw!cdgmmt 15 not forthcoming, the PIC Church leaders would be
in fact denying the existence of their own children and grandchildren within the PIC, but
worse still, depriving them of a viable Pacific Island identity as NZ-boms.

This dilemma is not a8 serious as it may sound. Because there are matai in the ESG,
the main body of the PIC is indeed deliberating carefully the place of the ESG's
involvement in the new Synod structure, although many PIC leaders see the issue as
unigquely Newton's. Being the mother-church, ity members include mainly first, second and
third generation NZ-bom Samoans. Other younger parishes have yet to experience this
situation, but will have to face problems with their young people that Newton has already
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confromted (see Tiatia 1997). Already two other parishes are considering setting up an
ESG. The problem is also coming to the fore in New Zealand-based branches of the EFKS,
At the same time there is a guarded jealousy and disdain of Newton's BSG as "elitist" by
some youth groups in other PIC branches whose ministers and leaders do not favour setting
up an ESG,

The ESG submission has highlighted a problem that some PIC leaders were not
even aware of, and preliminary meetings of the Special Committee for PIC Synod suggest
that ESG proposals arc being seriously considered. Meanwhile the ESG are consolidating
by nominating new BESG elders and continuing their work for the Church.

The construction of a NZ-bom Samoan identity central to the submission 15 (hat
NZ-borns see themselves as "bridges”, "mediators”, "intermediaries” and "guardians" for
the world of their Samoan parents and grandparents in relation to the wider society. Even
maore interesting is the political significance of the ESG making a submission in its own
right to the PCANZ to contest the major PIC proposal. This reflects a development both of
pelitical savvy and opposition to being ignored in this way. Clearly by making this
submission, the ESG is staking its claim as guardian, a bridge between their Church,
leaders and elders and “#ga, and the papalagi institution of the PCANZ. These NZ-bomns
see themselves as possessing the skills, expertise and maturity to "make sense of” and to
deal with the chaos and confusion inherent in the PCANZ asserting its dominance over PIC
and undermining the PIC autonomy (enjoyed by PIC before the merger with PCANZ)
which is threatening Newton Church. There is no identity crisis here, It is not that these
NZ-boms are part of two worlds and are comfortable in neither, nor do they see themselves
equally as Samoans and New Zealamders, as some scholars have argued, bul more as
Samoans in the role of guardians of their ‘@iga and the fi‘aSamea as they know it in New
Zealand, And in the same way, the ESG also provides a bridge between disaffected youth
and island-born elders of Newton Church (Ses Chapter Five),

It is also clear that the construction of a NZ-bom identity by the ESG of Newton
FIC counteracts stercotypic images of NZ-born Samoans as monolingual, monocultoral,
i.e., papidlagi, or Samoans who are losing their culture--stereotypes created by both
papdlagi (PCANZ) and island-borm Samoans who are in positions of authority within the
FIC Church structure. These stereofypes serve to enhance the superior political positions of
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the PCANZ, the papdlag! faction, and their insistence on a fragmented multicultural
church which would compromise the identity of the unified PIC in New Zealand. The
Church efite of traditional Samoan leaders and ministers stand to gain much more status in
the new proposed structure of the PIC Synod in cultural or traditional terms, and in real
cconomic benefits from their much enhanced status (ministers as matad phenomenon and
roeaina/pulega structure of proposed Synod).

The irony of all this is that the sterectypes created by wider New Zealand society
that are in line with assimilationist/integrative models and notions which state that cultore,
in this case the fa‘aSamoa, is static are being perpetuated by island-born Samosns and
elders. By reifying their knowledge and childhood experiences of the fa‘aSamoaq, they
create ideologies in which the “real’ fiz'aSamoa is in Samoa, or only practised by island-
born Samoans, and that it is impossible for NZ-bormns to practise or understand the
fa‘aSamoa. Consequently they argue that fa ‘aSemon in New Zealand is in a state of
‘dechine’, because NZ-borns are "papdlagi™, or "not Samoan”,

The perception of ethnicity as a source of considerable conflict (De Vos 1982,
1990) is evident in this situation. While NZ-borns recognise their past affiliation with their
parents’ lifeways and parental fo’aSamoaq, their notions of self come into conflict with their
present situation. This particular conflict has been resolved by a form of manipulation—in
this instance by the ESG presenting a submission to the PCANZ which has provided a
release valve from the emotional rurmoil that these NZ-boms are experiencing, albeit by
compromising cultural mores. But the matter is far from over.

