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Chair: Jeannette-Marie Mageo

This dissertation investigates three questionsldy valid is Erik Erikson’s theory of
adolescent identity formation for teens in AmeriGamoa? 2) What role could traditional
Samoan dance play in forming a sense of self tleages two opposing cultural concepts of self?
3) Can dance provide a venue for the semiotic sgmtation of a merging of these construals of
self?

While adolescence as a developmental period is@wtto Samoa, teenagers in
American Samoa are going through an adolescentbdasdecome more similar to that
experienced by American teens and less like theoimand easy adolescence Mead described.
Teens, according to Erik Erikson, are in a develeptal period where they are asking
themselves, “Who am 1?” It is difficult to definelwhen one’s traditional culture emphasizes
harmonious interdependence and playing one’s prapein the hierarchy; meanwhile, the
attractive, modern culture seen on television antié movies emphasizes independence and
individuality.

Not all teens were experiencing the kind of emmidurbulence that led others to self-

destructive behaviors. Adolescent girls | spokdnwitre demonstrating resilience and an ability



to thrive emotionally. They have merged Western &achoan cultural conceptions of self
through traditional Samoan dance.

Adolescent girls in American Samoa are also chglleg the social norms of the role of
girls and women in dance and perhaps in societgy Hne semiotically merging opposing
definitions of self and identity through dance,ibgerting elements of individuality in a group
activity. They are dancing again in the role ofvahp and in what has been an all-male dance, the
‘ailao. By reasserting their roles as clowns and warribiesy are reclaiming a modern version of
pre-contact traditional roles.

As American Samoa gradually changes with encroachiny the West, traditional
Samoan dance also evolves. Not only is it absoréliegents of dance forms and styles from
other Polynesian islands and adapting to pressories more appealing to non-Samoans, it is
also changing to reflect the changes in conceptdself influenced by globalization and the
spread of Western ideas. It will be interestingee how today’s adolescent girls, when they
become tomorrow’s dance choreographers, modifytioadl Samoan dance to reflect other
changes—the seeds of which are being sown today.

This dissertation contributes to our understandihgdolescent identity formation in a
postcolonial non-Western culture by examining thkdity of Erik Erikson’s theory in American
Samoa. It contributes to theories of biculturalisyrexploring the ways in which Samoan
adolescent girls are using traditional Samoan dandefining self in a two-culture world—a
self that merges opposing cultural concepts of whatans to be a person. It also explores the
role played by traditional Samoan dance in thetmeand expression of this composite concept

of self.
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Chapter 1: Introduction

About this dissertation

This dissertation is a companion to the documgnitigieo, “Siva! The Semiotics of
Selfhood in Samoan Dance,” produced by the authersequence of which it loosely follows.
The dissertation and video are based on ethnogragéearch conducted in American and
independent Samoa in 2002 to 2004. This dissentabatributes to our understanding of
adolescent identity formation in a postcolonial tW/estern culture by examining the validity of
Erik Erikson’s theory in American Samoa. It contrtiés to theories of biculturalism by exploring
the ways in which Samoan adolescent girls are usaditional Samoan dance in defining self in
a two-culture world—a self that merges opposingucal concepts of what it means to be a
person. It also explores the role played by tradédl Samoan dance in the creation and
expression of this composite concept of self. rudiiely, this dissertation will be developed into
a study guide to accompany the documentary.

This dissertation includes quotes and commentam the documentary, by experts and
informants. Quotes from experts are cited as “Gearg007;” quotes from informants are cited

as “Emily, age 12.”

Introduction

Adolescent storm and stress, an idea first corsitt®rmally by G. S. Hall (1911), was a
focus of the nature-nurture argument during théyesart of the 28 century: were storm and
stress unavoidable parts of development—a biolbgieaitability—or was this phenomenon a

cultural artifact? To prove adolescent storm aneks were neither natural nor inevitable, all



that was needed was the discovery of a single reuituwhich adolescents did not experience a

turbulent transition into adulthood. Margaret Mdadnd this culture in Samoa.

Is adolescence a period of mental and emotiontaieds for the growing girl as inevitably
as teething is a period of misery for the smally¥abFollowing the Samoan girls through
every aspect of their lives we have tried to ansWwesrquestion, and we found throughout

that we had to answer it in the negative. (Meadl2D8b)

The comparatively placid, smooth transition froniadhood to adulthood that Mead
wrote about in the 1920s, in her controversial b8okning of Age in Sampdoes not prevail
there today. The period of adolescence was oniceeavthen girls were relieved of the burden of
caring for babies and boys could finish their tagka few hours a day (Mageo 1991a, Mead
2001). Eighty years later, while | was conductingmsearch in 2003-2004, Samoan teens faced
serious problems with alcohol and drugs, tobacdogal violence and negative peer pressure.
They were experiencing conflict at home with paseartd elders, and conflict in school with
peers and teachers. The clash of Western ideagradthional culture was apparent in the
stormy nature of adolescence: the Samoan islartibden experiencing the highest teen suicide

rate in the Pacific.

