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ABSTRACT
Migration research in Oceania has produced a problematic genre that continues to
be dominated by conceptions of population movement occurring between two poles: the
rural and urban, or village and metropolitan areas. Embedded in migration assumptions
are notions of individualism, social disjuncture, and the primacy of economic motivations
as understood in capitalist terms. Rather than construct movement and identity of people
in places rural or urban, or framed by the bipolar model of settler and sojourner, this study
goes beyond such polarities. Through an analysis of how culture, in this case fa’a-Samoa,
integrates movement, ‘aiga (household, family), and configurations of mobility, this
dissertation argues that embodied experience is central to Samoan identities as
exemplified in local metaphors of movement, identity, and place.
This research focuses on the experience of people from Salelologa village on
Savai'i, the big island of Samoa, and its social extensions abroad. Based on more than
eighteen months fieldwork in Salelologa with members of ‘aiga in sites in Auckland,
New Zealand and Santa Ana, California, this study tells of the transformations occurring
in local society and the individuals within it. Fa’a-Samoa (Samoan way of
life/culture/knowing) is a conceptual tool with which to examine concepts of migration,
diaspora, transnationalism, and place. Cultural metaphors of movement: malaga (moving
back and forth), and of where: fafo (overseas) and i inei (here), most clearly expressed
identity and conceptions of movement and place for Samoan social worlds.
Questions about movement led to how people think of personal and group
relationships and how social connections express continuity in interactions with others

who move, rather than around notions of cultural rupture and social dissipation. Samoans,
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through personal narratives of identity and movement, evoke va (social space) or the space
that relates rather than separates and which guides appropriate behavior, acts of

reciprocity, and continued links and interactions between people and places. In this study,
the emphasis is on the dialectical interaction between fa’a-Samoa, movement, polities, and

intricate processes of westernization and globalization for local societies and economies.
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CHAPTER ONE

WEAVING TOGETHER BEGINNINGS

This study is an insider’s interpretation of population movements between a
particular place Salelologa, on Savai’i, the big island of Samoa, and its social extensions
overseas. Itis an attempt to get at a deeper understanding of the interactive, two-way
relationship between fa’a-Samoa (Samoan way of life/culture) and population
movements. It is about the dynamics of fa'a-Samoa and mobility, social membership,
and social attachment. In particular, it focuses on the cultural context in which
population mobility takes place. Its concern is with the movement of individuals between
Samoa, New Zealand, and the United States, and the forms of attachment that exist in an
increasingly plural world (Figures 1.1, Figure 1.2).

In many ways, this research has its beginnings in my high school years. 1
remember it as a time of gradual changes in my village from a ‘traditional’ to a ‘modern’
life style. Attitudes to having things like running water, electricity, and flush toilets were
also changing. One evening in 1978 as I was doing my homework at home in Foua,
Salelologa Savai’i, my father, asked me, “Si ‘aula ‘o lea lau mea ‘e te mana’o ‘e fai pe’a
‘uma lau a’oga? “ (Hey, what do you want to do after high school?). 1 replied, “’Ou te
fia faia’oga ‘i se iunivesite ‘e tele ai ni a’u tupe” (1 want to be a lecturer in a university
so that I can earn lots of money). In a reflective mood, he nodded his head, and finished
for me “...ma ‘e alofa ai i nai ou tei...” (...and also love your brothers and sisters). I

only smiled and thought to myself, what’s new with my father?



Figure 1.1 Location Map of Samoa Islands
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Figure 1.2 Samoan Islands
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During this stage of my life, I had learned about life overseas in high school through the
news transmitted via the 2AP, the local broadcasting radio station.

I was nurtured in an extended family which consisted of my parents, brothers and
sisters, uncles and aunts, their children, and grandchildren. In addition, relatives from
other parts of Samoa have stayed with us. Some stayed longer, while others stayed only
temporarily. I believe the reason my father emphatically finished my reply was to remind
me about the Samoan ‘self’ and one’s responsibility as a member of ‘aiga (family,
household, kin group). In ‘aiga, individual members are socialized in strong family
values associated with its collective welfare, and enhancement of its status. Embedded in
this collectivity is the embodiment of the Samoan self and identity that is multi-sided and
multi-aspected. In other words, “The Samoan self is a relational person” (Tamasese,
Graves, and Peteru 1997, 28), primarily because of the complex yet clearly defined
intermingling of one with their ‘aiga. This Samoan concéption of the individual within
the group and the group within the individual means neither are mutually exclusive.

My mother was a primary school teacher who retired in 1990. Both she and my
father always made education a first priority. I was acutely aware of my parents’
dedication to our education, especially for the eight of us remaining at home who were
still going to school. At the time, I also had three older siblings already in New Zealand
and working in factories of Auckland. They, like other village Samoans, were part of a
cohort who had gone overseas to help support their parents’ aspirations to develop the
‘aiga. For my part, not only did I want to do well for myself, but also worked hard in
school to reciprocate my parents’ love and make them proud. My peers thought the same

thing and there was intense rivalry to be the first in class at Salelologa Primary School,
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and later in high school. There was a kind of ‘cool’ competition among us students,
especially where family status was concerned.

This conversation with my father took place during my first year of major
external examinations in the fifth form class, called the New Zealand School Certificate
Examinations. I passed all five subjects and advanced to sixth form. Fifth form is
equivalent to eleventh grade in the North American system. During the final year or sixth
form students take the University Entrance Examinations (U.E.). It was every parent’s
dream that their child do well in all five U.E. subjects because it more or less guaranteed
a government scholarship. Even if a student’s grades are not quite high enough for a
scholarship, decent local employment was still very much guaranteed. In my case, [ had
already applied to and been accepted for a job as a teller at the Bank of Western Samoa
(as it was called then), but deferred accepting until the entrance exam results arrived from
New Zealand. When my grades arrived in January 1980, [ was ecstatic that they were
high enough to send me to university. I really had not wanted to work in a bank. Such is
the anxiety around this time for all students and parents in Samoa.

As it happened, I was the first student to be awarded a scholarship directly from
Savai’i. I was also the first from Logo’ipulotu College, the first coeducational Catholic
high school in Samoa. Built in 1972, it was comparatively a new school. My sixth form
class, of which there were four of us, was only the second group to take the U.E. exams

from Logo’ipulotu College. Prior to that, students from Savai’i had gone to high schools



in Apia, the capital, located on the island of ‘Upolu (Figure 1.2). My scholarship was
thus a big lift for both my school and my family.'

Increasingly, many Samoan parents view formal education as the avenue to better
economic opportunities which will improve the material wealth and status of their
families. Every chance counts, in a society where social esteem is intimately tied to the
‘aiga and becoming a socially well-located family is the universal goal. Many Samoan
parents support their children’s education despite the fact that opportunities for
scholarships are limited, and not every student has an ability for purely academic
pursuits. The news of my father’s untimely death in April 1980 came two months after
our group of nineteen Samoan students had arrived at the University of Newcastle,
Australia. I was devastated, but I pressed ahead with studying and went home at
Christmas. The Samoan government pays the fares of scholarship students to return
home at the end of each academic year until graduation.

My experience mirrors that of other Samoans who have been fortunate to receive
government scholarships to study abroad in New Zealand, Australia, Papua New Guinea,
or Fiji. Most Samoans return to Samoa to work in the government upon completion of
their studies. This has been part of the ongoing training and localization of the workforce

since independence from New Zealand in 1962.

"1 t was sad to find out that Logo’ipulotu was struggling to pay its bills to run the school. It closed down in
2001. I was the guest speaker at its Prize Giving ceremony in November 1999 when I was doing fieldwork.
My girlfriend, who was the second to receive a scholarship two years after me, was the last guest speaker at
their final Prize Giving in 2001. However, I was later happy to hear that the Catholic Church now uses the
site as its administrative center in Savai’i.



A negative part of this scholarship system, however, is that it unintentionally
makes the other eighty percent of the student population feel second best. They come to
view working in the plantation and agriculture as degrading, or remaining at home a let
down. This perception has changed, however, since the Samoan Polytechnical Institute
was rebuilt in 1989 and its curriculum revised. It now encourages vocational skills and
other talents amongst its students.

The years since I was in high school have been a period of rapid change in Samoa
in terms of overseas movement, and the building of fale palagi (European style homes).
Infrastructural improvements and better transportation links between ‘Upolu and Savai’l
(Figure 1.2) were made possible with the introduction of a vehicular ferry in the mid-
1970s. Although as a teenager I witnessed this momentum of development and saw
people moving back and forth between the islands, and overseas, I did not begin thinking
about it intellectually until many years later. Nevertheless, I mark this time as the
beginning of my scholarly interest, which results in this dissertation. This brief account
of my personal and intellectual journey shows that thoughts, actions, and beliefs do not
exist in a vacuum.

Dominant scholarly approaches to population movement include the neoclassical-
equilibrium, structural, dependency, and MIRAB (Migration, Remittances, Aid,
Bureaucracy). Each of these conceptions of population movement are embedded in
notions of individualism and the primacy of economic motivations, as understood in
capitalist terms. As such, they all fail to explain fully what is happening in Third World
and Pacific societies, where principles of obligation, reciprocity, collectivism,

participation, and sharing remain strong even in the face of late capitalism,
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westernization, and modernization. Although these theories have made some
contribution to understanding population movement they are, as Quan-Bautista (2001,
33) writes, “only stepping stones to a more holistic view of mobility.”

Migration is a problematic term. However, its taken-for-granted meaning which
was used to explain movements of people in Euro-American contexts has been
automatically transferred to explain population movements in the Pacific Islands. This
conventional understanding is found in Thomas-Hope (1993, 146) where she writes,
“Migration is a permanent relocation that involves total displacements of persons.” Lee
(1966, 176) also defines “migration as a permanent or semi-permanent change of
residence which involves a discrete origin-destination affected by intervening obstacles.”

This study of Samoan population movement argues that the conventional
understanding of ‘migration’, with its assumptions of uprooting, rupture or severing of
ties is inappropriate to understand this complex process. Instead, I argue ‘migration’ is
culturally defined and various cultural groups interpret ‘migration’ differently. Hence,
‘migration’ is an interpretive practice. Thus local contexts merit serious consideration in
order to gain better understanding of Pacific Islander movements, as well as broadening
intellectual perspectives. In this study, I argue that a holistic approach to the study of
population mobility is central to a fuller understanding of the interactive relationship
between culture, movement, place, and identity. Such an approach must include people’s
indigenous knowledge and understanding of their movements, as well as the structural,
economic, and political environments in which they are enmeshed.

More specifically this thesis seeks to provide an understanding and an

interpretation of the way fa’a-Samoa, ‘aiga, and malaga (movement) impacts on the life
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choices Samoans make and on their culture. The thesis is therefore underpinned by
Samoan conceptual frameworks concerned with the intersection of culture, identity,
mobility, and place. In the following, I lay out the conceptual framework and thesis

outline, followed by a review of approaches to migration.

Fa’a-Samoa as Concept and Meaning

My conceptual framework starts with fa’a-Samoa, (Samoan way of knowing or
way of life). Fa’a-Samoa is fundamental to Samoan culture but, like culture, it is not
static. Fa’a-Samoa is an intellectual tool for apprehending the world, how Samoans
interact with each other, the church, outsiders, and the environment. As with all such
collectively held codes, there is no complete, homogeneous agreement on all tenets, but
there exists a vast consensus.

When informed by postcolonial theory, culture is understood as negotiated rather
than static and given meaning through symbols, places, and relationships (Gupta and
Ferguson 1997). As recently argued by Silvey and Lawson (1999,124), “Cultural
meanings are no longer assumed to be unproblematically shared among members of
bounded communities, but rather are understood to be constantly negotiated and to be
embedded in mobility processes, in that there is ongoing reworking of migrant identities
as well as the places and social contexts among which they are moving.” In short, the
meaning of movement for people is culturally situated and ‘migration’, as conventionally
understood, needs to be seen as a particular set of interpretive practices. In this study,

fa’a-Samoa is the conceptual tool which not only apprehends issues of movement, ‘aiga,



and land relationships separately and interactively, but also generates the themes and
topics to be considered and analyzed.

Fa’a-Samoa as a concept acknowledges the collective importance of the Samoan
person as a member of the ‘aiga. The primary perception of the individual is that of a
lifetime member linked to the ‘aiga of toto e tasi (one blood) and/or tino e tasi (one
body). Toto e tasi exemplifies the blood links of an individual to the ‘aiga through
marriage, the tino e tasi exemplifies the importance of affective and symbolic
connections through adoptive or genealogical relations that are made vital through active
cultural performance. These blood and relational links are internally related and
functionally interdependent. They constitute a plethora of ties that are sacred and
guarded with great reverence within each ‘aiga. Each ‘aiga is headed by matai, whether
ali’i (chief) or tulafale (orator), and each village has particular salutations and attributes
as prescribed in the fa’alupega (honorific salutations). These mamalu ma pa’ia (sacred
attributes) remain with individuals wherever they travel.

Long before Europeans arrived in Samoa, there was considerable mutual
influence between Samoa and other Pacific societies, particularly Fiji and Tonga. This
contact aided in each the self-realization of their own identities known as fa’a-Samoa
(Samoan way), vaka Viti (Fijian way), and anga fakatonga (Tongan way). Later, when
Samoans were also interacting with a diverse group of Europeans (palagi), fa’a-Samoa
began to be contrasted explicitly to fa’a-palagi (foreign or western way). Fa’a-Samoa is
frequently invoked in everyday life in Samoa as both the defining element of Samoan
identity and as the values and behaviors that comprise Samoan culture. Fa’a-Samoa is

also rendered as the way of the land, and of the people. Fa’a-Samoa is used to identify
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what is seen as uniquely or specifically a Samoan way of being and can be used in any
context, from a statement of key Samoan values such as alofa (love, hospitality) to a
description of a Samoan way of cooking taro. Samoans speak of fa’a-Samoa as
something timeless and essential, yet they are also aware of its multiple interpretations
and historical transformations.

I will explore fa’a-Samoa in its philosophical and socioeconomic dimensions to
understand the linkages and networks of mobility, an important feature of the
contemporary Samoan world. As mentioned, fa’a-Samoa is constantly reworked to keep
up with changing contexts. In this study, fa’a-Samoa is a new frame to situate the
movements of transnational families within a global economy. Moreover, it is also a
frame that both counteracts western influences in a globalizing society and draws back
Samoans to their ancestral values. In short, the emphasis is on the dialectical interaction

between fa’a-Samoa, movement, and processes of westernization and globalization.

Synthesis, Themes, and Concepts
There has been little attempt to synthesize the intellectual perspectives employed
in different mobility studies which tend to remain fragmented and disparate. Rather than
amplifying or enhancing our understanding of mobility, scholars are talking back and
forth to each other within “self-contained intellectual domains” (Hayes 1992, 34). They
remain overly concerned with fitting societies into their models and continue to ignore
conceptual problems. This, according to (Chapman 1991, 263), has resulted in a

“scholarly impasse.”
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In this study, | take a more integrated approach, I begin with indigenous concepts
and understandings of fa’a-Samoa, which is primarily a humanist position. From the
humanist tradition, I draw on Buttimer’s (1980) interconnected metaphor of ‘home’ and
‘reach’ to address the fluidity of mobility processes, people, and identities. Focus is
provided by two frames of reference. One, the idea of circular mobility (Chapman and
Prothero 1985), emphasizes territorial understandings of mobility; the other,
transnationalism (Basch, Schiller, and Szanton 1991), points to how political economy
provides the overall structure within which movement occurs. These frames of reference
break the intellectual impasse on several levels by abandoning the use of rural-urban
dichotomies and reorienting conceptual categories and understanding of movement
beyond assumptions of unidirectionality and permanent mobility.

This intellectual position is pursued in the dissertation through five themes, each
explored to examine their weaknesses and strengths from a Samoan perspective, then
linked together to achieve a more holistic understanding.

1) The culture of population movement: Fa'a-Samoa is related to culture, identity,
mobility, and place. Fa'a-Samoa is adopted as an epistemological stance conceived of as
including tino e tasi (one body), toto e tasi (one blood), and va fealoa'i (the space in
between, the space that nurtures). The dichotomies of rural/urban, traditional/modern,
primitive/modern, body/mind, and culture/body have become increasingly problematic in
light of the ‘globalization’ of the world economy, specifically with regard to population
movements. In geography and anthropology, space has long served as a seemingly
value-free idiom for defining clear and permanent divisions between cultures and regions

(Appadurai 1997, Veck 1998). An examination of people’s views on culture, space, and
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place in relation to themselves, their identities, and their movements can shed light on
these complex issues.

2) Identity and place: Conventional understandings of identity and place treat
them as static processes, simple ethnic selfhood, and regionalism. This study instead
pays attention to the complicated self-perceptions of individuals and their unfolding
identities over time. The linkages between fa'a-Samoa, identity, and place and the
discourses on fanua (land, soil) ‘aiga, and identity will be discussed as they relate to
mobility. It is true that macro processes of polity and eonomy play a part in the
construction of identities and place, but these are filtered through processes from below.
Local agency, local knowledge, and subjectivity interact in various ways to influence the
manifestations of identities and mobilities.

3) Diaspora: In this study, the concept of diaspora is different from orthodox
frameworks, which strongly tie diaspora to the nation state. It is important to understand
processes which distinguish the Samoan mobility experience from other diaspora. Brah
(1996) breaks down the notion of diaspora into three: (i) diaspora as a theoretical
concept; (ii) diasporic discourse; and (iii) distinct historical experiences of diaspora. The
different cartographies and specific histories of diaspora for the Pacific and the Caribbean
as against Jewish or African diasporas must be explained, in order to both understand
new articulations of diaspora in the Pacific and to bring greater clarity to some issues
within diasporic literature (Clifford 1995; Cohen 1997; Safran 1994).