Admittedly, the ESG's construction of a NZ-born Samoan identity is one which
cannot fully represent each NZ-borm Samoan's individual identity. Tt does, however,
provide an opportunity for some NZ-borm Samoans to give expression to their collective
secured identity in a common cause to effect changes in the structure of Newton Church,
and to avoid potential conflict

What is significant about the documentation of this instance of opposition is that
NZ-born awareness of their experiences through time, and their historical understanding of
events such as these, will form the foundation of enduring "historical moments”, and a
persistent identity system for future generations of NZ-borns (Spicer 1971).

To refum to the question previously postulated: Do NZ-borns represent a subculture
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within their own Samoan cultural framework? My answer is equivecally yes and no. Yes,
because NZ-borns in terms of language, education and life-style share experiences among
themselves which they cannot share with island-born and educated Samoans, But with
regard (0 the institutions, attitedes, values, behaviour and emotional attachment to
fa'aSamoa and a Samoan identity, a subcoliure within fir‘aSamoa for NZ-boms is not as
clear. Although NZ-boms strive to distinguish their dual socialisation experiences as
unique, this is not to say that this uniqueness is an affirmation of a NZ-born subculture per
se within Samoan society. Granted that on the surface NZ-boms represent "a cultural group
within a larger culture”, but I do not agree that they have "beliefs or interests at variance
with those of the larger culture”. Tt is not the beliefs or interests that are at variance but
rather the scope, range and occurrence of the actual manifestation of these same beliefs and
interests that distinguish them--especially for those who unconsciously are caught in, or
who consciously choose to participate only in NZ-born fa‘aSamoa or not at all.

The NZ-born label, while on the surface simply the name of a category of persons,
in fact carries within it, unspoken but to one degree or another understood, a story, a
narrative, an account, of what it means to be a member of this group. To be NZ-bom is to
have lived a particular kind of life in particular places, and gone through a particular set of
experiences that led to a very particular present, It is a common narrative of opposition,
conflict, resistance, confusion, which for most ends in identity understanding,
reconciliation and hope for the future,

The collective self-identity constructed by NZ-borns often does not correspond to
their identity as perceived by “outsiders®, in this context island-born Samoans and New
Zealanders. The outsider ones may still make as substantial demands on the individual,
How do you live up to the expectations of those who think they know your story, or how
do you defy those expectations and reject the narratives that others attach to you?
Nevertheless, the NZ-bom Samoan label accommodates both stories--"NZ-born” embodies
the whole plethora of experiences attached to being socialised into pap#lagi life-ways and
"Samoan® embodies the Samoan socialisation experiences consolidated by the fa‘aSamoa
experiences promulgated by ‘@ga and Newton Church. For NZ-boms with a secured
identity to take on a NZ-bomn identity is to take on both the inzider and outsider versions of
the identity story, and the NZ-born label represents a clear affirmation of both identity
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stories.

An enduring people: a Samoan persistent identity system

The fa‘aSemoas experienced and practised by NZ-borns in the ESG reflects a
Samoan "persistent identity system" in the context of the mstitution of PIC Newton.
Challenges to ong's identity as a Samoan act as a catalyst in that the more one is denied this
hentity, the more reasons this is sought. In this way, slowly but inevitably, other symbols
of the persistent identity system are exposed and reclaimed.