In Western Samoa, with a population of 160,000G;idairates are 30 for every 100,000.

About 80% of suicides are caused by drinking thedudller paraquat (Zinn, 1995:311).



Increasing numbers of young people were escapnogigh drugs and alcohol, as attested to by
unpublished data | had access to as a grant vioitéhe American Samoa Department of Human
and Social Services. The Social Services Divisiandhed 212 cases of court-mandated Drug
and Alcohol (D&A) clients in Fiscal Year (FY) 200Qf these, 177 had been convicted of
driving under the influence; four had been conwdate drug charges, and 31were alcohol-
related convictions. Ninety percent of those chdngeh the latter two offenses were between
the ages of 14 and 27. DPS Records Division redd61 alcohol-related and 12 drug-related
arrests during FY 2002. In FY 2001, there were\d8ides; 45% were females age 15 to 24.
Poisoning by substance was the method most oftesh a$ 81%. About half of these overdosed
on drugs, while the other half ingested chemicdl @her noxious substances such as bleach,
household cleaners or brake fluid. The 2001YouskBehavior Survey (YRBS) data compiled
by the Centers for Disease Control (2001) indicaibed, during the 30 days prior to the survey
date, more than a third of all American Samoanesttgisurveyed smoked cigarettes, 37.3%,
compared to the U.S. national average of 28.5%i {29.1) said they drank alcohol, while
more than 20% said they smoked marijuana. The malteoverage for alcohol was 47.1% and
marijuana was 23.9%. The student response rat®2¢as The lives of many Samoan
adolescents are filled with storm and stress. paci®d the cause of this turbulence had less to
do with occupational opportunities or the lackloém (cf. Holmes 1992) than with an ability to
cope with the changes taking place with increasedemization, and the clash of ideas and
beliefs.

It is difficult to define self when traditional ture emphasizes harmonious
interdependence and playing one’s proper roleerhigrarchy; meanwhile, the attractive,

modern culture seen on television and in the maommeghasizes independence and individuality.



Teens, according to Erik Erikson, are in a develeptal period where they are asking
themselves, “Who am 1?” How valid is Erikson’s thgof identity formation for teens in
American Samoa? As this dissertation will show,albteens were experiencing the kind of
emotional turbulence that led others to self-desiva behaviors. In fact, the young people |
spoke with seemed emotionally balanced and reapoabtent. These particular girls were
demonstrating resilience and an ability to thriveiconfusing world of American
acquisitiveness and hip-hop music, together vathlavelavegtraditional Samoan exchange
ceremonies) and Samoan traditional dance, and eeeveng an identity and sense of self out of
the mix. These were also teens for whom Samoaititnaal dance formed a significant part of
their lives.

Because Samoan dance stresses conformity angjlstcbecourages individuality, it
does not seem to be an obvious choice as the tpaoind in these girls’ identity and sense of
self. What role could it play in forming a senseself that merges two opposing cultural
concepts of self? Can dance provide a venue &sémiotic representation of a merging of

these construals of self?

Growing Up in Samoa: Fostering an Interdependeentdy

While children are not thiabula rasathey were believed to be in previous centuries,
they are generally agreed to be the product of fftersical, social and familial environment.
Child raising practices in Polynesia and other fRarslands different are from those in the West,
and produce different results.

The consensus among most writers is that Samalhrehring practices, as part of their

socialization into the Samoan social world, encgergroup identity rather than individuality.



Very early in the child’s life, these practicesragtuce children to the social hierarchy and
culture of respect but also foster resistanceamtfsee, for example, Mageo 1998; Ritchie and
Ritchie 1979).

Child raising practices throughout Polynesia enage identity with and attachment to
the extended family. Babies and young childrenrofigend more time being held and played

with by extended family members than with their awathers.

Much of [Polynesian babies’] waking time is spansomeone's arms, being cuddled,
played with, and talked to. At family gatheringssicommon practice for an infant to be
passed from one to another; holding a baby is perdes a privilege rather than a
responsibility, so that age takes precedence. WYsitiéd the older women who
monopolize a child, although over a period of ti@e)ost everyone—even teenage boys
who may come on “tough” at times—is apt to be gigaropportunity to indulge in

fondling, looking at, and pacifying an infant (Ha@#811970:40)

This period of indulgence is characteristicallijdaved by one in which parents distance
themselves from their children. The warmth andmditb@ that surrounds young children is not
normally sharply withdrawn (Ritchie and Ritchie 89;7although it is gradually transferred to
the child’s peer group. Once the baby is aboutrgixths old, and certainly after weaning, older
siblings baby-sit and take care of them more thair mothers. “The chief nurse-maid is usually
a child of six or seven who is not strong enoughift@a baby over six months old,” Mead writes
of Samoa. “By the time a child is six or seven Bas all the essential avoidances well enough by

heart to be trusted with the care of a youngedtiiMead 2001:20).