4) Transnationalism: The concept of transnationalism as the transport of ideas,
activities, remittances, and contacts among ‘aiga will shed light on the ‘lived experience’

and how these processes affect mobility and identity. That is, transnationalism implies
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the subjectivity of identity, a sense of belonging, the multiple centers of home that are
still anchored in place, rather than a notion of people without roots or a place to call
‘home’. Transnationalism highlights the incessant dialectical interplay of desires,
identities, and subjectivities in multiple sites in order to understand processes of
belonging, exclusion, and affiliation that are produced through movement (Faist 2000;
Lawson 2000; Mahler 1999; Smith and Guarnizo1998; Vertovec 1999).

5) Malaga (movement): Malaga is conceived as a way of seeing the different
places Samoans live, without inserting them in dichotomies such as rural/urban,
Samoa/America, or Samoa/New Zealand. Malaga as a cultural metaphor helps situate
individuals in the realm of ‘aiga, the unity-that-is-all (Wendt 1999). Irrespective of
location, there is always a place to call home. Movers are not perceived as ‘people of
two worlds’ or ‘people of no worlds’, but as being involved with both ‘home’ and ‘reach’
(Buttimer 1980, Subedi 1993). It is important to know that ‘home’ and ‘reach’ meet and
overlap in various places in the diaspora. Neither ‘home’ nor ‘reach’ are static. While
the global political economy is an indispensable framework for understanding Samoan
diaspora, the main focus of this study is local: the ways people organize experience and
create meaning. Meanings are not simply dictated by the ‘outside’, but instead are
negotiated and recreated by people both in Salelologa and other points in population
movement. The relationship between ‘home’ and ‘reach’ frame my wider inquiry into
fa’a-Samoa and movement.

This thesis acknowledges both western and Samoan theoretical understandings,
grounding them in a specific cultural, sociohistorical context illuminated by narrative

discourse. Seminal works relevant to each theme outlined above are drawn upon, but are
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also critically analyzed with reference to data collected during my field research, the
scholarly literature, and personal experience. The dialectical interactions between macro
processes of colonialism, Christianity, globalization, and between local knowledge are
important points of reference. In this study, I try to emulate the works of the geographer
Victoria Lawson (2000, 91), who conceived “migration and modernization as socially
constructed discourses that have imposed western understandings and meanings on
movement processes and theorizations.”

I foreground fa’a-Samoa as a way of life, a way of seeing, in the blood and in the
body. Fa’a-Samoa is what Samoans do and value, and why they do what they do; itis a
wealth of knowledge and resources people can access in different contexts and situations.
Hence the situatedness and contextuality of fa’a-Samoa is emphasized. By inserting
fa’a-Samoa and its concomitant understandings into movement, [ explore ways in which
a specific case can highlight the transnationality of identities, actions, and structures. As
individuals blend their lives across borders, cultural knowledge and memories inevitably
become the basis for interpreting and knowing new worlds and creating transnational
cultural worlds.

This study also argues that issues of power are inherently part of any culture.
Fa’a-Samoa is no exception; its hierarchical power relations and their manifestations
were observed in the field. While everyone subscribes to fa’a-Samoa in Salelologa,
Samoa, and other points of the Samoan diaspora, the extent and degree of fa’a-Samoa
and its relation to identities and processes are inflected by differences of gender, age,

social class, generation, ethnicity, and locality.
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Language, Style, and Outline

Since my goal is to situate an indigenous epistemology against established
western concepts, choice of language and style of writing similarly acts to counterbalance
western convention. I allow Samoan voices telling of their lived experiences to pervade
my study. Samoan words, phrases, and epigraphs are used to enhance understanding of
results and concepts. 1 provide an English translation in brackets of each Samoan word
or expression at first appearance. I also provide a comprehensive Glossary with
translations of all Samoan words and expressions touched upon in the dissertation.

The Samoan language encompasses ‘everyday language’ and ‘polite language’.
There is also the ‘t” and ‘k’ form, which are used interchangeably by Samoans. There is
also a difference between the spoken form and the orthography, in that the same words
usually spoken using ‘k’ are written formally using ‘t’. For example, ‘ Fa’atali atu’ and
‘Fa’akali aku’ (wait here) both mean exactly the same thing. In all of my interviews and
discussions, the ‘k’ form was spoken most often. The use of "k’ also implies that a
person knows the other people very well as friends, colleagues, or fellow Samoans. In
the dissertation, however, I use the formal written ‘t’ form as is done in standard Samoan
text. Lastly, the pronunciation of the written ‘g’ is a nasal consonant ‘ng’. So Salelologa
for example is pronounced ‘Salelolonga’ and malaga is pronounced ‘malanga’.

I also had to make some decisions about whether or not to maintain the anonymity
of those who constitute the ‘subjects’ of this study. Anonymity and confidentiality are
issues that have long dominated discussions on research and representation. I have
decided not to hide the identity of Samoans from Salelologa who assisted my field

investigation. As a group, Samoans are intensely sensitive to public criticism or
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embarrassment, yet they are equally proud of public recognition. I therefore decided to
give individual names whenever the topic is a matter of pride or is at least not contested,
giving credit where credit is due. Where individual identification might cause
embarrassment, fictitious names are used. Finally, when several people agree on a point
and give similar responses, I gloss them as ‘members’. It is difficult to write about the
people and place one loves, knowing that their children and grandchildren will read what
is written and knowing [ will be judged. Nevertheless, the exchanges that transpired as
the research was conducted were done with sincerity and great care. It is part of my
reciprocal obligation to acknowledge individual Samoans for their generous assistance,
and their role in ’aiga and villages.

Finally, even though I am Samoan, I have not chosen to conceal some of the
difficulties faced by our local communities and their social extensions overseas. The
point of the dissertation was to understand how fa’a-Samoa and movement interact and
are tied to globalization. Samoans ought to know that the concerns they talk about are
not always unique to themselves. In many ways, their concerns and dreams are part of a
universal human experience.

In the following chapters, I bridge the gap between the past and present by seeing
individuals in terms of their life histories. I place their experiences in the contexts of
broader regional, national, and global changes of economic history. Thus Chapter Two:
Contested Fields and Methods outlines the primary methods employed in the study and
my personal field experience. My goal to use overlapping field strategies and the success
and limitation of these instruments is considered. I also examine the often taken-for-

granted procedures of research and begin to isolate some of the problems with categories
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of field research. I discuss the rationale for using a multi-sited ethnographic approach
and how it reinforces the concepts of household and ‘aiga in fa’a-Samoa. My intellectual
journey, reflections, and thoughts on the research process especially as an insider doing
research in my own community, are described in this chapter.

Chapter Three: Mapping the Study Communities describes the research sites at
the national and village levels. The environmental and human settings are portrayed with
concomitant socioeconomic changes, including the birth of Salelologa as a trade center. 1
describe the interactive relationships of change and continuity, and I argue that these
changes simultaneously shape the contemporary scene as well as present challenges to
the village and its matai council. Thus, maintaining equilibrium between both increased
modernization or the ‘money economy’ and cultural continuity is a constant balancing act
in the village. The second part of the chapter focuses on a socio-demographic profile of
the population, its educational, agricultural, and economic activities and how these
characteristics inform overseas movement and its origins.

Chapter Four: Fa’a-Samoa, Culture, Identity, and Mobility: Context, Critique
and Dialogue outlines the literatures on fa’a-Samoa, culture, identity, and mobility as
well as their applications to population movements. [ argue that culture, identity, and
mobility have been constructed in fixed and bounded positions leading to binarism and
dualistic thinking about them and their applications to people’s movements. However,
local knowledge and people’s understanding view these concepts as relatively flexible,
permeable, and negotiable. Recent critical social theory has challenged spatial metaphors
and created an awareness of the relationship between power and knowledge. In this

context, questions about identity and mobility are increasingly framed within postcolonial
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studies where migrant subjectivity, rather than an economistic approach, dominate the
discussion (Lawson 2000; Young 1998).

Chapter Five: Journeys: Samoan Understandings of Movement, discusses the
concept malaga (movement) to highlight its diverse meanings along with its cultural,
economic, and sociopolitical dimensions. In malaga, dwelling and reaching are grounded
in the social connections of kin by blood and/or adoption. Paolo ma gafa (shelter and
protection, through marriage or adoption) is evoked constantly in interviews to explain
people’s faia (kin connections). These faia compel people to do things for family
members even though some of them are frivolous or unpredictable; it is also the reason
why some do not follow suit. Thus, the possibilities for contestation and conflict are
always present.

Chapter Six: Diaspora, Remittances, and Development Reconsidered, presents
empirical evidence on how the relationship between ‘home’ and ‘reach’ is intricately
intertwined in the discourse on the power of place, and how knowledge of these
relationships is woven into understanding linkages of faia. Such faia are fundamental to
the ways Samoans engage with kin and evoke connections that render being Samoan and
of Salelologa complex. The meaning of remittances and ‘development’ are examined
and their Samoan understanding exemplified. My analysis demonstrates both a sense of
rootedness and the translocal nature of place.

Chapter Seven: Multilocality ‘Home’ and ‘Reach’ provides both fact and
overview of Salelologa mobility with connections between ‘reach’ and ‘home’ probed
and their multilocality examined. The material and moral foundations of Samoan ‘aiga

are considered to help understand the regimes of kinship discourse, indicating ways in
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which people know and use connections in new environments. The spaces of
transnationalism are encoded in the links between ‘home’ and ‘reach’, or i’inei (local)
and fafo (overseas), and vice versa. My focus on transnational space, or the “space
between” (Small 1997, 193) those family members who move and those who stay, and
the income and status earned in fafo (overseas) compared to i’inei (Samoa), demonstrates
how the new social and economic structures of mobility, development, and tradition are
being wrought. The procedures of matai conferment and tautua (service) are blurring
boundaries of fafo and i’inei, illustrating the transnational dimension and impact of these
processes. Thus issues of power, knowledge, and appropriation are legitimated through
the interactions of ‘aiga members.

Chapter Eight: ‘Outou, Matou, Tatou: You, We, Us concludes and summarizes
the study. In order to bring the interactions of fa’a-Samoa, culture, and mobility into
clearer focus, the main argument of each chapter and their thematic links are evaluated.
The chapter ends with my final thoughts on how this research contributes to the

geographic literature on population mobility in the Pacific.

Approaches to Population Movement
Theoretical perspectives to population movements during the past forty years
have tended to cluster around three conceptual frameworks: neoclassical, structural, and
dependency. A concern with humanism is more recent, as is the focus on circular
mobility. One scholarly approach applies specifically to Pacific Island environments and
is summarized by the acronym MIRAB (Mlgration, Remittance, Aid, Bureaucracy).

Thinking about transnationalism is also significant for its link to globalization and the
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flow of capital, goods, ideas, technology, people, and services across the world. These
theoretical perspectives, concepts, and concerns are the established conventions of

migration study that frame my goal to focus on indigenous epistemologies of movement.

Neoclassical and Structural approaches

Neoclassical approaches emphasize the impact of the spatial distribution of labor
markets on employment opportunities as a way to explain the shift of migrants from rural
areas or developing countries to urban areas and developed countries (Chant and
Radcliffe 1992). These approaches are loosely based on classical economics and have
changed little since the end of the nineteenth century. Drawing on the arguments in
Ravenstein’s (1885) The Laws of Migration, they use notions such as ‘push’ and ‘pull’ to
explain choices migrants make and the reasons for their moves. Neoclassical economic
and behavioral models take utility maximization as their premise, assuming that migrants
seek better economic opportunities by moving. Consequently, migration is often
described as different types of flow, that highlight demographic and economic features
rather than social, political, or cultural meanings.

Moreover, neoclassical approaches stress the causes rather than the effects of
migration. It is seen primarily as an individual affair and its wider structural implications
are seldom considered (Gardner 1995). The positivist nature of much of this work, along
with the assumption that migration is the result of rationalizing economic forces and so
can be statistically modeled, means that it contributes little to our understanding of

movement as a social or a cultural act.
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Structural explanations of migration tend to emphasize factors such as
colonialism, political instability, and inequality in the country of origin, differences in
income and educational opportunities between origin and destination countries,
dependency relationships, and incorporation of countries and societies into a capitalist
world system. Among theories concerned with the origins of migrant flows, ‘push-pull’
formulations are still the most widely accepted. In these, economic, social, and political
factors that compel people to leave their home village, region, or country are negatively
evaluated and the destinations to which they go are viewed more positively. In studies of
Samoan migration, many of these formulations attempt to assess the relative strength of
the push or pull in migrant decision-making, and tend to emphasize the differences in
wage incentives between origin and destination areas. Although nearly all these
structural factors impact Samoan migration, Franco (1991, 6) notes that “there are many
culturally distinctive features that are equally important in understanding Samoan
migration.”

Portes (1984, 5) argues that push-pull constructs are particularly common in
analyses of immigration to the United States and criticizes them on two grounds. First,
most push-pull models are developed post facto: that is, they are successful in explaining
existing flows but unsuccessful in predicting new ones. Secondly, they fail to explain
why sizable emigration occurs from one particular country, while little or no emigration
occurs from countries suffering from even worse social, economic, and political
conditions.

Migration studies conducted throughout the Pacific (e.g., Connell 1984) often

reflect push-pull thinking. First, the particular environmental and locational aspects of
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small island nations are emphasized especially their narrow economic base, variable
resource endowments, and fragmented shipping services. These combine to create a poor
economic situation for people living in most Pacific countries of which Samoa is no
exception. Second, discussions about people’s aspirations include a growing desire for
more contemporary goods and services associated with urban lifestyle and the increasing
attractiveness of perceived opportunities available in urban settings. These two
contrasting situations are often seen as push and pull scenarios that inevitably lead to
heavy out-migration. The impact of many people flowing away from the smaller or more
remote islands is then seen in terms of loss of 'talent’, 'leadership’, and 'manpower’
(Connell 1980; Graves and Graves 1976). Moreover, any changes in contextual factors,
such as improved transportation, communication, and infrastructure or the growth of
ethnic communities in metropolitan countries, merely encourage the flow of people away
from their isolated home islands. Depopulation thus seems inevitable and is a negative
result portrayed many times throughout the Pacific (Bedford 1984; Connell 1984;
Shankman 1976; Ward 1989).

The structural approach comes in a variety of forms (e.g.,Portes 1984). Its
proponents are concerned with macro-level economic and political constraints on
opportunities for movement and consequently favor ‘dual-economy’ models from the
marginalist and rational choice tradition in economics. Structuralist understandings of
migration interpret it in terms of global dependency and relationships between the core
and periphery. Seen in this light, migration is just one experience of international

inequality, with people being transported back and forth as the core pleases.
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Even so, structuralist analysis provides useful insights into international politics
and explains how economic trends have had multiple repercussions on the natal places of
migrants. National and local economies, communities and family organizations, the
individuals and their social networks are all implicated in structural analysis. But while
the exploitative role of capitalism and colonialism forms the bedrock upon which
structuralist accounts are founded, migrants should also be regarded as active agents.
Their cultures, individual opportunisms, and collective enterprises interact in ways that
affect the process and patterns of population movements. Migration cannot simply be

reduced to a reactive response to the world capitalist order.

Dependency model

According to Hayes (1991), dependency is implicit in structuralist arguments, but
the modern school of dependency theory did not come into existence until the mid-1960s.
Since then, it has been extended to include labor movements, specifically between those
areas categorized as the developing and developed worlds and come to dominate
development studies. Central to the dependency framework are concepts such as labor
migration, employment, markets, and the politico-economy. In local contexts, rural and
urban areas are contrasted in terms of the level of development and concentration of
services and infrastructure. In colonial regimes, poor areas were administered for the
benefit of economic interests of colonizing countries. The lack of services in rural areas
creates a dichotomy that encourages urbanization, whereby individuals leave their homes

permanently to relocate in urban environs.
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The dependency theory is closely tied into a 'world system' framework, in which
economic inequalities are seen as inherent between core and periphery areas. The most
popular version of this argument is associated with Frank's (1967) work in Latin America
which sees a world dominated by a single economy such that all people are integrated
into the sphere of capitalist production. They are linked by a series of metropolitan and
satellite chains, which draw towards the center the surpluses evident at each stage of
production. The result is that the periphery and the satellites become impoverished, the
centers accumulate wealth and grow so that the effect of rural-urban migration in Latin
America is creation of an urban proletariat.

Dependency theorists are unable to adequately understand the causes of
underdevelopment. The essence of the dependency explanation is that the integration of
the world system leads to a transfer of economic surplus from the colonized or
underdeveloped regions to the colonizer or core regions. It is argued that this transfer of
surplus is a necessary part of capitalist economic development at the core, which means
that development and underdevelopment are two, necessarily integrated sides of one coin.
In other words, dependency theory has implied a “zero-sum process whereby the
advances of one nation were and could only be made at the expense of another” (Forbes
1984, 71). The exchange relations which link countries are analyzed in terms of “how
primitive accumulation and unequal exchange dominated the relations of production”
(Frank 1978, 17-18).

Dependency theory has been challenged from several directions. For instance, it
implies that dependent social entities are 'passive victims' of their place in a world

capitalist economy, which in turn is the single main determinant of their internal social
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structure. Dependency theory thus fails to recognize the significance of autonomous
Third World histories, especially their own internal processes of class formation. It also
neglects resistance to colonialism and therefore represents what Hayes (1991, 34)
describes as “a venture into a Eurocentrism that utterly fails to understand the two-way
nature of relationships between social formations.” Hayes elaborates this in terms of how
the dependency model has been applied to Polynesian migration, as exemplified in the
voluminous writing of the economic geographer, John Connell (1980, 1983, 1984, 1987).
According to Hayes (1991, 24), “Polynesian migrants are usually characterized as
discontent, over socialized victims of the global capitalist system wrenched from their
islands and families by the destructive forces of monetization, individualism, and
consumerism.” The migration process is writ-large as a destructive force that undermines
the culture, social system, and demographic balance of the home society.