Spicer's explanation for the persistence of identity and his concept of opposition
(see Chapter Two) are significant because the conditions under which these systems survive
can be empirically investigated in the narrated experiences of people. In this study, the
narratives of NZ-boms tell how they experience fiz ‘aSamog in New Zealand. Their stories
challenge dominant primordial and circumstantial constructions of Pacific Island identitics.

The creative attempt by members of the ESG to redefine themselves is an instance
of formations which cut across national boundaries and of people not born in their
homeland but who identify with it. The ESG is a group which retains strong links with
their parents’ and grandparents' places of origin and their traditions, but are without the
illusion of returning to the past (Hall & Geben 1992). The ESG's new collective identity is
based upon a partly-shared history of their forebears and the 50-year history of the Newton
Church community, As individeals they have no common mythical or legendary heroes but
choose as role models their parents, or founders and former leaders of Newton Church.
The denlogies on which their views of the world are based have been provided by their
“@ga, church, communities and New Zealand socialisation experiences. Instead of
abandoning traditional ethnic identities in the guest for socio-economic and pelitical equity
in their place of birth, this group has retained them along the way, even when some of
them have achieved that equity. Tt is through their successive linkages with *others’, as
well as island-bom Samoans, that the sense of their own individual and group identity has
been forged, Conceptions, often stereotypic, of them by these others, have in turn affected
views of themselves and their role in relation to other peoples. The collective identity
gymbols and their meanings express this cumulation of historical and emotional experience,
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On 3 macro level, for Samoan people, experiences of christianity, colonialism,
capitalism, globalisation, all instances of opposition, only serve to energise their persistent
identicy system as Samoans, and their continued existence as an ‘enduring people’. They
are Samoan people following the paths forged by their ancestors of the past, and their
Church and ‘&ga in the present, and as such are continuing the voyage of their ancestors
through time and space.

Oceania is vast, Oceania is expanding, Oceania is hospitable and gencrous, Ooeania
is humanity writ into and rising from the depths, Oceania is ours. It is time that we
realise this and use it to overium all hegemonic views that aim ultimately to confine
us again, physically and psychologically, in the tiny spaces from which we have
recently liberated ourselves. We must not allow anyone to belittle us again, and
take away our freedom (Epeli Hau'ofa:1993:13),

The analysis of the identity journsy narrative using structuralist discourse to
uniderstand the process of reaching a secured identity allowed me to examine opposition and
contradiction on yet another level. From this 1 ascertained that the changed models in the
mind brought about by a NZ-bom's life experiences makes sense of these oppositions and
contradictions in the construction of a stable individual and collective secured identity that
helps NZ-boms reclaim their Samoan identity and make their existence a more liveable and
understandable reality.

The subjective and objective analyses of the identity journey informed by historical
insight, and the concept of a secured identity will allow NZ-bom Samoans space within
which to develop their own concept of self in the wd fealoaloal and the v tapuia, the space
which divides but at the same time unites children and parents, NZ-bom and Samoan borm,
and Samoan and papdagi, in the weaving of their own ‘e roga. Whether NZ-borm
Samoans are defined as ‘papalagi’, ‘Pacific Islander’ or ‘bloody coconut®, this group of
NZ-borns are confident in knowing that they are their Samoan parents' children, and
children of Mewton Church--parents who have and are experiencing the fi ‘aSamoa, and are
continuing to enrich their children's lives with it,
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‘OUTOU, MATOU, TATOU (You, We, Us)

CONCLUSIONS, IMPLICATIONS, CONSIDERATIONS

It is my wish that you remain a unified *aiga, loving one another,
nursing the Va between all of yvou and our village, church and country (Wendt
in Qla 1991:339).

‘T’ does not exist, I am not. My self belongs not to me because ‘T° is
always “we', is a part of the aiga...a part of the Church, a part of the
nu‘u; a part of Samoa (Figiel 1996:135).