The failure of dependency theory to properly consider class formation is more
than a mere omission. It is the result of an inability to adequately explain different
"levels of development and underdevelopment or more appropriately levels of
exploitation between nations" (Forbes 1984, 73). Dependency theory is mechanistic,
because it assumes these processes inevitably produce underdevelopment while offering
no socioeconomic alternative. In dependency theory, the primary cause of migration
from peripheral areas is simple: it is the social and economic disintegration
(underdevelopment) resulting from the penetration of global capitalism and the
incorporation of the periphery into the international system.

Early studies in the Pacific, by Bedford in Tongoa, New Hebrides, now Vanuatu

(1973), Brookfield in Chimbu, Papua New Guinea (1972), and Hayes in the Cook Islands
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(1982), show the absence of an urban-proletariat in many Islands. This is largely
attributed to their socio-cultural systems and the existence of subsistence agriculture. In
short, local systems of production gives Pacific Islanders greater flexibility in the nature
of movement and whether to go or to stay.

Other problems with structural and dependency perspectives reflect implicit
assumptions about ‘development’ and ‘migration’. Shankman’s (1976) study, Migration
and Underdevelopment: The Case of Western Samoa, is concerned with “The relationship
between migration, remittances and underdevelopment, focusing on the kinds of
economic ties that migrants maintain with people who are left behind.” Shankman warns
about the dangers of excessive ‘migration’ and continuing dependence on remittances,
arguing that the result could be an inordinate degree of dependency on external sources of
finance, which would be exacerbated if receiving countries restrict ‘migration’. As (Va’a
2001) observes, it follows that more efforts should be directed towards internal sources of
development because ‘migration’ over time will worsen ‘underdevelopment’.

Shankman’s version of ‘development’ assumes that economic behavior is
universal and homogeneous. He also posits two economies, the ‘organized’ western
economy and the ‘loosely organized’ non-western economy (Chant and Radcliffe 1992).
Despite the addition of cultural details his ‘development’ analysis does not portray the
complete picture for Samoa. Although quite impressed with the consistently high
amount of remittances flowing through Samoa during the time he conducted research, it
was predicted to decline once the Sa’asi villagers (a pseudonym) become established in
new countries. In a more recent paper, “Samoan Exodus” (1993), Shankman seems

enthralled by the levels of remittances to Samoa, still consistently high despite bad
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economic recessions worldwide. Thus despite the obvious impact of economic processes
on mobility behavior, less visible socio-cultural ones may be historically more durable
than he and other structural/dependency theorists assume.

Equally problematic is the implicit assumption that ‘migrants’ always relocate
permanently once they leave ‘home’, usually for urban or metropolitan environments. In
a stinging critique, Young (1998, 10) observes that the “centrism of economics in the
analysis of the ‘migrant’ perpetuates the disjunctive view of any durability and continuity
that exist before movement; what existed prior to the term ‘migrant’ disappear in this
kind of analysis.”

Early anthropological and geographical research in third world and tropical
environments tended to understand ‘migration’ as an ‘external’ force, which would
inevitably lead to the breakdown of local culture. This view was taken by researchers in
pre-independence Africa who saw male labor ‘migration’ in negative terms, linking it
with agricultural decay and ‘detribalization’ (Richards 1939; Shapera 1947). Similarly,
in Samoa ‘migration’ has been linked with the breakdown of the extended family
(Shankman 1976; Yusuf 1985). These studies evoke an image of cultural change
following a linear trajectory and the inevitable transformation of traditional social
institutions and culture into more modern forms. Similar assumptions appear in many
contemporary studies of Island ‘emigration’, which portray sending communities as
‘dependent’ and ‘corrupted’ by ‘migration’ (Connell 1983a, 1983b, 1983c, 1983d, 1983e,
1983f, 1984; Ward 1989). Connell’s empirical corpus studies on population and

‘migration’ conclude that ‘migration’ inescapably and negatively impacts places of
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origin. By its very title, Ward’s (1989) Earth’s Empty Quarter shares this pessimistic
view of the impact of ‘migration’ and development in the Pacific region.

In a more recent paper, “Expanding Worlds of Oceania”, Ward (1997) finds such
binary typologies untenable, especially when considering the lack of severe
‘underdevelopment’ in places such as Samoa, Tonga, and the Cook Islands compared to
Africa, Asia, or Latin America. He suggests that the impelling social linkages of the
Pacific diaspora necessitates rethinking the concept of ‘migration’ and perhaps movement
is more appropriate. In short, economics is significant, but it is not the sole determinant
of why people move. The persistence of cultural foundations of mobility behaviors
across rural communities, urban, and international settings means that social and cultural

factors cannot be easily ignored.

MIRAB model

MIRAB is amodel that derives specifically from Pacific Island experience, is an
acronym for Mlgration, Remittance, Aid, and Bureaucracy, and was developed by
economist Geoffrey Bertram and geographer Ray Watters in the mid-1980s (Bertram and
Watters 1985). They argue that migration (MI), remittances (R), aid (A) and bureaucracy
(B) have changed Pacific Island micro-states to such an extent that they now constitute an
entirely new model for development. Their thesis argues is that these four factors
dominate the development process, are durable rather than temporary, and actually more
desirable than conventional development strategies given the limited resource base of the
Pacific islands. Of all factors in the model, perhaps migration is most important.

Traditional emphasis on the importance of family motivates movement and the sending
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back of remittances, so that transnational corporations of kin may be said to allocate their
labor between countries. They are members of an integrated social community which
transcends spatial boundaries, but which maintains a single socioeconomic system
(Bertram and Watters 1985).

The MIRAB model as applied to Samoan population movement illuminates some
of the factors missing from neoclassical, structuralist, and dependency thinking. The
bedrock assumptions of economic rationality, remain intact, however, so that when there
is an economic boom or bust in the United States, New Zealand, or Australia, remittances
are assumed likely to be reduced or even curtailed. Furthermore, MIRAB thinking has
been criticized for assuming dependency on the part of those receiving remittances and
for giving the impression that flows are only in one direction from abroad toward island
homes. More recent studies suggest there is also flow, even if in smaller amounts and
different in kind, from island to overseas countries where family members live (Brown
and Walker 1995; James 1993; Small 1997).

A product of “welfare state colonialism” , according to (Hayes 1991, 22), the
MIRAB model reflects a concern that the unique features of Pacific Island states render
inapplicable theoretical constructs based on other developing countries. Throughout the
1980s, socioeconomic growth in Samoa was strong and general improvement in village
life, despite a low GNP of US$1000 per capita (Human Development Report 1996).
Ward (1997) argues that although Pacific Island economies in the last decade are often
described as growing slowly in some sectors, this poor performance may reflect the
variable quality of statistical data and the statistical measures used to assess economic

performance rather than the realities of people’s well-being. In Samoa, remittances sent
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by relatives and children have contributed significantly to raising living standards, but
this process is not unique to Samoans. As Hayes writes,

The ability of modern Polynesians to maintain dual identities, one adapted

to the demands of metropolitan societies (in particular the labor markets),

the other rooted in the neo-traditional culture of the home society, has

facilitated “transnational communities” consisting of two or more

population “nodes” separated by large distances while apparently
maintaining similar social relations of rights and obligations as would be

operative in a previously geographically bounded system (1991, 9).

While the MIRAB model acknowledges the importance of cultural particularities,
such as close family networks and collective responsibility in studying Pacific Island
economies, it tends to valorize such difference by relegating them to some mystical
position without examining the cultural foundations for such social exchange. For
example, movers are not given the scholarly attention they deserve as dutiful members of
‘aiga, who in spite of bad economic times and financial difficulties often continue to
remit money. These outgoing flows include not only money orders and tele-transfers, but
also shipments of food, clothing, home appliances, and cash gifts which often go
unreported in national accounts, as unmeasured trade and currency flows through
transnational household economies. Without a complete examination of the ideologies
that underpin Pacific Island mobility, such explanations cannot be considered complete.

There is a subtle aspect in MIRAB thinking that remittance stifles agricultural
production, because it is a more efficient way to acquire hard currency than exporting
agricultural crops. There is truth to this, but along with remittance comes the oso (gifts to

take when traveling) usu, and alalafaga (gifts to distribute when traveler returns)— all of

which require agricultural production to occur properly. This dimension is not fully
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explored in MIRAB theory. Foodstuffs such as taro, bananas, kava, along with mats and
fine mats, remain essential to fulfill obligations at local and international levels, and for
trading and giving presents. Remittances are needed to provide capital to establish small
businesses and try to generate local incomes while cash also has become a necessary
ingredient of Samoan ceremonial occasions. As in Tonga (James 1991, 1993),
remittance-receiving families have not entirely replaced agriculture as a source of local
income, nor have villagers been able to purchase enough food remittances to give up
subsistence activities. The timing of remittances is specific, sent when fa’alavelave
(crucial life event) occurs, as gifts from children to their parents on birthdays, or for other
special occasions.

Bertram (1986, 820) writes that links between the capitalist and non-capitalist
sectors are provided not only by “bilateral transfers of funds between aid donor and
recipient countries in the Pacific, but also by remittance transfers among various
component parts of the 'transnational corporations of kin' which direct the allocation of
each island family's labor around the regional economy.” This views the behavior among
related kin as resembling the familiar transnational corporations of the modern global
sector in how resources are allocated and how income is transferred between units within
the group. Hayes (1992) notes this is a rather stretched analogy, even though it draws
attention to the important role of kinship, which is virtually absent from structuralist

dependency approaches.
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Humanist approach

Deep concerns with logical positivism resulted in the humanist turn in geography
and mounting criticism during the 1970s, of the limited reach of empiricism, the
positivist underpinnings of location analysis, and the empirically exact ‘spatial science’,
stimulated the search for alternative procedures and perspectives (Gregory 1978; Harvey
1969; King 1976). Since then shifts toward a more humanist conception of nature, space,
and place have been a general trend in social science led in geography by Edward Relph
(1976), Yi-Fu Tuan (1974), Anne Buttimer (1974), and David Ley (1978).

Buttimer’s work, Values in Geography (1974), argues for the need for geography
to have a serious engagement with ‘values’. In “Grasping the Dynamism of the
Lifeworld” (Buttimer 1976, 278) she suggests ways to make a concerted effort to
“reconcile heart and mind, knowledge and action in our everyday worlds.” She argues
for a more humanist philosophy that transcends the dualism between subjective and
objective modes of understanding experience. When examining the human experience of
space and place, Buttimer (1976) emphasizes the holistic nature of communities and the
dynamic wholeness of individuals as they negotiate their lifeworlds--lebenswelt a concept
that comes from Husserl’s phenomenology. Broadly speaking, “lifeworld can be defined
as the all-encompassing horizon of individual and collective lives. In geography, it
represents a disciplined but subjective investigation of the places constituting the
lifeworld” (Peet 1998, 54). In other words, it is the moving historical field of lived
existence.

For Buttimer, drawing upon the lifeworld of individuals can help explore the

intricate meanings of life experiences that often are taken for granted. Scholarly
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procedures which separate ‘subjects and objects’, ‘thought and action’, or ‘people and
environment’ are inadequate for investigating lifeworlds, whereas metaphors of ‘home’
and ‘reach’ emphasize the rootedness of people in places despite their mobility. In this
study, [ draw insight from Buttimer’s (1980) metaphors of ‘home’ and ‘reach’.

Humanists consider movement an integral part of life rather than resulting solely
from capitalist penetration or the stages of modernization or economic growth.
Humanists favor looking at the real world and reject reducing participants to abstractions
(Agnew, Johnston, and Rogers (1996). In one form or another, this approach is evident
in specialized studies of Western Europe (Buttimer 1980, 1985), South-Central and West
Africa (Mitchell 1961; Olofson 1976, 1985); the Pacific Islands (Bonnemaison 1981;
Chapman 1985), Southeast Asia (Hugo 1978), and South Asia (Subedi 1993). Most
humanists interpret movement as a continuing dialectic between the centripetal forces of
social obligation and the centrifugal forces of economic opportunities located elsewhere
(e.g., Mitchell 1961). Most often, inherent concepts and societal worldviews are traced
through feelings, local expressions, and metaphors (Bonnemaison 1985; Buttimer 1980;
Olofson 1976).

In the last three decades, indigenous scholars from the Pacific Islands have
entered the academy, adding important insights and new dimensions to the
abovethinking. Wendt’s (1976) Towards a New Oceania signals an emergence from a
sense of closure, imprisonment within the spaces delimited by others, and pushes the
boundaries of objective and detached analysis to a narrative of movement and place that
recognizes the relationship between power and knowledge in the construction of identity.

Thus he underscores the importance of alternative ways of seeing, whose origins are

34



rooted in a complex of experiences. Hau’ofa’s (1993) Our Sea of Islands expands on the
vision of a ‘new’ Oceania, and advocates inclusion. Whereas the prevailing narratives of
the Pacific had focused on small, resource poor, remote islands scattered ‘in the far seas’,
Hau’ofa in ‘our sea of islands’ envisions a ‘world enlargement’ as people in Oceania
move within and beyond its boundaries. He argues, “people were unnaturally confined
and severed from many of their traditional sources of wealth, and it is in their blood to be
mobile” (Hau’ofa 1993, 9). For Hau’ofa and Wendt, their challenge to prevailing
academic and cultural paradigms in Oceania describe personal journeys through time and
place as maps of movement. My perspective is similarly guided by indigenous Samoan
ways of knowing and I tread a path laid down by the humanist thinkers and indigenous
scholars who have gone before me.

Some of these humanist studies point to a particular brand of urbanization in the
Pacific that characterize these processes, whereby moves are notably impermanent and
circulatory (Pirie 1995). Some see migration as taking place within one international
system. ‘Emigration’ can cause radical change and readjustment, but does not
necessarily lead to greater structural change or the ‘breakdown’ of traditional forms of
activity (Franco 1991). The balancing of the forces of modernity, with the maintenance
of ancestral values is a continual theme in these accounts. O’Meara (1990) studies the
reasons for agricultural stagnation and whether economic factors influence Samoan
choices to continue in agriculture or making copra. He shows that Samoan farmers
calculate the cultural benefits of fa’a-Samoa, the pain and gain of change relative to the
advantages promised by a money economy or paid employment. O’Meara’s study is a

refreshing account that gives a close description of the many decisions facing villagers.
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In essence, it refutes the idea that fa’a-Samoa is inherently conservative and static or that
Samoans are resistant to change. Instead, deliberate calculations are made with regard to
the relative benefits of a mixed economy.

Various writers have described island ‘migration’ in terms of stages such as
‘sojourners’ or ‘settlers’ (Connell 1990; Kallen 1982; Macpherson 1984). Labels such as
these cannot do justice to second or third generation Samoans born overseas and paying
extended visits to Samoa, or even to the original pioneer migrants now in their fifties and
sixties and returning to Samoa to establish houses, consolidate businesses, or receive
matai titles. While notions of settling or sojourning is a useful starting point, in reality
things are not so clear cut. People in Salelologa are often settled in both there and
abroad. Households transcend geographical boundaries and people’s perceptions of

where they belong have become increasingly complex.

Circular mobility

The circular mobility approach is closely identified with the work of Murray
Chapman and Mansell Prothero (1985). They take a more micro view that emphasizes
the constant ebb and flow of people in and out of village communities, the customary or
traditional bases of mobility and, most importantly, the circular nature of movement. In
other words, Chapman and Prothero argue that cultural and territorial interpretations of
movements are as important in understanding population mobility behaviors as are
economic factors. Initially based on internal migrants in Black Africa and Melanesia, the
circular mobility approach has been applied by social scientists to other kinds of

movement in other parts of the world.
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In the late 1950s, extensive research on the labor mobility of wage workers in
south-central Africa led the British social anthropologist J Clyde Mitchell (1961) to
propose a theory of population movement which he called 'circulation'. This notion
recognized the continual oscillation of villagers between their homes and plantations,
mines, commercial centers ,and seaports as an enduring feature of African life. Such
constant movement or circulation reflects a people who hold strongly to their tribal
heritage but who, to fulfill their desire for some of the material products of a money
economy, must leave the village to engage in temporary employment. The wage laborer
thus responds to two conflicting sets of forces: centrifugal ones that induce him to leave
his tribal domicile and centripetal ones that draw him back again.

Mitchell's concept of tribal mobility as 'circulation' referred only to the ebb and
flow of wage laborers. Inherent to Mitchell's level of abstraction was the assumption that
"circulation is a transitory population movement linked to particular processes and phases
of socioeconomic change —notably urbanization, modernization, and industrialization”
(Chapman and Prothero 1985, 5). Again, for Mitchell “the circulation of labor between
village and town would cease once a rising social commitment external to the rural areas
converges with the town-based pull of ever-expanding economic needs” (Mitchell 1961,
278).

Throughout the 1960s and 1970s, research in Melanesia and South East Asia
(Bedford 1973; Chapman 1970; Hugo 1978) broadened Mitchell's position to include all
reciprocal flows, irrespective of purpose or duration, while still emphasizing the
"dialectic between the centrifugal attractions of wage employment, commercial and

administrative forces and the centripetal power of village obligations, social relations and
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kin ties" (Chapman and Prothero 1985, 4). Chapman and Prothero continue:
“Circulation, far from being transitional or ephemeral, is a time honored and enduring
mode of behavior, deeply rooted in a great variety of cultures and found at all stages of
socioeconomic change” (ibid., 6). Wide-scale sustained urbanization is one of the most
significant geographical processes of the last two centuries. In Europe, the shift of
population from rural areas to towns and cities was closely associated with the emergence
of industrialization (Hobsbawn 1974). That did not make it less traumatic for agricultural
workers displaced from the land, nor did the growth of industry guarantee a good life in
the city. Many were forced into an informal labor market, working in domestic or petty
trade, while factory conditions for the industrial workforce and housing standards in
general were poor (Forbes 1986).

Urbanization in the Third World lagged behind Europe, but has grown rapidly
over the last forty years. The incorporation of rural societies into the world economy
precipitated a destabilization of village economies, redirected and amplified an innate
restlessness in rural populations, and led to large-scale permanent and temporary shifts of
population to towns and cities. Zelinsky (1971, 221-222) has termed this a process of
'mobility transition’, arguing that “There are definite, patterned regularities in the growth
of personal mobility through space-time during recent history, and these regularities
comprise an essential component of the modernization process.” In other words, he
posits a general shift in the nature of mobility as society evolves from pre-modern
traditional society through transitional stages to an advanced, urban industrial society.
While there are certain parallels between urbanization in Europe and in the contemporary

Third World, they have occurred in different historical epochs and, therefore, can be
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compared only with great caution. Nevertheless, persuaded by the impelling power of
modernization, Zelinsky (1971, 223) argues that “A society always passes through four
unilineal phases of mobility —premodern traditional, early transitional, late transitional,
and advanced stage on its way from a traditional-subsistence to an urban-industrial state.
As it moves through these stages there is a vigorous acceleration of circulation.”

Chapman and Prothero write that common in the thinking of both Mitchell and
Zelinskys, is the assumption that circulation is a transitory form of population movement
linked to processes and phases of socioeconomic change. They argue:

The paradox of Zelinsky's 'mobility transition' is that, presented as a stage-

type model, the discontinuities between each of its four cross-sectional

phases are magnified. Such schema also reflect an analytic bias. Namely

that, under any condition of socioeconomic change, the indigenous

elements of a mobility system are seen to be of lesser importance and

hence are examined more infrequently than whatever the external forces

operating upon that system (1985, 5)
Thus Chapman and Prothero see this comples process differently and argue that
“circulation as a form of mobility has not evolved from the impact of alien or western
influences upon indigenous circumstances. Rather, these and other externally-generated
changes have reinforced customary circuits of mobility and added new ones.” Crucial to
their formulation is the notion that circulation like migration, is an integral part of
population movement and not separate from it. Moreover, they view most previous
migration research as overly concerned with the shape and structure of movement rather
than articulating actual mobility processes and how they operate over time. The circular
mobility approach attempts to address some of the problems raised earlier, especially in

the kinds of mechanistic, aggregate, and macro level research so common in the

literature.
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Transnationalism

Transnationalism is an emerging concept in studies of population movement that
has gained momentum since its inception in the early 1990s. Declaring the need to
rethink conceptions of international migration, anthropologists Basch, Schiller, and
Szanton-Blanc in an initial statement defined their understanding of transnationalism:

We define “transnationalism” as the processes by which immigrants build

social fields that link together their country of origin and their country of

settlement. Immigrants who build such social fields are designated

“transmigrants.” Transmigrants develop and maintain multiple relations--

familial, economic, social, organizational, religious, and political that span

borders. Transmigrants take actions, make decisions, feel concerns, and
develop identities within social networks that connect them to two or more

societies simultaneously (1992, 1-2).

Issues which have dotted the field in recent years include arguments about the
intensity and relevance of transnationalism in certain migrant communities, the
significance of investigating the logic of transnationality, and the methodologies to be
employed in transnational studies. Transnationalism has not come without its critics.
Much transnational scholarship in geography has focused on economic globalization,
particularly the growing international flows of commodities, services, money, and
information of the last two or three decades. In analyzing the effects of political forces at
both international and national scales, numerous geographers have focused in particular
on the contemporary geopolitics of the nation-state (Vertovec 1999; Mitchell 1997).

Advances in technology have facilitated globalization processes and further enabled the

preence of global restructuring.



While this ‘new vision’ is welcome, analyzing the newly visible mobility of
goods and services and the general capitalist expansion worldwide often relies on a
homogeneous vision of global processes. As Mitchell points out:

Assumptions and hegemonic narratives of modernity are assumed as

standards--standards which are, of course, transformed in various ways

upon contact with local regions, but which nevertheless contain a form and
explanatory potential that is inviolate. The origin of these processes
recede from view, and their power and ability to expand and diffuse take

on the characteristic of the self-evident (1997, 104).

The most glaring assumption that dominates these narratives is of nationstates with
borders seen as places of containment. So far, research on transnationalism has focused
on documenting evidence of material exchanges between sending and receiving
communities (Gorges 1990; Grasmuck and Pessar 1997). Although earlier studies
collected data on the transfers of money, goods, and resources, scholars are beginning to
move beyond this more tangible traffic to uncover ties, links, and movements based on
ideas, beliefs, and values.

In part, ransnationalism began as a critique of globalization, much of which
discussion is theoretically rather opaque (Featherstone 1990). If ethnography there is
ethnography and rarely is, it usually involves occasional forays into secondary sources to
embellish a particular point. Without analyzing local responses to wider global processes
in far more detail, we are in danger of either recreating the generalizations of earlier,
homogenizing macro-theories, or simply substituting obsolete notions of modernization

with the more trendy *globalization’, thus simply reducing it to a code for westernization.

The mechanisms of globalization—and implicitly f transnationalism are usually
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identified as world capitalism, so that in some versions ‘globalization’ becomes a
modified version of world-system theory (Wallerstein 1990).

Reflecting on how globalization is conceived, Amin (1997) argues that the
dualistic thinking pervasive in academic discourse misses the point of globalization. He
writes against the bipolar boundaries of state and capitalism, emphasizing the meaning of
globalization as an “intermingling of ‘in here’; and ‘out there’ processes resulting in
heterogeneity, shifting identities and multipolarity consistent with contemporary urban
reality” (Amin 1997, 123). Much of what Amin discusses is still framed in the context of
‘globalization from above’, emanating from a city, or a core in the west. By talking in
terms of ‘in here’ (as the center) and ‘out there’ (backstage and invisible), his conception
remains tied to the very structures he critiques.

So far, most literature on globalization has only touched upon local interpretations
of the flows of people, goods, and meanings distilled in the idea of transnationalism. The
ways in which diversity is created locally, or of how the homogenizing tendencies of late
twentieth century capitalism are resisted, have yet to be integrated with these more
general discussions of ‘global flows’ (Gardner 1995). Clearly, what is missing from
these dominating macro-analyses are more grounded, cultural interpretations and a

deeper understanding of the social, economic, and political processes involved.
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CHAPTER TWO
CONTESTED FIELDS AND METHODS

‘I’ does not exist, | am not. My self belongs not to me because ‘I’ is

always ‘we’, is a part of the ‘aiga...part of the Church, a part of the nu’u, a

part of Samoa (Figiel 1996, 135).

Unlike some of my anthropological ancestors, I have no love affair or

fascination with the bizarreness, strangeness or exoticness of other cultures,

nor am I disenchanted, fed up or disillusioned with my own Samoan
culture. The purpose of my work in looking at the identity of NZ-born

Samoans, i.e. researching my own culture, is to continue the voyage of my

Samoan ancestors across time and space, and to tell the story about the

experiences of Samoan people across time and space (Anae 1998, 21).

In this chapter, I reflect on the research methods of approaches to population
movement in the Pacific Islands. As already discussed, these include neoclassical,
dependency, structural, and modernization theories. Neoclassical and modernization
approaches favor methods that are based on logical positivism. The logical positivist
stance which from the seventies assumed a dominant position in geographic research in
the Pacific, prompted me to look for alternatives to mobility study. Anthropology has
been at the forefront of the re-evaluation of methodological issues, while population
geography has been relatively slow to follow.

My main goal is to understand population movements and fa’a-Samoa through
the eyes of Samoans. This endeavor has given me the opportunity to constantly compare
a lived reality to the various theories of population movements rooted in the western
intellectual tradition. In particular, I reject the dualistic frameworks of rural-urban,

village-metropolitan currently applied to readings of contemporary transmigrant

communities. In the following, I evaluate the assumptions inherent in research protocols
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and research design. Secondly, as a member of the community on which this research is
based, I clarify what it means to be an ‘insider’ or ‘outsider’ or ‘indigenous’ researcher,
reflecting on both the research process and some ethical issues that emerged in the field.
Reciprocity, and establishing a common dialogue about issues important to the Samoan
community at large, were also important. I describe my interactions with research groups
and communities, and how interview sessions became a reciprocal sharing of
information, and my role not so much an inquisitor but a sister, daughter, mother,
advisor, and friend. Thirdly, the field instruments used in this study and my particular
approach to collection of data are described and evaluated in terms of their theoretical

underpinnings and changing empirical foci.

Reflections on the Research Process

In population geography, very few current works bring together the personal with
the historical and the structural, advance theories and inform politics, and use multiple
methods and data sources (Halfacre and Boyle 1993; Lie 1995). At the same time several
bedrock assumptions, as exemplified by Handlin’s (1951) extremely influential The
Uprooted, have guided the majority of international migration studies. For example, the
sojourn of ‘immigrants’ usually entails a radical, and in many cases a singular break from
the old country in the move to a new nation; ‘migration’ is perceived as inter-national
across well-defined national boundaries. However, the geographer Lawson (2000) notes
that some exceptions are found. In cultural migration studies in the third world, there is a
long-standing interest in ethnographic approaches and indigenous epistemologies as

exemplified by the works of the sociologist J. Clyde Mitchell (1961) and the geographer
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Murray Chapman (1970). True, analyses of international ‘migration’ have expanded in
depth and breadth, ranging from immigration networks and gender to adaptation and
assimilation of distinct migrant streams. Yet, as Lie (1995, 303) argues, “Theoretical and
methodological concerns remain rooted in classic immigration narrative and statistical
analyses or survey and census data. The historical and the ethnographic impulse, and
most glaringly the place of personal narratives has largely sunk.” In pursuing scientific
rigor, social scientists have assigned individual voices to the academic periphery.

In addition, how we know what we know is couched in terms of ‘distance’, or
what Rosaldo (1993) has called the obsession with ‘objectivity’, a central theme in the
human sciences that is traced to Max Weber. The Weberian tradition has provided
legitimation to research programs that attempt, in the name of value-free inquiry, to both
clarify the world and change it. Weber’s successors “have transformed the original
demanding ethic of ‘disinterested’ into an orthodoxy widespread in the social sciences
that equates objectivity with an attitude of emotional disengagement, cognitive distance,
and moral indifference” (Rosaldo 1993, 170). ‘Distance’ implies neutrality and
objectivity on behalf of the researcher. The Maori scholar, Linda Tuhiwai Smith, in her
book Decolonizing Methodologies explores assumptions and the structural issues which
underpin conventional research methodologies. As Smith writes:

The individual can be distanced, or separated from the physical
environment and community...it was all so impersonal, rational and
extremely effective. Distance is measurable. What it has come to stand for
is objectivity, which is not measurable to quite the same extent (1999, 55-
56).

Inherent in the idea of ‘distance’ is the assumption that the ‘researcher’ (often

read as ‘outsider’) somehow gets it because they can ‘keep a distance’ and therefore be
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‘objective’ about iz. This justifies the notion in classic social science research that one
has to do research outside of one’s own cultural group, since it is presumed the only way
to do ‘real’ and ‘objective’ enquiry. A distinction is therefore drawn between outsider
and insider researchers, with implications for our findings that involves issues of
representation. Although this critique is aimed at much classic work, some semblance of
these assumptions are still found in more contemporary studies.

‘Objectivity’, in the strict sense of the word, is a goal that is not fully attainable
because no matter who we are, our backgrounds, biases, likes and dislikes cannot be
entirely suppressed. But the impossibility of attaining perfect objectivity does not mean
that it is not worth pursuing. I believe we have come far in developing a body of research
procedures, techniques, and methodologies that overcome the observer’s limitations and
biases as they arise from national affiliation, sex, cultural/social class, age, and
positionalities. All accounts are partial (Clifford and Marcus 1986). It is equally
important to admit the subjective nature of the geographical or anthropological project.
We need to explicate our research methods, so that readers will be able to take account of
them in evaluating the ethnography or case study we present.

I contend that the points at issue are made more complicated by equating
‘distance’ with ‘objectivity’ and by setting up a simplistic dichotomy between insider and
outsider. It is important to distinguish the epistemological assumptions dominant in
western-based paradigms in social sciences. The use of empirical method and the general
principle of testing propositions should also be examined.

The idea of being in the ‘field’ implies an intimate involvement with a place that

is ‘out there’, in the distance, chaotic, where people may or may not be present (Smith
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1999). The researcher’s job is to put order to that chaos, so it can be studied and
analyzed. This raises concerns for the insider researcher for whom ‘the field’ is her own
community, defined more intimately as full of people with hopes, dreams, and plenty of
aspirations. In the process of doing ‘fieldwork’, it was never easy to distinguish between
the ‘field’ and the ‘community’. I was perplexed over the emphasis put on these
protocols of research, the distinctions between ‘us’ and ‘them’ in ‘the field’ as the raison
d’étre of social science research. Furthermore, ‘subjects’ are often treated as passive
compared to the researcher. Deeply embedded in these constructs are classification
systems that easily lend themselves to binary oppositions, dualisms, and hierarchical
orderings of the world (Smith 1999). The ‘research’ describes a distinction, a difference.
Pierre Bourdieu (1977, 208) argues that such an understanding of difference is
fundamentally binary and oppositional, but “so ingrained into our western culture that the
same oppositions have continued to shape our theorizing about different cultures.”

Scrutinizing the ethnographic self, social scientists now argue that the longing for
the primitive, exotic, and authentic ‘other’ prevalent in academic discourse reflect the
western ‘self’ and binary thinking (Parkula 1997). Unlike the outside scholar who may
have ‘gone native’ and even ‘quit method’, I did not abandon essential field procedures
for gathering information. I only became aware of my different statuses during field
enquiries and noted that all participants were doing the same, as they evaluated me and
our interactions.

In reality, my intellectual persona as a geographer (‘researcher’) and my
emotional persona as a Salelologa villager, Samoan, and Pacific Islander (‘researched’),

were not easily distinguishable. I do not take a purely reflexive route, however. To
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portray my experience at the center of this report would be to deny community members
the dignity of their stories. The more we share our stories, the more blurred the
distinction between ‘researcher’ and ‘researched’ becomes.

During my interview visits, I was often introduced as “O Sa’iliemanu, le afafine o
Lilomaiava Niko ma Fa’alenu’u” (It’s Sa’iliemanu, the daughter of Lilomaiava Niko and
Fa’alenu’u), prompting people’s memories, especially the elderly whose hearing and/or
vision were not quite sharp. As Figiel (1996, 136) has written, “The ‘I’ was always
identified through my parents, my ‘aiga. ‘I’ did not exist; [ was always part of the group,
part of the aiga, flesh and blood, part of the community, part of the village.” This
inclusiveness has always been the way family members are identified in Samoa. Great
emphasis is placed on the ‘I’ being responsible and accountable for actions within the
collective system. This is another way of saying that my actions, feelings, and reflections
do not exist in a vacuum. At times my identity as ‘student researcher’ was considered
secondary to my affiliation with my ‘aiga. At other times, my status as ‘university
educated’ became more important. In Samoa, people thus experience social interactions
as a cluster of hierarchies that interweave, sometimes discordantly, and that determine
appropriate displays of respect as calculations of context shift. The members of the
communities are active agents; this refutes the simplistic assumption of
power/powerlessness in the researcher/researched relationship.

The story that I tell here takes the approach that those interviewed were active
participants and that my role was an active learner, rather than judgmental expert. We
all collaborated and contributed to the narrative. Therefore, what I write is partly based

on participant perspectives and partly on my interpretations, mindful of the fact that we
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never escape putting our own personal stamp on a study (Cresswell 1997; McBeth 1993).
My research experience underscores the personal nature of such an undertaking,
something that is not always acknowledged in social science research. Whether insider
or outsider, inter-subjective relationships are created with research groups. Research
design and procedures are inextricably linked to these philosophical issues. Our
epistemology determines “the very production of knowledge systems that sustain
particular conceptions and preconceptions of the world” (Young 1998, 102).

My primary interest in the interactive relationship between fa’a-Samoa and
population movements was not something that I consciously intended to pursue.
Although traveling around is something that | know 1 and most Samoans do as part of our
everyday lives, I had not put too much thought into it as a scholarly endeavor. While
studying for my Master’s degree in Pacific Islands Studies, | encountered studies of
population movements, several of which treated people either as statistics or laborers
rather than human beings. The meaning and experience for the movers was lacking in
these portrayals.

Writing on population movement in the villages of Duidui and Pichahila, in what
was then known as the British Solomon Islands Protectorate, Chapman asserts:

While numerous studies have shown the importance of economic incentives

to explain the extent, frequency and direction of population movements

within a given country, for many, this conclusion reflects their Euro-

American context (1970, 2).

Thirty years later, not much has changed in population geography, particularly in the

field of mobility studies. In addition, research tends to focus on the rural versus urban

dichotomy, which exacerbates problems of comprehension. The research agenda in rural
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areas is fixated on socioeconomic issues of class and poverty and their impacts on
‘traditional’ cultures. As White (1992, 16) has noted, this is mainly because “the vast
majority of research is funded by development agencies.” Moreover, this view is also
greatly influenced by the pervasiveness of developmentalist writing (Overton 1993). It
follows that Samoa is usually presented by the outside world, to the outside world ,as a
set of problems which need solving and have immediate policy implications. The people
I worked with in Salélologa do not see themselves in this way. Although rural
development and ‘impoverishment’ issues are crucial to a comprehensive understanding
of Samoa, there is more to Samoan society and more specifically to Samoan movements

than is accounted in such presentations.

Insider, Outsider, Indigenous Research

The driving force behind my research was the goal to understand mobility
experiences of Island peoples, particularly Samoans. The village of Salelologa, on the
big island of Savai’i in Samoa (formerly Western Samoa), was used to examine the
transnational nature of movement. In Chapter Three, I describe the study sites and their
particular historical contexts, but for now I would like to explain why I chose the
community of Salelologa, Savai’i.