The original question posited by the Rev. Sio that started my journey, "Why are
young people leaving the Church?” now appears o have some answers-—-answers which can
only be understood by considering the juxtaposition of the rejection of NZ-born by island-
bormn with the rejection of Samoans by New Zealanders. Most NZ-borns in the ESG have
arrived at the end of their identity journey, but others are still within it—and some may
never reach the end. This is my answer to the Rev, Sio's question. And it is those who
have made the journey to the end who can assist those who remain within, but only with
some understanding of those who have not {and probably will not ever) embark on it

This thesis presents both western and Samoan theoretical understandings and their
grounded application in a specific cultural, socio-historical context, a context which has
been illuminated further by narrative discourses. In the thesis I explore what Wendt and
Figiel have to say about a contemporary Samoan identity in the emphasis on ‘d@ga, church
and Samoa. I also examine the dialectical nature of culture/christianity, fia‘aSamoa/church,
crystallised in the Samoanising of christianity, as it has developed in Samoa and its
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transformation in the New Zealand context of Newton Church—a site of decolonised
christianity. Through a subjective and "distanced” analyses of the identity journey, I outline
how NZ-borns are culturally perceived and constituted in their own societies by ‘others’
and how they situate themselves.

‘The approach taken was larpely determined by the premize that opposition and
conflict is the foundation of ethnicity, and that the articulation of this process by New
Zealand-born Samoans of the ESG, Newton Church, represents a series of rites de passage
which have for some resulted in a secured identity. The identity journey tite of passage for
MZ-borns is a "dramatic™ experiénce in the classic sense of rites de passage which occur
during life-crisis rituals and ritals of affliction (Turner 1967:6). NZ-borns, during the
limenal periad of the identity journey are structurally, if not physically, "invisible". Neither
Samoan society nor New Zealand society provides us with definitions to allow for the
existence of a nol-Samoan-not New Zealander person. Consequently the liminal NZ-born
exisls in a confused state of ambiguity and paradox until & secured identity is reached.

Constructing the thesis in three parts seemed an appropriate means of incorporating
its three main dimensions in such a way that the contributions of each to the whole, and the
ways in which they interact, could be identified, while addressing aims more specific to
each part. 1t also offered the possibility of contributing to the debate between those who
expound objectivist circumstantialist approaches to ethnicity and the purely subjective and
primordial “cultural’ approaches of the 'native'.

Accordingly, Part One provides the *Settings' in which I locate myself in terms of
my own personal identity, and my relationship with Newton Church and my focus group,
examing scholarship on ethnicity theory, investigate further notions of ‘insider’ as opposed
to “native’ anthropology, and provide the historical analysis of the Samoanising of
christianity in Samoa by tracing the development of EFKS in Samoa from early LMS
missionary influence to its transformation in the Samoan-dominated Newton PIC Church in
New Zealand.