In selecting this site, I was guided by both personal interests and professional
criteria (National Science Foundation 1998). Personal and professional concerns are
difficult to disentangle. 1 had no desire to adhere to the traditional anthropological or
geographic journey of doing research in some exotic location, which from my point of

view might have included Africa, Europe, Asia, or North America. At the same time I
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knew insider research often carries less status professionally. As Anae (1998, 25), a New
Zealand-born Samoan points out: “You’re not really an anthropologist until you study
another culture, you know...”. However, | alreédy knew that large numbers of
Salelologa residents had left for New Zealand or the United States. Salelologa is also a
iocal community that, in microcosm, comprises attributes and processes of Samoan
population movement. | knew that Salelologa was an excellent site for conducting a
longitudinal study and was supported in this choice by the authors of the National
Science Foundation’s (1998, 32) who argue that “familiarity can be a valuable asset in
research.”

In recent times, the contexts of research have changed. As researchers and
practitioners, we now recognize that we must continuously assess our roles in relation to
our immediate social and professional environments. Our roles must necessarily vary
with the situation and the social structures within which we work. Rather than remaining
overly concerned with whether we should study ‘inside our own’ or ‘outside of our own’,
we should step outside the ‘comfort zone’ of our disciplinary orientations. That includes
adjusting to the impossibility of “absolute objectivity “ (Lett 1990, 135) and pondering
whether our research is meaningful and fulfilling to the lives of those geography has
called its ‘subjects’. Human geography arose from a concern with the search for
universals within the diversity of human experience. This aim remains valuable, despite
the cultural biases and patronizing attitudes that were bundled into early research studies.

Studying my own village people and culture does not mean I simply turned my
gaze on myself. Rather, I worked from the assumption that we are all part of the world

system and that our participation in a global geography is essential, but without
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invalidating the importance of local systems of knowledge, especially in Oceania. As
other insider researchers have done, I study my own community as a means of helping
my people. I am committed to the application of geographical knowledge as “a means of
not only alleviating problems and providing self-help among native groups but of also
being mediator between two worlds” (Medecine 1987, 284).

As an insider, my involvement is ongoing, demanding, and sometimes
emotionally, economically, and educationally debilitating. I went into geography to try
and rectify some of the ways ‘knowledge’ has described, categorized, and sometimes
demeaned us. But too much preoccupation with these can become dubious given the
postcolonial world we live in. Samoa has been independent since 1962 and at the helm
of its own destiny. This means we Samoans cannot keep on blaming ‘outsiders’ for our
problems. Given this, ‘neutrality’, formerly one of the central ethics of research, does me
no good. As insider researchers, we may need to report abuses of power that we find
while observing our own communities. In short, there are dangers in both extreme
relativism and extreme subjectivism.

[ am very much part of the people that my research concerns. My parents are
both Samoan from Savai’i island. My father is from Salelologa and Sataua and my
mother from Sale’aula and Fasito’otai. 1 was born in Salelologa and lived there for the
first eighteen years of my life, until I went on government scholarship to do my Bachelor
of Arts degree in Australia. The scholarship was earned by passing the University
Entrance Examinations (U.E) conducted by the New Zealand Examination Board (Tamati

1989), a system which was established in the early 1950s.
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After three years of undergraduate studies in Australia, I returned to Samoa and
taught for two years at Vaipouli College, the only government high school on Savai’i.* 1
then taught for four years at Samoa College in Apia, the capital city on Upolu island
(Figure 1.2). My first eighteen years had nurtured and instilled a strong sense of my
Samoan ‘being’, a village identity, and a commitment to my country. As one Samoan
from Salelologa, who has lived in Santa Ana California for over thirty years related “Y ou
can take away the boy from Samoa but you can never take away Samoa from the boy”
(Fieldnotes, February 2000).

After six years of working and teaching at home, my desire to do postgraduate
studies became an obsession. At the beginning of 1989, I applied to the Center for
Pacific Island Studies at the University of Hawai’i at Manoa, and was awarded a
Fulbright fellowship to do a Master’s degree. During my sojourn in Hawai’i, I have
embarked on two new journeys: one an intellectual awakening and the other through
marriage. In 1991, I married an American and had a daughter a year later. In a way, |
feel I now have a life of my own, so to speak. But my intellectual interests have always
grounded me to Samoa(ns). Did I ever leave?

With these transformations, | see myself not as foregoing one identity for another,
but rather as adding layers of identity to already existing ones. My time in Hawai’i has

also been very important because of the presence of a significant Samoan community, as

* The British system of university education which New Zealand and Australia follow is quite different
from the American system. The undergraduate degree normally takes three years unless a student does an
Honors course. Upon the successful completion of studies abroad, one is required to return home and work
in Samoa in a department suitable to one’s area of expertise. The Samoan Scholarship Program still
operates but the syllabus the U.E. is based on has been considerably revised since 1990, with greater
emphasis on courses more suitable to the Pacific Island context.

53



well as of other Pacific Islanders. These communities need people like me not only as
role models but also as ‘cultural brokers’, who help break the cycle of misunderstanding
which often leads to social problems associated with new migrant groups (Medecine
1987). My time in Hawaii has been punctuated by travels to Samoa, New Zealand, and
the United States mainland, where some of my family members live. When I do not go to
Samoa, it comes to me, as when my mother, siblings, or friends visit for extended
periods. Such movements are quite universal to most Samoans and undoubtedly other
Island peoples. This is the nature of our travels, perceived or real.

To clarify my position regarding the issue of insider/outsider, indigenous
research, and how it relates to my study, enough has been said about the question of who
may do research. Researching one’s own community has now passed into mainstream
social science (Kuper 1992). The question of how geography, history, or anthropology
should be done is now a more pertinent issue, as Samoans and other indigenous scholars
like Maori, Hawaiians, Solomon Islanders, Fijians, Rotumans, Tongans, and Chamorro
have joined the academy. For example, as insider and outsider researchers collaborate,
all have become encouraged to pay equal attention to aspects of emotion, intuition, oral
history, and verbal sources, and to have a greater sensitivity to the different cultural
groups that they study (Hau’ofa 1982). Our efforts to produce more eclectic methods and
theories that are both universal and culturally sensitive may be more difficult, but is
worth the perseverance.

Much of the intellectual critique of standard ethnography and foundationalist
epistemologies come from ‘postmodernist’ and ‘postcolonial’ scholars. I embrace the

postmodern perspective for its rejection of metatheory and metanarratives in favor of
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multiple voices and multiple subjectivities. What I do not subscribe to is the tendency in
postmodernism to do away with all cultural boundaries or erase cultural roots, as has
been claimed for a diasporic phenomenon (Gupta and Ferguson 1997). From a fa’a-
Samoa epistemology, my tulaga and fofi (place and role) unquestionably puts me in a
position from which I may speak to important issues about Samoa/for Samoa/of Samoa
and without being challenged as to identity or right, irrespective of my current location
and place of residence. This manner of thinking about the Samoan ‘self’ is predicated on
the idea that, indeed, geography matters. Remaining connected to a ‘natal place’ does not
imply people must remain fixed within a precise location to legitimize their identity or
have the inviolable right to speak about one’s community.

The preoccupation with bounded space of classic geography and anthropology has
been the focus of recent critique (Gupta and Ferguson 1997; Martin 1994). Gegeo’s
(2000) discusses understanding of place and space for Kwara'ae, a cultural/linguistic
group in Malaita, Solomon Islands’. In Kwara ae epistemology, the relationship between
‘space’ and ‘place’ is complementary. Place refers to genealogy: that is, one’s location in
the kin group. From this standpoint, one has the unconditional right to access to land,
which consequently means an unquestioned position from which a person may speak to
impoftant issues for and about Kwara®ae. A Kwara'ae person can be anywhere and still
has a place in Kwara'ae society. Space is the location a person may be at any given time
as necessitated by employment or pursuit of education. Because of the possibility of
space, a person can be anywhere and still be inextricably tied to place” (Gegeo 2000, 5).

This is much closer to how Samoans conceive of transnational mobility.
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Within fa’a-Samoa, every individual has a role accompanied by duties and
responsibilities. To be unable to live up to those expectations is to bring shame to the
collective ‘aiga (Ai’ono Fanaafi1996; luli 1991). With fa’a-Samoa comes a position

informed by indigenous knowledge.

Field Strategies and Methods

Some authors express a strong desire for the precise definition of movement

based upon strictly specified criteria. Although unresolved, much of this

genuine concern could be met if definitions were acknowledged to reflect

the nature of the research problem and consequently to vary with level of

investigation (Chapman 1985, 432).

The earlier over-emphasis on quantitative methods in mobility research has
shifted, along with the reorientation in thinking about mobility implied by the work of
geographers such as Chapman (1985), Underhill (1989), and Young (1998). This
methodological reorientation favors a more integrated approach to fieldwork through
obtaining overlapping sets of field data, as will be outlined below, or the autobiographical
approach described by Chapman (1990). In either case, mobility research should be
informed by the ethnographic experience of fieldwork, which often translates into the use
of qualitative methods. Unfortunately, the ongoing insistence of the dichotomy between
quantitative and qualitative techniques means that the call for integration has yet to have
made a meaningful impact on methodological practices. This is strange, since both
approaches have similar goals, as Borman, LeCompte, and Goetz summarize:

Statistical procedures use tools of mathematics to establish relationships and

linkages among constructs across settings and groups. By contrast,

qualitative researchers use tools of logic to establish the same relationships
within a given setting (1986, 55).
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The theoretical basis and significance of qualitative research is now well
established (e.g., Cresswell 1997; Fetterman 1989; Fielding and Fielding 1986;
Hammersley and Atkinson 1995; Yin 1994). Cresswell writes that qualitative inquiry
represents a legitimate mode of exploration in social and human science without a need
for apology or comparison to quantitative research. Good models of qualitative inquiry
demonstrate the rigor, difficulty, and time-consuming nature of this approach.

Qualitative inquiries emphasize a “complex and holistic perspective” (Cresswell 1997,
15) so that the success of a ‘good’ qualitative study lies in how it engages the reader, how
believable and realistic it is, how well it reflects all the complexities of real life.

Most critics of qualitative field methods favor use of the ‘scientific’ method
idealized from investigative methods borrowed from the natural sciences. They criticize
qualitative research for not being something it was never intended to be, ignoring its
strengths. Subedi (1993), who integrated quantitative and qualitative methods in his field
study of territorial mobility within two rural Nepali villages, rightly argues that “In
quantitative research, deciding what to use as a unit of analysis is fundamentally an
interpretive issue requiring both judgement and choice” (ibid, 36). ‘Choice’ is at the core
of qualitative methods, where meanings rather than frequencies assume paramount
importance (Cresswell 1997; Fielding and Fielding 1986; Yin 1994). Given the
shortcomings of customary methods in mobility studies, the choice I made is to refuse an
either/or position. Rather, | combine both qualitative and quantitative research tools. For
the most part, my research design has been exploratory and descriptive in nature.

Cresswell (1997) lists five different qualitative traditions, none of which are

mutually exclusive: interpretive biography, grounded theory, phenomenology,

57



ethnography, and case study. Of these, the case study, ethnography, and biography have
been most useful in my research. In particular, I followed a multi-sited ethnographic
approach for understanding chains, pathways, links and/or juxtapositions of locations in
the transnational social field. This multi-sited strategy was essential to get a better
understanding of the relationships between fa’a-Samoa, mobility, and identity. Marcus
(1995, 96) argues that the multi-sited ethnography, as research method, “moves out from
the single site and local situations of conventional ethnographic research designs to
examine circulation of cultural meanings, objects, and identities in diffuse time-space.”
My field instruments included a field census, in-depth personal interviews (both open and
semi-structured), participant observation, ‘home’ and ‘reach’ surveys, life history, and
oral histories of names and places. The great advantage of this synthetic approach is that
it draws not only from historical explanations, but also directly from material gained from
fieldwork among contemporary Samoans at ‘home’ and at ‘reach’. It thus provides
“important insights as to why Samoan culture and lifeways have remained so vitally
Samoan in the contemporary, increasingly globalizing world” (Anae 1998, 4).

My intellectual journey involved ‘unlearning’ years of heavy emphasis, often
exclusive emphasis on western paradigms and their research methodologies.
Decolonizing the mind is not as easy as often argued, for the alternatives are not already
in place. My discipline did not give me my theories, I had to figure them out for myself.
However, | was encouraged by a supportive dissertation committee to look beyond the
‘givens’ of research and examine new approaches. This gave me a certain degree of

freedom in how I conducted interviews, conversations, and observations in the field.
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Taking a flexible methodological approach allowed me to explore and relate to materials

that would have been denied by more structured approach to field enquiries.

Field Instruments: Samoa, New Zealand, and the United States

I now turn to the field realities, what was accomplished and what achieved using
each method. In doing so, I evaluate each field instrument for its success and limitations.
In discussing these various techniques I am reminded that, in the ‘field’, the techniques
and research approaches were mediated by the culture of the research setting, something
that may not have been fully appreciated in more empirical or positivist studies.

Rather than construct conceptions of movement and identity around rural/urban or
village/metropolitan places, which reduce them to physical entities, I used the ‘home and
reach’ paradigm encouraged by Buttimer (1980). ‘Home’ and ‘reach’ forms a social web
in the residence activity chain, rather than being conceived as mutually exclusive entities.
They are also transposable concepts that change with a person’s point of reference, but
without substantially reducing the essence of one’s identity. Compared to earlier
anthropological and sociological studies of Samoa (e.g., Pitt 1971; Shankman 1976), this
thinking implies that data should not be drawn exclusively from one place. Scholars who
have done so have “relied on people in one place to relate the experiences of those who
were ‘absent’ —either ‘the migrant’ or those who remained behind” (Y oung 1998, 106).
Instead of taking the ‘field’ to mean a single site of research, I went beyond a fixed case
study of Foua, Salelologa, by following people within an ‘aiga to sites in Auckland, New

Zealand and Santa Ana, California, U.S.A. This multi-sited ethnographic approach also
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corrects the scant attention paid to the ‘urban Samoan’, which has remained outside the
traditional scholarly domain of ‘the field’.

The primary information collected at these three sites is the foundation for this
study and the basis for Chapters Three through Eight. These data were collected over
eighteen months in the research settings of Salelologa, Samoa; Auckland, New Zealand,
and Santa Ana, California (Figure 2.1). These occurred in two phases. The first was
summer of 1998, at home in Salelologa. The second phase, was from 1999 to 2001,
involved fieldwork in Salelologa; Auckland, New Zealand; and Santa Ana, California.
During that time, I also updated the initial field census and conducted more interviews in

Salelologa (Table 2.1).
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Table 2.1 Field Research Schedule
(June 1998 to December 2001)
Date Location Instrument Respondents Information
collected
‘HOME’
Socio-cultural
June-August Salelologa, Participant de facto background of
1998 Samoa observation population village,
observe norms
of fa’a-Samoa
and what is
done (literal
meaning of
place)
June-Aug 1998 Foua, Field census of  All households  Demographic
Salelologa de facto and de  of Foua information of
Jure population, (subvillage) ‘aiga
obtained Salelologa (household)
addresses of members,
members in information on
New Zealand ‘aiga members
and U.S.A. at ‘reach’
August- Salelologa, Collection of Elder members  Origin of
December 1999 Samoa oral stories of village, both  Salelologa,
men and historical
women background
September Salelologa, Update field ‘aiga members  Demographic
1999 Samoa census, obtained from information.
ascertain field census of  travels between
information for Foua, 1998 ‘reach’ and
‘aiga members ‘home’,
in California remittances
October 1999  Salelologa, Biographies Household Mobility
Samoa members history of
travels between
‘home’ and
‘reach’
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Date Location Instrument Respondents Information
collected
November- Salelologa, Interviews Women’s Perceptions of
December 1999 Samoa committee, place, identity,
matai (chiefs home, and fa’a-
and orators), Samoa
village
meetings
December 1999  Salelologa, Household Household Mobility
Samoa survey members history,
thoughts on
those at ‘reach’,
remittances
June-Aug 2000 Salelologa Interviews Household Views on
members ‘home’ and
Nov-Dec 2000 ‘reach’ and
mobility, malae
as identity
literal and
figurative
‘REACH
March 1999 Auckland, New ‘Reach’ survey = Members of Mobility
Zealand household, experiences,
information figurative and
from ‘home’ literal meaning
kin of place, home,
and fa’a-Samoa
April 1999 and  Auckland, New Biographies Members of Personal stories
July 2001 Zealand households of moving and

remittances,
meaning of
malaga and
development
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Date Location Instrument Respondents Information

collected
January 2000 Santa Ana, ‘Reach’ survey Members of Mobility/travel
California households, between ‘reach’
information and ‘home’,
from ‘home’ remittances
kin
February 2000  Santa Ana, Biographies Members of Personal
-December California households stories,
2001 meaning of
movement, and
Ja’a-Samoa

Source: Fieldwork 1998-2001

Field census

In the preliminary field census of Foua, Salelologa conducted in June-August
1998, the population was enumerated both de facto and de jure. The de facto population
of 471 came from forty households, an updated field census in December 1999 expanded
that to 478 from the same forty households. It provided critical information about
membership including demographic and personal characteristics of family members and
their current places of residence. These households showed the de jure population to be
686. The aim of the de jure census was to count those who were considered to belong to
a household, rather than only those who lived there.

In published census data, the de facto is presented as unproblematic. In my
fieldwork, the field census proved far more complicated, as I confronted the complex
reality of trying to find members in household arrangements dispersed throughout the
village, or even those who shifted to more inland locations. Defining membership on the

basis of a de jure concept of household embraced a much more complex body of
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narratives about ‘who belonged’ to a family or to a village than is suggested by the fixed
structure of a census schedule. As mentioned, what constituted a household had to
remain flexible considering the many arrangements that people have from time to time
(Young 1998). This field census also provided important information on family members
living overseas. Most people from Foua who are abroad live in Auckland, New Zealand,
or Santa Ana, California, U.S.A. In the end, I obtained the names and addresses of
twenty six transfamilies in Auckland and four in Santa Ana.