Fart Two is a micro-level investigation through an ethnographic approach of the
subjective experience of identity expressed through ESG narratives of the identity journey,
including examination of the conflict experienced by members of the ESG in their
experience of the Newton Church, and the culture/christianity, church/fa ‘aSamea dialectic.
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The rich data contained in Part Two provides the *a‘ano (flesh) of the thesis, In it the life
experiences of this group of NZ-boms are given full flight in members" narratives--
emotion-filled experiences, stories and opinions—as they reflect on their identity journeys.
Their struggles, successes, happiness and sadness in arriving at a life story that makes
sense, that provides unity, stability and purpose, within a sociohistorical matrix that
embodies two much larger stories--those of the dominant society of New Zealanders and
those of island-borm Samoans--have been given voice. The complex process of
understanding how self-identities are reached is delincated in this chapter, Some members
have developed an identity they are most comfortable with and an understanding of the
identity journey, while others are still at the initial stages of the journey, or somewhere
along the path, Wherever they are positioned, the identity journey represents the perpetial
Muectuating movement from challenge to challenge over time, and from palagi space to
Samoan space and vice versa. The narrative data reveals some characteristic experiences
associated with each challenge contained in the identity journey, Each challenge is complex
and interconnected to all the other challenges, Tntil NZ-borns negotiate all these
challenges, the crisis of identity confusion or unawareness will persist, whether or not NZ-
boms acknowledge this crisis or not, However, for those who have successfully negotiated
all challenges and have arrived at a final understanding, a secured identity is reached where
they can and do perceive and operate Samoan socio-cultural patterns within and beyond
Samoan communities and establish themselves as accepted individuals and contributing
members in both social groups--their Samoan “#ga, Church, communities and New
Zealand mainstream society. Their secured identity remains fixed regardless of further
challenges that may be experienced. A secured identity means that when NZ-boms are
subsequently challenged, they are able to reconcile the oppositional forces behind the
challenge{(s), and because they have developed coping strategies to deal with them, they are
able to remain firm in their conviction that they are NZ-born Samoan, or Samoan.
Themes relating to age, class and gender permeate the narratives and are interwoven
with other thematic analyses in the context of the identity journey experiences. The most
glaring differences lie in the views, opinions and explanations of the younger (non-secured
identity) as opposed to maturer (secured identity) members, which is reflective of the
differences in the "levels of awareness™ experienced by them. This differentiation provides
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the focus of the analysis. However, views which contrast markedly between marai/non-
matal and male/female have been highlighted and explored also, when these differ as a
consequence of the way families are organised in the fo‘aSamoa.

Part Three nses a macro-level “distanced” structuralist discourse to further analyse
the identity journey and secured identities as rites de passage to explore how individual
identity is shaped ‘in the mind" and refums again to ethnicity theory (o investigate the
construction of an ESG group identity—a NZ-bom identity that pressed for structural
changes within the institution of Newton Church and the national body of the PIPC. The
theme which is pursued throughout is the persistence of a Samoan identity beyond Samoa.

This study has highlighted three major findings. The first is on a heretofore
unexplored area of intra-ethnicity studies—irgra-ethnic ethnicity which has usually been
confined to intra-ethnic generational studies only. In doing so it was necessary to éxamine
the links that my focus group had with other Samoans through the church, ‘&ga,
Jo'aSamea and homeland, and how these had become differentially complex by virtue of
individuals in this group being born in New Zealand and not in Samoa. In order to
understand this complexity I have provided an explanation of how different perceptions of
Ja'aSamoa--parental, NZ-bom and secured--are internalised either consciously or
subconsciously during NZ-bormn identity journeys. I also explained how church and culture
have become indistinguishable in the fa aSamoa as it is experienced today-—-that christanity
and the fiz‘aSamoa are not dichotomous separable entities, but a dynamic sphere of
interaction. 1 hope that this understanding will assist other NZ-boms in evaluating their
relationships with the fa ‘aSamoa, their “dga and church, in forging a new self-identity.
Should they conclude that they are indeed experiencing an identity crisis, then T hope this
thesis will provide a space for working through some of these issues. Similarly I hope that
the thesis will help our parents and grandparents understand some of the conflicts that their
NZ-born children and grandchildren--diasporic Samoans—-are experiencing in terms of
identity and the fz'aSamoa. I hope, in shor, that this thesis will contribute to an improved
understanding of socio-culoural inter- and intra-ethnic and inter-generational relationships.