The complexity of conducting something as apparently straight forward as the
field census reveals how little consensus exists about the meaning of mobility. Previous
studies are preoccupied with categories of mobility, time, and length of stay, as reflected
in terms such as ‘internal migration’, ‘external migration’, ‘return migration’, or
‘permanent migration’. My own concern is not so much with length of stay, or whether
movement falls into any of the above categories, but on indigenous conceptions and
meanings of movement and identity. This approach allows for tensions, ambivalence,
and ambiguities to emerge that may seem unable to be resolved, but underscores the fact
that placing too much emphasis on neat bounded categories neglects “analyses that are

contextual, contested and contingent” (Moss 2001, 15).

‘Home and ‘Reach’ Surveys

The surveys of those at ‘home’ and at ‘reach’ aimed at getting accurate
demographic information on travels locally and overseas and they were far more personal
than the census. Intimate information about individual experiences was collected,

specifically about travel events, interactions, and personal reflections. This study
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conceives as part of a web all places where members of an ‘aiga (household) live:

Samoa, New Zealand, the United States. Questions focused on histories of movement,
traveling around, ongoing interactions with ‘aiga members, and indigenous meanings of
movement, place, and identity. In turn these were tied into narratives of member’s
experiences within ‘new’ environmental contexts at ‘reach’. Linking up stories of those
at ‘home’ with those at ‘reach’ helped make connections and to understand ruptures in
the overall web. The ‘home’ and ‘reach’ surveys, personal interviews, and biographies of

individuals at ‘reach’ were conducted during the second phase of field enquiries.

Participant observation

For a deeper understanding of the workings and meanings of movement and fa’a-
Samoa, participant observation was important. This strategy has been criticized as the
main instrument that resulted in stereotyping Chicanos through cultural explanation (Leo
Chavez, June 1999, personal communication). Clearly, this is a concern since what a
researcher observes tends to be directly translated in writing about how people ‘behave’
or ‘think’, the privileging ‘eye’ of the researcher becomes a mimetic representation.

Participant observation can describe the heterogeneity and roundedness of a
population when taken together with other field instruments, especially by considering
the context and subject and topic of study. Stereotypes can be avoided and the value of
participant observation heightened when combined with surveys, archival sources, and
interviews to give a broader view of society, experience, and perception. Throughout my
study, participant observation was ongoing, taking place in many fa’alavelave such as

funerals, district nurse visits, court cases, and village fines. During such activities much
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informal ‘talk story’ or talanoa took place; it is during these sessions that I learned of

serious concerns and issues.

Interviews

In contrast to the field census, which was structured and at times involved precise
but mundane questions, in-depth and personal interviews were more open. Interviews
afforded both interviewer and the person being interviewed the opportunity to relax a
little and talk at a slower pace. As mentioned, the village is the setting of my research.
Village organizations are intact in each of the six pitonu’u (hamlets) of
Salelologa—Sapulu, Sakalafai, Falefia, Malaeta, Foua, and Saletagaloa (Figure 3.2).
Rather than a random sample of the whole village, I decided to interview all forty
households in Foua, one of the largest pitonu’u and also my home place. I interviewed
fifty-two matai (chiefs and orators); forty-eight women, including faletua ma tausi (wives
of chiefs and orators) and aualuma or unmarried daughters and sisters of matai; twenty
taulele’a or untitled men; four clergy; and six public servants. The public servants were
interviewed during times I was in Apia.

It is important to acknowledge the diversity of movement experience in any
community. Everyone interviewed had traveled many times between islands in Samoa
and almost all the adults interviewed had traveled overseas once or twice in their lifetime-
mainly to New Zealand or the United States. Altogether, fifty-eight people altogether
had traveled at ‘reach’, twenty-six of whom were interviewed in Auckland, New Zealand,
and nine in Santa Ana, California. During interviews, I paid particular attention to the

context of those at ‘reach’, previous movers, and those at ‘home’ and their narratives of
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the subjective experience of malaga (movement) revealed a shared identity and meanings
that have become part of common knowledge. As Lawson (2000, 174) argues, “Migrant
stories can reveal the empirical disjuncture between expectations of migration, produced
through dominant and pervasive discourses of modernization, and the actual experiences
of migrants.”

Interviews and discussions involved both interacting and brainstorming about
indigenous understandings of ‘culture’, fa’a-Samoa, and malaga. They often entailed
questions about the personal experiences of a person’s movement within and beyond
Samoa. People were encouraged to describe not only the many events of movement but
also their contexts, their pivotal places and stages at 'reach’. Individuals were also
encouraged to discuss perceptions of movement: their feelings, emotions, and attitudes
about ‘home’ and ‘reach’. Throughout the interview process in Foua, I attended and
participated in other family and community activities, which allowed me to record the
minutiae and mundane things of everyday life. Throughout I was really touched by the
welcome I received from members of my village, both at ‘home’ and at ‘reach’. It was a

very humbling experience.

Life history

Oral testimonies to events in a person’s life often reflect changes and significant
processes in a society as well. Biographies inherently involve life histories and personal
testimonies. The life history, life matrix, or mobility register are all synonyms for a
similar research instrument. Patterned after work by Balan (1969), who developed the

life matrix/history in Mexico, subsequently used by Perlman (1976) in Rio de Janeiro and
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Lauro (1979) in central Thailand, the life history is a concisely-formatted instrument for
stimulating, ordering, and cross checking an individual’s memory of life-cycle events. |
adapted this instrument to focus on the comings, goings, or frequent visiting of family
members. I asked about their travels: when, length, reasons, how afforded, and how
often. During the second phase of fieldwork, I obtained life histories at the three sites:

Salelologa, Auckland, and Santa Ana.

Biography

Biography is closely related to life history but is less precise and structured, since
it “rests on the subjective and inter-subjectively gained knowledge and understandings of
life experiences of individuals, including one’s own life” (Denzin 1989, 28). Halfacree
and Boyle (1993) argue that movement studies would benefit if they tapped biography
more often, as it is through individual stories that we gain insight to the subjective
meaning of mobility, place, and identity, something that is currently rare in mobility
research. This argument stems from the idea that such studies, without reference to real
people acting in real time, are meaningless. In a review of anthropological work in the
Polynesian Pacific, Howard (1993) reminds scholars that historical anthropology must
rethink its methods and start focusing on the strength of the discipline—learning and
writing about the humanity of world cultures. An important step is the inclusion of
biographical stories for, without biography, historical analysis is cold and impersonal.
Biography puts a face on research, making our knowledge about the people of whom we
write more meaningful. It brings a sense of immediacy, and sometimes commonality, of

the human experience.
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In biography, issues are brought out in the open that relate to the lived
experiences of interacting individuals. Personal relations and contextual links were
equally significant in my analysis, as | attempted to connect and join biographically
meaningful experiences to the immediate environment and the broader culture. Stories
helped me appreciate not only the variability and uniqueness of personal experiences and
behaviors, but also enhanced my conception of the social relationships reflected in
individual behaviors. The life history and biographical methods provided important
information, but I was aware that verbal accounts cannot be taken at face value. Usually
I tried to confirm what people said by repeatedly asking for details of names, dates, and
context. Often there were children or spouses present at the time of an interview, who
would correct each other or mention people’s names or other events prompting yet more
memories of an event. In this way, an internal cross-checking of events, names, and

dates occurred throughout the interviews.

Formality of Research: ‘Field’ Experience

Scholars tend not to discuss the different cultural contexts of research and
perceptions of their procedures. I did not want my research to become intrusive, a thing
in and of itself. Negotiating my way around Samoan protocols, respecting the authority
of male and female elders for their maturity of knowledge and using appropriate language
was constantly on my mind. As an insider, inattention to such matters could have
resulted in awkward situations, even had long-standing ramifications. Surprisingly,
attitudes toward some of this formality was at times quite dismissive. Discussions with

the matai (chiefs and orators), older faletua ma tausi (wives of matai) and tama’ta’i
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(unmarried daughters and sisters of matai) whom I regarded as tama (fathers) and tina
(mothers)-were very fulfilling. For many of them, my coming to do interviews was a
welcome break from routine activities.

Despite some preference for informality, I continued with appropriate gestures of
respect, this included the giving of small gifts called lafo. In old Samoa, a lafo would
have been an ‘iefoga (fine mat), but today is mostly cash. As Mulitalo observes:

Researchers should take this cultural practice into account in their research

budget. This fa’a-Samoa custom of making a donation from $10 to $100

or more is known as lafo. Lafo should be considered an essential part of

qualitative research techniques. Lafo is given only at the end of the

interview. Thus it does not pose an ethical problem (as a form of payment

for information) because of the timing, and the uncertainty of its

happening (2000, 122).

At interviews, especially if it was the first time a family was visited, I usually gave the
person interviewed $5 Tala at the end of the session. This was done discreetly, just as I
was leaving the house, so that it did not seem like payment. Many times people rejected
the gift, saying they had not done the interview expecting payment and were very happy
to volunteer their time. I often replied that it was not payment, but just a little token of
my appreciation for their participation.

Encounters and relationships made during theprocess of field enquiries tended to
go beyond how the concept of research is viewed in the literature. Research itself is an
interpretive practice. While giving money might pose some conflict with ‘ethical codes
of conduct’, as we are cautioned in research proposals, nevertheless as it took place in
the field it was culturally appropriate. Whether a researcher decides to reciprocate

during fieldwork or after their career is firmly established does not deny the fact that

this issue needs very careful thought. To simply state that gifts should not be made is to
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assume that the researcher and the researched are ‘objects’ or ‘objective’ people,
unthinking and unfeeling beings who remain unaffected by the encounter. It also fails
to allow for the ‘inside researcher’, who is under tremendous pressure to perform such
socially normative actions.

Even more important, such ‘research ethic’ assumes that only the ‘researcher’
offers gifts when often those who are ‘researched’ make invitations to partake of their
meals or in celebrations. This is the personal nature of research mentioned earlier.
Sometimes I was given ripe pineapple or papaya from a garden or fish from a family’s
catch of the day. Are we to refrain from doing what is deemed culturally and humanly
appropriate in a given situation or adhere to research protocols that supposedly leave
our inquiries ‘uncompromised’? I do not have an unambiguous answer to this question,
which is still in the process of personal experience for many indigenous researchers.
Faced with these kinds of dilemma, I was forced to confront many issues that are often
taken for granted in research protocols (see Smith 1999).

Formal or informal, field discussions often became animated recollections of past
events, sometimes leading to unexpected linking of people and actions. From these
narratives came a profound sense of social bonds and the legitimacy of people’s
movements. As a relatively young Samoan, I learned from the elders their knowledge
and reasoning of a Samoan way of life. I sometimes felt quite exhausted following deep
philosophical discussions that, as a western-educated Samoan, raised fundamental
questions about the ‘reliability’ of simplistic economic theories of why people move.
Throughout this research project, I never felt I was studying down in cultural terms,

rather | was always studying up and across.
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Learning from the ‘Field’

In this chapter, | have drawn attention to the field methods used, theoretical
considerations, successes and limitations, evaluated with the experience of hindsight. 1
have underscored the significance of taking a flexible and culturally sensitive approach to
fieldwork, for what is considered ethical or unethical in western terms may not be
considered such in Samoan protocols. Ethics of research are, to a large extent, culturally
defined. I have also drawn attention to issues of representation and ethnographic
authority, noting my position as an insider who placed myself in the research and
showing how issues that emerged during fieldwork were handled. I explained the focus
on my own community and the lessons learned from collaborative enquiries.

In arguing for the use of overlapping sets of data from qualitative and quantitative
instruments, up and down the scale of inquiry, I have noted that the ‘aiga (household) is
both a viable unit of analysis and reference point for understanding population
movements. In the dissertation, I present subjective experiences of ‘aiga members
through interviews and biographies, as well as provide some theoretical considerations on
how to link these to academic discourses. This material engages in a “dialogue between
practice and theory in anthropological fieldwork that allows the personal and the practical
to become theoretical” (Small 1997, 211).

I make no claim to ‘objectivity’ in this research since I am Samoan, but neither
would I change the methods if studying another cultural group. Whatever biases I have
as insider or outsider may be balanced by having also drawn heavily from geographic
theories and discourses considered ‘objective’. As Hereniko argues in his essay on

“Indigenous Knowledge and Academic Imperialism”:
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This is not a time for purely academic pursuits. Whenever those of us who
teach or carry out research in the Pacific promote and foster academic
practices that are imperialistic in design, we become agents of a power
structure that is oppressive and lacking in a social conscience (2000, 91).

I end this chapter with some words from an interview at the home of one of the
oldest members of Salelologa. These words express the wish for young Samoan people
to be good men and women, doing constructive and fulfilling work to contribute to the
collective welfare of everyone:

Talofa e, Alas! I did not know you are studying these things. That is
admirable! You go and come back but you have not changed. You are still
the same! As for me, yeah am pretty good and healthy, it’s because of
God’s grace. Talofa e, your father would be so proud of you to see your
work and effort. So, are these the things you are interested in your
research? You know, our culture is so complicated, intricate, knotted...too
many things, too much to do. You are so good you are keen on studying
fa’a-Samoa. So how is your husband? Do you have children? Talofa e, |
hope you take good care of him suga |girl|! Is he a good man? 1 heard
Fa’alenu’u [my mother]| goes to Hawai’i a lot, she will soon bait a Hawaiian
millionaire with all her travels...(laughs).
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CHAPTER THREE

MAPPING THE STUDY COMMUNITIES

The Samoan Islands have been constructed in the western imagination as forming
an idyllic paradise, stable and unchanging. However, “far from embodying simple
unchanging essences, all agents are relatively complex and shifting. They make and
remake each other through a dialectic process in changing situations” (Liu 1991, 7). This
suggests that Samoan culture is far from set, yet there are also social realities at local
levels at which meanings are shared and fall into particular patterns. In the following, I
shall attempt to trace some of the background information for Samoa in particular
Salelologa village, which is located on the island of Savai'i. I do this not because I want
to create essentialist categories but to provide a context for the discussion which follows.

Like a map, generalized ethnographic descriptions do not directly mirror reality,
but instead help their readers locate themselves in an otherwise unfamiliar landscape.
Samoa has already been a popular site of anthropological and geographical inquiry since
the turn of the twentieth century, perhaps it is no longer an unfamiliar landscape. Formal
studies of the village of Salelologa, the site of this study are non-existent, however.
Furthermore, Salelologa village is strategically located at the crossroads of the socio-
cultural change now taking place in Samoa, making it an ideal place for studying these
processes.

In chapter one, we saw how structuralists interpret Samoa in terms of global

dependency and relations between the core and periphery. This analysis provides vital
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insights into how international politics and economic trends have had multiple
repercussions on the ‘sending’ nations. But while the exploitative role of capitalism and
colonialism is the bedrock upon which structuralist account is founded, those who move
are also active agents. Understanding the cultures of which they are part and the local
meanings they give to movement provide important counterbalance to structuralist
theories of population movement.

In this chapter, | describe the study sites at the national and village levels. The
environmental and human settings are described within the context of socioeconomic
changes including the birth of Salelologa as a trade center. I also describe the interaction
between change and continuity, and argue these changes simultaneously shape the
present, and present challenges to the village. Maintaining a balance between increased
modernization or the ‘money economy’ and continuity is constantly negotiated in the
village. I also examine how global and local conditions along with the enterprise and
opportunism of individuals have interrelated to produce Salelologa’s particular history of
population movement. Part One presents the national context and a brief historic and
geographic background of Samoa. Part Two presents the local village context, the results
of the fieldwork: a sociodemographic profile of the population, educational and
socioeconomic activities culminating in the beginning of overseas movements. In this, I
argue that the dichotomies of village-town, rural-urban become problematic when applied
to the study of Salelologa. Moreover, the conventional understanding of ‘village’

becomes complicated when the local understanding is probed.
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National Context

Samoans understand history (both oral and written) as central to their
relationships to place, movement, and identity. Before contact with Europeans, the
Samoan islands constituted one of many groups of islands. Intensive interactions among
the people of all the island groups characterized every day life. Our oral histories
describe many of these social and cultural interactions. For example, our fables and oral
histories tell of power struggles and marriage alliances between Tuimanu'a (king of
Manu'a, a group of islands in what is now known as American Samoa), Tuitoga (king of
Tonga), Tuifiti (king of Fiji), Tuia’ana, and Tuiatua (paramount chiefs from two of the
three political districts on Upolu island) (Lambie 1958; Henry 1980). Our oral traditions,
acknowledge the powerful Tuimanu’a, as a one time ruler of all Samoa. Samoans do not
fight anymore but much of this history is captured in our islands fa’alupega (charter of
honorifics), that constitute the mamalu ma pa’ia (sacred attributes) of families, villages,
districts, and islands.

The origin of matai titles, place names, house sites, proverbs, and metaphors used
in our oratorical speech and everyday language remind us of the significance of personal
names, and place names. They tell important historical stories about our ancestors and
institutions. They emphasize the close relationship we have with our physical
environment. Names are added, adapted, or sometimes disappear, only to emerge again
in later generations, but names and their meanings are never completely wiped out, for

they are etched in memories and stories of our ‘aiga (families) and villages. Names are
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the primary markers of complex relationships with persons, localities, and events; they
only secondarily define discrete individuals.

Reconciling this way of knowing with the hegemony of western education and
learning has been a struggle for many Samoans over the last two hundred years. In the
academic environment, history begins in the post-contact period when Europeans
discovered Samoa and introduced Christianity when colonialism and capitalism ensued.
At school, memorizing the names of explorers, missionaries and others is a primary
objective of the curriculum. Examinations are geared toward perpetuation and retention
of the western version of Samoan history. This is in contrast to what we learn at home, in
villages where performance and storytelling are the medium for imparting important
information. Not surprisingly, many of our students have not made it to post-secondary
schooling because of the misfit between classroom learning and home learning.