The second finding is at a theoretical level. Firstly, rather than describing Samoans
as an ethnic group and therefore entertain that NZ-borms could perhaps represent another
ethnic (sub-)group or (sub-jculture (see Chapters Two and Seven), 1 maintain that it is
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preferable 1o comsider Samoans as “enduring peoples” (Spicer 1971) and the fa'aSamon a3 a
persistent identity system (ibid.). In doing this I am thus assuming that the kind of ethnicity
this redefinition produces is a dynamic interaction of both primordial and circumstantial
views of ethnicity--primordial not in the *strict” sease of Geertz (1963), Gordon (1978) or
van den Berghe (1981), but in my re-evaluation of the notion of primordialism in revisiting
the emotional content of ethnicity (Epstein 1978) in contexts of opposition and conflict
(Spicer 1979, de Vos 1982,1995), and circumstantial not in the strict sense of the historical
materialist and Marxist analyses (Thompson 1989) but in and of the scnse that this
primordialism is always triggered as a result of an actual event or experience of some
social, economic or structural aspect of the environment, Thus in this sense ethnicity is
contextual—there are many varieties of ethnic experience, and NZ-born Samoans are
continuously mvolved in the renegobation and construction of social roles and identities--
but what remains at its core is the persistent identity system. In essence then, what NZ-
born Samean ethnicity is concemns an accumulation of identity journcy experiences of the
Samoan persistent identity system in New Zealand which take into account inter and intra-
group dynamics.

Also, when considering the relationship of NZ-born Samoans to aspects of the
naticmality of their place of birth, it can be asserted that assimilation and multiculiuralism
may not be the ultimate goal for Samoan migrants and their NZ-bom children and
grandchildren. Rather, the kind of ethnicity being exerted here may not be primarily
concerned with the project of nationalism, but with the maintenance of a transnational
community, or a version of Saffran’s “diaspora’(1991)-—-in which colural, social and
cconomic advantages can be pursued by Samoan people across time and space,

Secondly, in critically reflecting on the relationship between anthropological
practice and anthropological theory, I draw attention to the politics of ethnographic writing,
to the impact of a researched audience on both anthropologist and text (Chapter One). I
have raised questions of theoretical, ethical, and practical imponance for all anthropologists
who will increasingly be confronted by a diverse audience of outsiders, insiders and natives
who both read and react. Rather than merely re-evaluating the viability of the distinction
between “insider” and “outsider”, I have alzo explored the differences between a
“postmodern” and “native” distinction between them. In Chapter 1, I demonstrate how I
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have personally dealt with the challenges to authority and interpretation that I have faced
either during the process of fieldwork and the writing up of the results of my research. I
am yct to experience the effect my writing will have on my own community of Samoans in
New Zealand.

The third finding is my gradual progression towards the idea that ethniciry consisty
of shared experiences of an ethnic group: shared experiences of a particular persistent
ulentity system, of a particular time, and of a particular place and can thus be applied o
other migrant groups in similar situations. In this study, the shared experiences of my focus
Eroup exist as a constructed ethnicity as NZ-born Samoans of Newton Church, and also as
part of the larger pan-ethnic population of Pacific Islanders in New Zealand, The thesis, in
highlighting the inter-ethnic, intra-ethnic and inter-generational subtleties regarding culture
and identity, demonstrates thal contemporary constructed Pacific Island identities are based
on persistent identity systems further qualified by the diasporic nature of many
contemporary Pacific Islands peoples and the birth of their children on foreign soil, Shared
experiences for the group outlined in the thesis consists of the dynamic interaction between
church, culture and identity. For these NZ-borns leaving Church becomes synonymaous
with a temporary opting out of Samoan identity. Time outs, a liminal period in the
development of an individual seif-identity, then becomes a crucial coping mechanism
allowing NZ-boms the space and time to act out and accommodate difference, rather than
succumbing 10 mental *unwellness" in which their emotional and cognitive knowledge of
what is does not match up with what they are experiencing in the real world. Time outs
allow individuals to respond to challenges in their own way, in their own time, and in their
own space, so that over time challenges and consciousness of what is and ought to be can
be exposed, reconciled, understood and reclaimed, Moreover it allows these individuals
time and space to act out their confusion, anger and rage, and to ultimately regain conirol
of their lives by developing specific coping mechanisms and attaining a sccured identity.