The history of Samoa from a Samoan perspective strongly emphasizes both the
social connections with other islands in Oceania and the internal social connections and
political and economic organization of villages at the local, district, and the national
levels. In these histories our heroic figures, are always our own ancestors; their
genealogies and histories are learned not in the white pages of a textbook but in fagogo
(story telling), talanoa (talking sessions), or faleaitu (comedies) in everyday life in our
‘aiga and villages. Although as in the case in other Pacific societies, these oral traditions
have been treated as unworthy of the label ‘literature’ (Hereniko 2000), they have a real
profound influence on our worldview and epistemology.

I therefore begin this account of Samoan national history with a song written and

performed by members of Fa’asalele’aga district to celebrate Samoa’s independence from
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New Zealand in 1962. Salelologa comprises one of the twelve villages of this district.
This song gives a historical account of the different colonial powers and the mishaps of
each administration, but ultimately portrays the gratitude and elation of the people on the
eve of Independence. Following is the original Samoan and an English translation of the
song.

Song by Faasalele’aga District for Western Samoa’s first Independence in 1962

1. Sale mafai ona tasi Samoa atoa e amata mai i ona po anamua
O le ala lea sa vatau ai Samoa aua lava le pa’ia o Tama-aiga
O taua ese’ese i totonu o Samoa ona o le sa’iliga o se malo atoa
Ua fai i lagi ona augatama ae lei tasi i ai lava o Samoa

2. 1889 le afa tele i Apia Siamani, Peretania fa’apea ma Amerika
Vaelua loa Samoa sasa’e o Amerika, ao sisifo o Samoa o Siamani lea
E lei tasi ai lava sisifo Samoa talofa ua leai oni tupu faimai nao le Kaiser
Pule, Aiga i le Tai, tama ua fa’atupapa, fa’aaunu’ua lava loa i Mariana

3. 1914 taunu’u mai loa Niusila Siamani ua tulai Samoa ua pule e Niusilani
Manaia lea pule’aga amata mai le amataga ao le 29 o le tausaga na tupu ai le mala.
Tupua Tamasese Lealofi, tamali’i failauga tu’umalo i le ala i le malie o Samoa
O le fa’ailoga lena e lei tasi ato’atoa i le fa’amanitete a Niusila ia Samoa

4. Ua lafo loa Samoa i le Malo Aufa’atasi tofia loa Niusilani na te ao fa’ataitai
To mai nei le pule Samoa ia e tula’i tau lou ai o lou malo ua tuto’atasi
Ua e silasila Sisifo Samoa o lenei ua fa’atasi i le pulega e tasi
O lau fu’a lena o lo ua agiagia Samoa o lo ta fa’avae o le Atua

5. Ua tafa mai nei ata na alu ai le malaga Samoa e ala mai i lou manuia
Ua leva ou tausaga oe puapuaga i le sa’iliga o lenei olataga
Fiafia loa ma alo ane ia Samoa i Sisifo sei tatou talisapaia
O si o tatou malo ua te’a nei o le po ua sau le a0. Samoa e o mai tatou mua o

6. Tatou te fa’amalo le Malo Aufa’atasi ua e tatalaina le malo ia ita
O tulaga eseese sa e maitauina e mamafa le avega o lea ou aveina.
O lau toe fesili ia Samoa po ua ¢ loto i le malo
O le pelebesite lea, ua lauiloa le ioe ua manumalo
la fa’aaoina le Atua ia i tatou ia tumau pea lona maopopo
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. Fa’afetai Niusila i lou aoa’oina ma lau taita’iga le malo i ona faiga

O oe le matua moni ua maua nei lou tofi e le galo i le agaga seia oo i le oti
Niusila aua e te tiai mai aua ou te vaivai

la taulai pea lava o lau va’ai ia au ma e fafaga mai

Tumau fealofani Niusila i lou malo le ta sa ia fa’afualua pea

. Amuia le fono sili ma le Palemia feagai tonu lava ma se nofoaga
O le nei malo i ana pule’aga o le mea fou lea i le foafoaga
Tautuana ma outou ulimasao si a tatou sa

Tautai o le malo fou ina ia malutia i afa outou fautua

Fesili peaile Atua i le fa’afoeina o Samoa

. Fa’afetai i le paia o le auvala’aulia i la outou fa’aaloalo, ona o le malo o Samoa
Afai o le ata’ape o le fuamanusina ia saogalemu ala uma ele’ele sami ma le ea.
Afai o lea ta tete’a le pa’ia o le aofia ia fa’amanuia le Atua i le aofia, soifua

English Translation

Samoa was not one in the beginning, we had lots of warfare. All these wars were to find a
leader who could satisfy everyone. Auwe! our forefathers have passed on but we have not
found one.

In 1889, the great hurricane hit Apia, also Germany, Britain, and America. Samoa was
divided east to America and west to Germany. But it still did not make West Samoa one.
Especially when we were told there was to be no more chiefs except for the Kaiser. Our
fathers from Pule [i.e., Savai’l] and ‘Aiga ‘I le Tai [i.e., Manono and Apolima] protested and
they were exiled to the Marianas.

In 1914, Germany shipped out when it was defeated and New Zealand arrived to rule
us. Its rule was good but in 1929 something terribly wrong took place. Tupua
Tamasese Lealofi, our paramount chief was shot on the road during one of the protest
march. No clash ensued between us because Tamasese before he died, beseeched us
to remain calm so that we would have a peaceful outcome. But this was a sign that
the mandate that Samoa would be ruled by New Zealand through the League of
Nations was not completely satisfactory.

Samoa was given to the United Nations which instructed New Zealand to help us with
our efforts toward self-determination. Now Samoa you have your independence; we
have come together as one under the guidance of our leaders. That is your crown,
your flag is blowing brightly and we are founded on God.
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5. A new dawn, Samoa, is here thanks to your journey and effort. So many years you
have struggled. We finally have our own government, let us rejoice. The dark cloud
has passed and a new morning has begun.

6. We thank the United Nations for its confidence in us. You conducted the final test,
the plebiscite where we were asked if we really wanted this. There was an
overwhelming yes. May God enlighten us and keep us from harm.

7. Thank you New Zealand for guiding us and grooming us. You were like parents, with
true love we will never forget. New Zealand don’t forget us, we still need your
guidance, keep an eye on us. Let our two vessels [our governments] work together in
friendship.

8. Blessed are the Advisory Council [Head of State and Deputy|, the Prime Minister and
Cabinet. May God bless the new government. We ask you to navigate our vessel
well with wisdom. May the good Lord guide and watch over you, our new leaders;
always ask God for spiritual guidance in the governing of Samoa.

9. Thank you very much; we appreciate all the dignitaries and guests for your graceful

attendance on behalf of Samoa’s independence. When we depart, may God’s speed be with you

as you leave by air, sea, and ground. May God bless this glorious gathering. Goodbye, and good
tidings.

Both written sources and oral sources as recorded in songs, or poems, share
similar elements, for both describe historical and sociopolitical change in Samoa. Both
make valuable contributions to knowledge and both arrive at similar conclusion about
Samoa’s independence. However, witnessing the performance and hearing the voices of
the people singing this song imparts more of the essence and meaning of independence to
Samoans than reading about it in a textbook. The first time I heard this song 1 was more
emotionally moved and felt more immediate connection to Samoan history than all my
literary attempts to capture history from texts. I came to deeply appreciate how our
leaders and many ordinary Samoans negotiated historical events on their own terms

despite the tenuous and often dangerous situations they have found themselves in. [ am

convinced, as others have suggested (e.g., Anae 1998; Hanlon 1998; Hau’ofa 1982;
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Hereniko 2000; Meleisea 1987; Wendt 1976), that oral histories, and oral sources must be
fully integrated into our researches if we intend to present meaningful accounts about
Oceanic societies. The power of the written word should not preclude oral traditions
from being acknowledged as acceptable forms of knowledge. These historical records
held in songs and story constitute for the subjects of this study an important point of
reference and manner of thinking about place, movement, identity, and connections to the
world beyond Samoa.

As this song makes clear, local demographic and socioeconomic relations in
Samoa have been drastically affected by colonial and postcolonial history. For over a
century, Samoa was the object of international rivalries and deliberations. At the turn of
the twentieth century, three major world powers, namely Great Britain, Germany, and the
United States, vied for control of the islands. A territorial division of the islands called
the ‘Tripartite Agreement' peacefully resolved the hostilities in 1899. Germany retained
control of the western larger islands of "Upolu and Savai'i, and the islets of Manono and
‘Apolima. The United States took control of the eastern smaller islands of Tutuila and
Aunu’u, and the tiny Manu’a group made up of Ta’u, ‘Ofu, and Olosega (recall Figure
1.2). Great Britain gave up its claim on Samoa in favor of Germany, which then gave up
its claim to Tonga, Niue, and most of the Solomon Islands in favor of Great Britain. New
Zealand, as the song notes then administered Samoa after Germany was defeated at the
end of the First World War.

Discontent with the New Zealand administration resulted in a nationalist
movement called the Mau (Our Witness) in the 1920s-30s, sowing the seeds of

nationalism. Beginning in 1953, preparations started for the transition to independence,
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which was obtained in January 1962, making Samoa the first South Pacific Island nation
to attain such a status. This began the process of decolonization in the Pacific Islands,
with Fiji following in 1970. In 1997, the Samoan Parliament passed an Act to delete the
‘Western’ portion from the old Western Samoa. Now, it is called simply Samoa.

In spite of many profound changes, outside commentators have observed how
much Samoans have maintained a reputation for cultural conservatism and pride in fa’a-
Samoa (Lockwood 1971; O’Meara 1990; Paulson 1992; Pitt 1970). Most of Samoa’s
approximately three hundred fifty villages are still governed by village fono (matai
councils). Although two hundred years of contact has allowed the genes of foreigners to
mix in, the population remains almost entirely Samoan. About ninety percent of the
population is 100 percent Samoan while the remaining population is mixed Caucasian,
Chinese, Solomon Islanders, Tokelauans, Niueans, Rotumans, Tuvaluans or Tongan
genes (Liu 1991). Fox and Cumberland (1962, 112) report that, ”In September 1956,
Western Samoa’s population of 97,327 people consisted of 88, 036 (90.4 percent)
Samoans while the part-Samoans numbered 7,900 (8.1 percent), and Europeans 662 (0.7
percent).” Table 3.1 below summarizes population censuses conducted under the
auspices of the German and New Zealand authorities until 1962, when Samoa became

independent.
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Table 3. 1:  Population of Western Samoa (1902-1991)

Year of Census Samoan Total Population Samoans as a
Population percent of total

population

1900 32815 Not known Not known

1902 32612 Not known Not known

1906 33478 37 320 89.7

1911 33 554 38 084 88.1

1917 35 404 37 331 94.8

1921 32601 36422 89.5

1926 36 688 40 231 91.2

1936 52232 55 946 93.4

1945 62 422 68 197 91.5

1951 88 153 84 909 94.4

1956 91 883 97 327 94 .4

1961 113 101 114 427 98.8

1966 130110 131 377 99.0

1971 144 111 146 267 98.3

1976 150 089 151 983 98.8

1981 153 920 156 349 98.4

1986 156 000 157 158 99.1

1991 158 121 161 298 98.0

Source: Population of Western Samoa, Pirie 1960; Report of the Census of
Population and Housing, Department of Statistics, Western Samoa 1991

Missionary censuses in 1853 and 1869 were perhaps the first attempts to
scientifically measure the population. Both of these censuses estimated a population of
only 30 000, probably an undercount due to a limited capability to conduct an accurate
census (Department of Statistics, Samoa 1991). In the beginning of the twentieth
century, several epidemics reversed what was an increasing trend toward population
growth. German authorities made population counts in 1900, 1902, 1906, and 1911. The
first census after the seizure of Western Samoa from Germany in 1914 was taken in 1917
by the New Zealand administration (Pirie 1960). From 1921 onwards, the New Zealand
authorities conducted a census survey every five years. A 1918 epidemic wiped out
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almost 30 percent of the population during New Zealand’s administration, consequently,
great emphasis was placed on improving health and sanitation conditions.

At the time of the 1956 census, 70,429, or nearly three-quarters of the population,
lived on Upolu, in an area of 430 square miles (Fig. 3.1) the smaller of the two major
islands. On Savai’i, 26,898 people lived in an area of 700 square miles. In 1986 the
population had increased to 157, 158 people, but the same distribution remained with
112,228 (71.5 percent) on Upolu and 44,930 (28.5 percent) on Savai’i. In the 1991
census, the population was 161,298 with 72.1percent on Upolu island and 27.9 % on
Savai'i. Thus, while Savai’i is physically the larger of the two main islands, almost three
quarters of the population live on Upolu, where the country’s capital city of Apia is
located. The growth rate for Samoa is at 2.2 percent, but if international movement is
taken into account, the rate of increase falls to 0.5 percent, the total fertility rate is 4.7,
and life expectancy at birth is 68.5 years (Department of Statistics, Samoa 1991).

Very little is known about the population of the Samoan Islands before the arrival
of the missionaries. Tradition prescribes that Namulau’ulu is the title of one of the senior
orators for Pule, the traditional political name for Savai’i. Pule has six districts, each
with a political center thus, Fa’asaleleaga is Safotulafai, Gaga’emauga is Fagamalo,
Gagaifomauga is Safotu, Vaisigano is Asau, Satupa’itea is Vaega, and Palauli is Vailoa.
For ‘Upolu island, its three orator districts consist of A’ana, Tuamasaga, and Atua. In
cultural exchange and speeches the fa’alupega (honorific names) for the islands are Pule
(for Savai’i) Tumua (for ‘Upolu), and ‘Aiga le Tai, ma le Va’a o Fonoti (for Apolima and

Manono islands) (Figure 3.1).
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Figure 3.1 Political and Physical Map of Samoa
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Environmental Setting

Samoa’s two main islands, Savai'i and ‘Upolu, are tropical and mountainous.
With a total area of about 1150 square miles, the big island of Savai'i is the western-most
island and comprises about 700 square miles. The second largest island, Upolu is about
430 square miles. The rest of the land is made up of the smaller islands of Apolima and
Manono. Apia, the capital, is located about halfway up the north coast of Upolu island.
Samoa is today only a five-hour flight from Honolulu or Sydney Australia, about four
hours from Auckland, New Zealand, or thirty minutes from PagoPago, American Samoa
(Figure 3.1). Considered a ‘backwater’ in the colonial days the psychological distance
from the rest of the world has rapidly changed for Samoans.

All of the islands are of recent volcanic origin; beneath the lush vegetation lies
more lava rock than soil. Although no volcanic activities have occurred recently, a series
of volcanic eruptions from Mauga Mu and Matavanu in 1905 and 1910-1911 respectively
wiped out entire villages such as Sale'aula and Samalae’ulu on the northeast coast of
Savai'i island (Fox and Cumberland 1962). Many people and villages were relocated to
villages in northwest 'Upolu, calling the area Le’auva’a (boat crew) to commemorate
their flight from the lava flow to sea. Undulating lava still blankets the island for miles
where it flowed down from the top of Matavanu and spilled into the sea (Fig. 3.1).

In Salelologa on the southeast coast, much of the land around the wharf consists
of basalt rock and lava, the result of volcanic eruptions more than two hundred years ago,
circa 1760 (Fox and Cumberland 1962). Much of this land is unusable although some
coconut and hardwood trees in the midst of a thick, low altitude rainforest dominate this

peninsula. Apart from this area, Salelologa has relatively productive soils and climate,
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which allow a fair degree of agricultural diversity. The southeast coast is also on the
receiving side of southeastern trade winds and rainfall.

The daily temperature range is 23°C to 30°C at the coast. Average monthly
temperatures vary little from the annual average of 26.6 C degrees. Mean temperatures
decline with elevation to an average of 21°C at 800 m and 17°C at 1700 m, near the top
of the highest peak, Mt. Silisili (Wright 1963). Rainfall varies both seasonally and
spatially over Samoa. The wet season throughout the islands is during the summer
months, around November to April. This is also the hurricane season. The dry season is
during the winter months from May to October. During this time, the southeast trade

winds predominate.

Early Savai’i and “Upolu

Like the big island of Hawai’i, Savai’i, is Samoa’s youngest island in geological
terms, with a hugely impenetrable inland forest. It is much smaller though; its 700 square
miles is about the size of O’ahu. Internal movement from Savai’i to the outlying areas of
Upolu and its capital, Apia, has always been characteristic. The majority of Savai’i’s
villages and settlements are located on the coastal plains. In the last few years, along
with better access to roads, settlements have become established inland. One main road
runs the perimeter, connecting all the villages around the island (Fig. 3.1).
The pattern of distribution of the villages is irregular. Tracts of the coastline have
remained unsettled because of physical disadvantages. Villages are concentrated in the
Fa’asalele’aga district, from Salelologa to Pu’apu’a, and in the Gaga’emauga and Gagaifomauga

districts from Samalae’ulu to Asau on the northwest tip of the island. From Salelologa west to
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the other side of the island are the Palauli and Satupa'itea villages, after which vast tracts of
forestland dominate, until the villages of Taga, Sala’ilua, Samata, and Neiafu connecting back to
Asau (Fig. 3.1).

One could argue that Savai’i has been economically handicapped in terms of its
location, and by its young rocky soil, which made it less attractive for business,
especially during the colonial period. As Cumberland and Fox write:

Germany’s major plantations were concentrated on Upolu at Mulifanua in

the west and Vailele in the east. These had become the ends of a

‘plantation belt’ in which production was conspicuously centered, while in

Savai’i a scattering of smaller properties was localized in the hinterland of

Matautu in the north, and at Palauli and Lata in the south (1962, 159).

Traditionally, however, Savai’i was no ‘backwater’ in terms of political authority
and organizing capability, Savai’i had a great impact on Samoan affairs during its
colonial history. By most accounts, one of the first resistance movements against the
Germans between 1898-1904 germinated in Savai’i under the leadership of Namulau’ulu
Lauaki, a tulatoa (senior and courageous orator) from Safotulafai in the district of
Fa’asalele’aga. The village structure and fa’a-Samoa were crucial to the attempt at
resistance to the German administration.

The fa’alupega (charter of honorifics) of Samoa had been abolished by Governor
Solf and replaced by a new regime featuring the German Kaiser, the colonial
bureaucracy, and a Samoan administration appointed by Solf. This virtually omitted the
traditional authority of Pule (traditional name for Savai’i) and Tumua (traditional name
for Upolu) and ‘Aiga ma latou Tama (paramount families, chiefs and orators of all of

Samoa). Pule and Tumua are the protectors of ‘Aiga (Sunia 1997; Va’ai 1998).

Hempenstall and Rutherford (1984, 27) wrote that, Namulau’ulu Lauaki and his
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supporters resisted Solf’s “Kaisalika o Faipule (Kaiserlike council) selected from loyal
and indispensable chiefs.” The central purpose of Lauaki’s opposition was to reassert the
eminence and power of Tumua and Pule over what was perceived as insult to traditional
Samoan protocols. However, Lauaki and their supporters were exiled to the German
Mariana Islands in 1898. Lauaki never saw Samoa again, he died from dysentery on the
way back in 1915, when his islands were already in the hands of another foreign power,
New Zealand.

There is much more than meets the eye in this brief history, but as in other histories of
native struggles and their colonial encounters ‘ gunboat diplomacy’ was often deployed to settle
disputes. Although Namulau’ulu Lauaki defied the German authorities, he lacked the military
capability to back it up. When his people were exhausted, he surrendered. With Namulau’ulu
Lauaki banished to Marianas, Solf had effectively eliminated any active opposition to his
administration.

In the decade that followed, relative calm was achieved by a policy in which Solf
declared himself “father of the Samoan people” (Hempenstall and Rutherford 1984, 29). Va’ai
(1998, 95) writes, “Matai, leaders and elders in Samoan society, are referred to symbolically as
‘father’ and ‘mother’ out of respect.” As governor and leader of government, the Samoans
called him ‘father’. Solf was therefore not seen by the Samoans as a master to be obeyed and
bowed to, but a leader to be respected. In turn, like other Samoan ‘fathers’ and ‘mothers’ he was
expected to reciprocate with mutual respect. Solf did not respond according to Samoan protocol
however, but treated Samoans like children. He also refused to associate with Samoans apart
from official activities as he believed that to “achieve anything in the colonies, Germany must

maintain strict standards of racial pride and purity” (Hempenstall 1978, 55).
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Prior to Namulau’ulu Lauaki’s exile, Paramount Chief Mata’afa losefo and his
supporters were already banished in 1893 to the Marshall Islands spending five years in
Jaluit meanwhile, Solf learned about Samoan culture by reading the works of German
ethnologist, Dr. Kramer. Solf brought Mata’afa back in 1898 and made him ali'i sili
(highest chief). While the German Kaiser represented by Solf was made the rupu sili
(highest king). Va’ai (1998) writes, that Mata’afa’s position had been heavily
compromised by being isolated in the Marshall Islands. Before he was brought back, he
was persuaded to sign a pledge of allegiance to the German government and support the
installation of Tanumafili to succeed his recently deceased father, Malietoa Laupepa.

This was also not acceptable to the majority of Samoans since Tanumafili was
only eighteen years old. Namulau’ulu Lauaki believed authority should be shared or
rotated among the Tama’a’aiga (Paramount Chief) titles of Malietoa, Tupua Tamasese,
Mata’afa, and Tuimaleali’ifano in line with Samoan understanding of these institutions.
Tama’a’aiga literally means (Children of the ‘Aiga) the political lines of Malietoa, Tupua
Tamasese, Mata’afa, and Tuimaleali’ifano. In other words, the Samoans refused to
comply with the installation of kings as advocated by colonial rules attempting to
maintain governmental authority (Meleisea 1987; Vaai 1998).

On the eve of Independence, all the holders of the Tama’a’aiga titles shared in the
stewardship of Samoa. Many Samoan families trace their genealogy to these lines. If the
Samoans had not persisted in their resistance to colonial forces, extensive land alienation
would have resulted. Traditional district divisions were used with some modification in
subdividing villages into political and electoral constituencies when Samoa became

independent in 1962 (Figure 3.1).
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So far, | have discussed Samoa’s contact with the outside world, particularly, in
its encounters with colonialism, and the struggle for political independence. 1 do this to
cast attention on larger processes that have informed Samoan culture and fa’a-Samoa,
especially the making of modern Samoa. In Part Two, I turn to the study site to present
an inside look at Salelologa as a village and community with ever expanding boundaries,
in particular to New Zealand and the United States. I begin with oral traditions that show
why the dichotomies of village/town and rural/urban are inadequate in describing
understanding of mobility, place, and identity. 1 demonstrate how Samoans view
mobility and identity, particularly through the cultural institutions of fa’alupega (charters

of honorifics) and genealogy as important markers of individual and village identity.

Origin of the Name Salelologa

Growing up, I often heard stories during our fagogo (story telling) or talanoa
(talking sessions) with the older generation about the origin of the name of my village,
Salelologa. I never really paid attention to these stories but I knew a famous or rather
notorious warrior was responsible for the name of the village. The stories were never
given specific dates; they were put in the time frame of “A long time ago...”

The origin of Salelologa and its fa’alupega will be considered and an explanation
offered in the hope that historians and indeed all researchers concerned with Pacific
Island communities, traditional and contemporary, are encouraged to view myth and oral
tradition as an important means of organizing and interpreting history rather than
chronicling it. Cultural ideology always remains embedded in historic information and

should be considered along with, not apart from the historical process (Anae 1998).
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As a central, spiritual, cultural, and secular focus of village identity, it is not
surprising that there are several versions of the origin of Salelologa. Two oral accounts
are given below. Both orators give almost the same story differing only in the names of
the paramount chiefs of Tuiatua and Tuia’ana. These versions were gathered during my
interviews in Samoa and have been carefully assembled based on my understanding of
them. The only written information is a paragraph in Kramer’s (1902) two volume The
Samoan Islands. Kramer collected the greetings of each village and published them
along with descriptions of house building, cooking techniques, and genealogies of
political families. Meleisea (1999) praised Kramer’s work for its detailed documentation.
However, Kramer has been criticized by Shore (1982, 72) for assuming that “the
fa'alupega or greeting of a village is a determinate thing and one, moreover, that has a
form and structure standardized for each district.”

Fa’alupega are defined as charters of honorifics which tends to portray a static
character. They are much more complex than this since they include an accounting of
major events in village history as reflected in titles and names. For example, a ali'i
(chiefly titles) may have been appointed (fofiga) or acquired through marriage between
chiefly lines (‘aiga ali'i) or combine with orator (tulafale ali’i). In short, the fa’alupega
spell out a village’s major accomplishments past and present. The fa’alupega represents
village pride and honor. As early as 1884, Turner (1884,18) wrote that, “fa’alupega for
Samoans constitute honor and dignity of which they are very proud”

The oral account of the origin of Salelologa is told by the orator Pipi Sa (a.k.a. Fiu Sa)
now in his late fifties, eldest son of senior orator Pipi Esera. The account by Pipi Sa goes

like this.
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Salelologa is unique among all the other six pule (main political districts)
of Savai’i because of the warrior Lologa. Lologa was famous for his
courage and mightiness, but he was also cruel during his time. But he was
given high esteem when he saved the Tuiatua just before the chief warrior
was going to be killed by the forces of Savai’i. This was in retribution for
Lafai’s blood, a famous warrior of Savai’i who had been killed by
Tuia’ana and Tuiatua forces during a famous war. In return, Tuiatua and
Tuia’ana bestowed Lologa with the honorifics, Lologapule ma le
Faito’aga [to govern well, to save|. The paramount chief giving it was
Tuiatua whom Lologa saved just before he was about to be killed. In the
old days, Tuia’ana and Tuiatua were both paramount chiefs. Their names
derived from the districts of Aa’na, thus Tuia’ana, and Atua, thus Tuiatua,
on Upolu island. This history is before the arrival of the missionaries in
the 1830s.

The second account is told by the orator, Aufale‘Eti, now in his sixties. He is the
grandson of Matamua Leatevalu of Salelologa, a tu’ua (senior orator) in the 1960s. The
oral account by ‘Aufale ‘Eti runs like this.

Lologa was a famous warrior. Word of his might and courage spread
throughout Samoa. He had “Sa” [taboos]| near his malaefono |sacred site].
One of these taboos is that there is absolutely no noise or sound near his
sacred site. People on a malaga from Fa’asalele’aga to Palauli or vice
versa would invariably pass through where Lologa lived. The people were
vigilant not to make any noise, not even a sound when they passed through
Lologa’s place, in case they would be harmed or killed. One day Lologa
heard that the people of Savai’i had gone to war with Upolu island in
retribution for Lafai’s blood a warrior who had been killed in the village
of Falelatai on Upolu. Lologa went there. When he got there, he saw that
the Savai’i people had found chief Tuia’ana Tiasiutele at the house of
Nu’ua’uta o Afolau. The Savai’i people were about to kill chief Tuia’ana
Tiasiutele in exchange of Lafai’s blood. But Lologa intercepted and said,
“No, please spare this man.” Lologa then took chief Tuia’ana Tiasiutele to
Leulumoega, the district where he was from. Because of this great deed
the chief of Leulumoega honored Lologa with the following words, O le’a
‘e Lologapule ma le Faito’aga ia Tuia’ana, translated You govern well
and savior of Tuia’ana.

These honors accorded Lologa are called ‘Sa’. The prefix ‘Sa’ in front of a name
also denotes groups of ‘aiga or villages who identify with that name, title, or honors. The

Ja’alupega of Salelologa has the above honorifics as evidence. While these ‘Sa’ refer
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specifically to Lologa as the one who governed well and saved the life of the Tuia’ana (a
powerful and well-known paramount chief) of Upolu in old Samoa, the honors do not
refer only to Lologa but to all his fale’upolu (retinue of orators), chiefs, and descendants
who make up the settlement or village. Implied in the saying is the fact that Lologa
exercised great wisdom and pule (authority) in saving the life of Tuia’ana particularly
given Lologa’s notoriety as a cruel warrior. ‘Le-lologa’ means ‘not a sound or drop’, it is
also the name of the warrior combined with ‘Sa’ the group of titles and families that
make up the village comes the village name Salelologa.

Thus the honors accorded a leader serve to remind the living descendants of the
village to exercise their will and authority with wisdom. Other village names have
similar origins. Sale’aula is also named after a warrior, Le’aula, known for his temper
and strength. These Samoan oral traditions, deeply rooted in history, lie at the root of
genealogical connections and relationships not only among families but also between
villages, districts, and the islands of Samoa. The quote below is reported in Kramer:

The name Salelologa is derived from a Lelologa who was probably the

Tuimanu’a (king of Manu’a) Lelologa who wanted to conquer Savai’i and

fought against Lafai (well-known warrior) of Savai’i. Moreover, the father

of the infamous Tamafaiga, another warrior --Leia'taua Lesa of Manono

island who lived a hundred years ago had this epithet. Safotulafai (the

traditional seat of government in Fa’asalele’aga district) caught a man of

Salelologa but Lologa succeeded to get him back and thus given the name

Faito’aga that is, to govern well, to save. To me the history of Salelologa

seems to offer many interesting points not alone in this regard but also

concerning the cannibal Pulusau, and because here the south was in
frequent touch with the north (Salemuli’aga, Tagaloa, Lilomaiava, Malietoa

etc.). Also stone walls extending over long distances still awaits detailed
research. They are called Mata’aga (1902, 61).

95



Regardless of debates on the validity of oral history over written history, those in
Salelologa have a deep respect for their ancient history, what scholars call myths and
legends. As a Samoan and an insider, I do not view this situation as frustrating or
problematic. All versions of the history can be accommodated.

Samoans usually hold a theory of history in a broad sense, beginning with a time
when humans were half man half demon and extending to biblical times and to the
present. History extends into the future, most concretely in terms of problems of national
independence and Salelologa’s role in regional politics. Poyer (1993) reports similar
insights in her account of the Ngatik Massacre in Sapwuahfik atoll in Micronesia. In
Salelologa, a great sense of pride and shared history exudes when the people discuss their
history reminding me of what Raymond Williams (1977) refers to as a ‘structure of
feeling’ similar to the ‘sense of place’ one gets, only by living in a place. This history is
central to the notions of place as history and identity. When people talk of Salelologa, it
is not just an entity, but it is used as people, as place. In other words, place is personified.

‘Village’ is conceived differently from a formal abstraction or from an abstract idea.

Village Context—Salelologa

Just as Samoan affairs cannot be understood independently of the global context,
Salelologa can not be isolated from the national context of Samoa. Salelologa’s story is
captured in its fa'alupega (charter of honorifics) and its relation to the district of
Fa’asalele’aga. Such oral traditions help explain the organizational structures of the

village and the relationships and tensions between neighboring tight knit communities.
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Such stories reflect the reality of village life and some of the most important concerns of
the people who constitute the subjects of the study.

In the academic literature on Samoa, the concept of village translated (nu’u in
Samoan) treats all of the three hundred and fifty villages throughout Samoa as the same.
This taken for granted way of thinking about ‘village’ is reflected in ordinary language,
in development discourse, and in scholarly studies of third world societies (Gardner
1995). The category of the village is portrayed as an absolute and physically bounded
entity, isolated, rural, developmentally backward and often lacking infrastructure. Once
major structural buildings and commercial activities dominate the village scene, its status
as a village somehow evaporates. This textualizing of Samoan villages, rooted in
evolutionary structural terms, leads one to believe that there is a typical Samoa village. If
a village strays from this image or definition, it is no longer a village.

In the Samoan context, however, organizational units such as matai council and
associated organizations make up the core structure of villages, irrespective of size or
location. People define the village, not infrastructure. While most villages remain
nominally the same, social contexts and historical circumstances shape a village social
identities.

Fox and Cumberland (1962), who studied ten villages in Upolu and nine in
Savai’i, observe:

All the villages chosen were distinguished by some peculiarity or

combination of peculiarities, by some problem or combination of

problems. They were each representative of wider groups and none was a

typical village of Western Samoa, for there is no such phenomenon. No

two villages in the territory are precisely alike, although all in their way of

life conform in some way or another to the general social customs and
traditions. Thus, this geographical study contributes to the understanding
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of Western Samoa and its problems in that it recognizes nuances which

would not be readily apparent to the sociologist and the anthropologist

(1962, 25).

The village as a separate and bounded unit remains problematic in Samoan
ethnography. Nu’u the generic western Polynesian term for settlement (Shore 1982), is
often translated to refer to a segment of some population such as are suggested by the
terms village or district. This misconstrues the significance of the term and the logic that
underlies its usage. When the morpheme pito (part) is prefixed to nu’u, the resulting
term, pitonu’u, signifies a subsection of a nu’u. Pitonu’u is frequently translated as sub
village, this definition appears to define an absolute rather than a relational unit. A nu’u
(village) is made up of pitonu’u which includes more than one group of ‘aiga or matai
titles. Pitonu’u are embedded within larger territorial organizations, nu’u. All the
villagers have families in other pitonu’u. Labor and economic arrangements are made
between pitonu’u. Physically, there are many links between local villages.

As nu’u are comprised of groups of ‘aiga, so groups of nu’u form districts,
termed, itumalo. Itumalo literally means ‘winning side’, but also connotes ‘alliances’.
When the morpheme itu (side) is prefixed to malo (government) the resulting term is
itumalo (governing side). This comes from a traditional understanding of Samoan history
in which Samoans used to combine forces or villages to go to war with districts or
islands. Itumalo is not an absolute administrative unit as it is conventionally understood
(Meleisea 1987). The Fa’asalele’aga disrict includes the villages from Salelologa in the
south, to Safotulafai to Pu’apu’a, on the southeast coast of Savai’i island (see Figure 3.1).
Although my study pays particular attention to Foua, one of the six pitonu’u of

Salelologa, my description of the general processes of socioeconomic development and
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village structure includes all of Salelologa as a territorial unit. This is because when a
social process affects a part of the village, it concerns the whole village. In addition, the
people of Foua reside in different pitonu’u of Salelologa and are not necessarily restricted
to the bounds of Foua. Village identity remains to the village as a whole.

The six pitonu’u of Salelologa, from south to north are: Sapulu, Sakalafai, Falefia,
Malaeta, Foua, and Saletagaloa. Malaeta and Falefia sometimes went under one name in
the old days (Old Map of Salelologa Figure 3.2). Complicating matters again, sometimes
Papaloa, Fataloa, and Maota have appeared on recent census or survey maps, but these
lands lie within the six major pitonu’u (e.g., 1990 Aerial Map, Figure 3.3). The use of
these names does not constitute a major shift or change in information. Rather, as a result
of population growth and the building of access roads and electricity, some ‘aiga have
moved onto plantation land of Salelologa (see Salelologa Topographical Map).

Nevertheless, they remain part of the six pitonu’u outlined above.

Matai system

Romantic images of villages in ‘paradise’ dominate much of the literature of the
South Pacific, encouraged by the celluloid world. Those who have never been in the
Pacific, imagine basking in the sun and sheltering under ubiquitous coconut trees.
However, as Shore observes:

Far from a carefree existence geared only to the requirements of the

moment, a well run village defines for its residents an intricate system of

long-term social and economic obligations, strictly enforced by the chiefs

and their power to levy fines for noncompliance. These obligations are, in

turn, linked to memberships in corporate groups whose activities
constitute much of the active lives of the villagers (1982, 98).
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Figure 3.2 salelologa Village circa 1920s
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