The Church as mediator and stabilizer is a substantial reinforcer of Samoan identity
in the New Zealand context. The overarching emphasis on ‘@ga, social relationships, and
the importance of people through the fa 'aSamoea, combined with the competitivencss,
winner mentality and theology of rawrua and fa'galoalo promulgated by Newton Church,
enables these NZ-boms to be confident with their own self-identities and adept at dealing
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with people at all 1evels. They, in turn, are successful mediators, and ultimately effective
teachers and leaders in both papdlagi and Samoan spaces. More importantly the shared
experience of NZ-borms with secured identities provide possible pathways for those who are
experiencing identity confusion. OF significance here is that the socialisation experiences of
MNZ-boms conveyed by their island-bom Samoan parents through tautala fa'aSamoa, ot
through English by more liberal Samoan parents, are still in fact, real experiences of
fa‘aSamon. This is reinforced by NZ-borns' matured understandings of parental, NZ-bom
and finally secured fi‘aSamoa, where it is realised that it is not the giving and serving in
the fio‘aSamoa which is problematic, but its scope, extent and frequency, and how this
conflicts with contemporary living styles. The most empowering factor for NZ-borns with
secured identities is the ability to move scross worlds of both paplagi and ja‘aSamea.
Shared experiences as Pacific Islanders in the New Zealand context is another aspect of
NZ-born ethnicity. The latier's exclusive experiences are shared with all other Samoans
whether younger or older, born in Samoa, New Zealand or elsewhere. They are not shared
with any other Pacific Islands group. The differentiation in terms of culture, language,
philosophies and nespective histories far outweigh the one commonality of shared New
Zealand educational and socialisation experiences, and links NZ-borns o their ‘dga in
New Zealand, in Samoa and elsewhere. In the case of NZ-bom Pacific Islanders the only
commonality lies in the shared socialisation experiences of their place of birth. How their
identities are articulated depends on this factor and the ethnic identity of parents, family
and community, and the degree to which this ethnic identity has been instilled in their
children through the existence (or non-existence) of a persistent identity system.

By looking at Samoan conceptions of their own identitics we will reach a better
understanding of such core emotional issues as the confusion and frustration caused by
“identity crisis’, ‘identity confusion’ and inter-ethnic, intra-ethnic and inter-generational
antagonisms. In combination with insights gleaned from Spicer, De Vos, structuralist
analysis, and resources on Samoan migrants in New Zealand, my ressarch has provided me
not only with an explanation of the experiential aspects of life for Samoans born in New
Zealand, but also, I hope, a contribution to a better understanding of a NZ-bom Samoan
identity.

Specifically, these NZ-born experiences support the Samoan conception of self as
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holistically comprising the spiritual, mental and physical elements, and yet existing not as
an individual, but in their relationship with other people (Tamasese, Peteru, Waldegrave
1597:83), This NZ-born persona finds meaning only in the relationships--va fealoaloa’i and
v tapuia with both Samoan people and New Zealanders, and derives its sense of wholeness
and well-being from its place of belonging in its ‘#ga and church, its genealogy and
language, the New Zealand environment and the Samoan persistent identity system. This
NZ-bom persona also draws its sense of control and worth when it is able to carry out ils
appropriate roles and responsibilitics as a NZ-bom in Samoan and New Zealander spaces.
Retuming to the intended contribution of this thesis in providing a sound historical
exposition of the Samoanising of christianity in Samoa and New Zealand, and the
crystallisation of this process in a NZ-born Samoan identity expressed in ESG narratives, 1
leave it to my readers to judge the degree of my success. NZ-boms, who have completed
their identity journey, do successfully overcome the challenges and complete their rites of
passage, and do reach a secured identity in their ability to understand, reconcile and
reclaim their own identities in terms of being a Samoan who is not bom in Samoa, but born
in Mew Zealand. [ have drawn together a range of perspectives and thinking on a subject
which is of great importance, I offer a e roga in which strands of subjective knowledge
prevalent in my own reflections and the narratives of the focus group interweave with the
objective knowledges of western academic conjecture to create a source of history, wealth

and identity.

FA'AFETAI
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