This practice has diminished, eroding the tradalananner of reinforcing the boundaries
in the social hierarchy. Modernization and the gtoaf a consumer economy necessitate that
most able-bodied adults hold paying jobs outsigehibme. Older children go to school. The
growth of preschools and day care centers on Amer@amoa, some private and some
government-funded, and the large number of Tongédny Bitters employed by Samoans, attest
to this change. Thousands of dollars a year intgraomey is awarded to government-sponsored
day care centers to provide babysitting for Sanutaldren while their parents work and their
siblings attend school. Before Westernization,gratice of older siblings functioning as
caregivers for younger children encouraged thedshitientity with his or her hierarchical age
group. This new practice likely will have littlefe€t on this identification, since children in day
care are all about the same age; day care ceméelscated in villages, and the children
generally play with the same age mates they wotlidravise associate with outside of day care.

Once the child is weaned, parents suspend mosiqahynd verbal demonstrations of
affection (Mageo, 1998). It is believed that to wowne to lavish too much love and care upon a
child is bad for the child. My Samoan informantiltme that, by the time the child is old
enough to toddle around, he or she needs to bettdo obey his or her parents without
guestion. Service is performed from the bottomrughe hierarchy, and is considered the
primary way a person demonstrasésfa, or love, for their parents and those above thethe
hierarchy.

Informants, (both parents and children) explaachild’s service as a natural response to
the thought that his parents fed and clothed hirante was a baby, and took care of him when
he was sick. This is generally viewed as havingqbesey difficult for the parents to do (Gerber,

1975).



Samoans were surprised to hear that in the USitates, parents, especially the mother,
cook breakfast and dinner for the whole familyJuiing the children (Gerber 1975, Mageo
1991a). In Samoa, most homes have Western-styledkis, and the children begin to cook for
their parents as soon as they are tall enoughatthrihe stove. Samoans seem to hate to cook;
my adolescent informants generally agreed thatiogak a necessary evil, and doing it for their
parents is both a sacrifice and an act of lover@ea tendency to view it as a demeaning
demonstration of subservience; those of higheust@n adult) never cooked if someone of
lower status (a child or young person) was pre&edo it.

Children tend to protest parental distancing aswit to resisting behaviors such as
tantrums. The emotional distancing of parents lsrimigf other resistant behaviors like showing
off, and enviousness of any children still gettatgention (Mageo 1998). Another form of
resistance is refusal to obagyusuin Samoan. Freeman (1983) descrilmesuas a reaction
against being dominated. Children and adolescesis,are at the bottom of the age-grade
hierarchy, are more likely to demonstratasu Resistance is usually countered with

punishment.

If a parental order is not promptly attended tas fiollowed by a threat. If the threat does
not produce obedience, the child is liable to beckt Should the beaten child cry, his or
her tears are treated as a reprehensible complgamtst legitimate authority, and the
beating will continue in earnest. Rather than iiegdb the beating, children must
demonstrate deference through a gestural artioulati their inferior status: sitting down,
suppressing their emotions, and bowing their heédschild does so, the blows are

likely to be softened (Mageo, 1998:65).



Stories of beatings and child abuse appear thiautghe literature on Samoan and
Polynesian child rearing and socialization prastisee, for example, Gerber 1985, Gerber 1975,
Shore 1982). Ritchie and Ritchie suggest that periais pattern of frequent and severe

beatings, often an outlet for frustrated emotiovess not a traditional Polynesian practice.

It may well be that children are exposed to greasérwhere inappropriate standards of
behavior are applied within a punitive frameworkKuwidamentalist Christianity. There
are many Polynesians who fall into this categotyotighout the Pacific the form of
Christianity that was implanted tended more towah@sevangelical and puritanical. We
think it possible that child abuse as a patholaggea as much from that cultural tradition

as from anything definably Polynesian (Ritchie &itthie 1989:129).

Physical punishment may bring about the desirsdlt®—submission and compliance—
but it also has far-reaching consequences. As M@l :2) noted, “Punishment may make the
child passive before the dictates of others, baitcthld also harbors suppressed desires to be in
control. Being so often ‘one down’ creates a detsiree ‘one up.” Mageo (1991b, 1988) notes
that this desire is channeled into culturally peétai activities, such as vying for chiefly titles f
males and ruling over the household for females. Wwell documented that children who grow
up in physically or emotionally abusive or violdm@useholds often become child- and spouse-
abusing adults (see, for example, Verona and Sadhsson 2005). This is especially salient

now, particularly in urban areas where Westernrasind relocation away from traditional



villages (and moving to New Zealand or the Unitéak&s, for example) are removing traditional

outlets.

Theoretical Framework

While adolescence as a developmental period is@wtto Samoa, teenagers in
American Samoa are going through an adolescentbdasdecome more similar to that
experienced by American teens and less like theoimend easy adolescence Mead described. It
is unlikely that, eighty years ago, Western develeptal theories would have been applicable to

Samoan teens. Today, however, they do seem tdevang.

Adolescent Psychological Development

Culture and biology interact to create the penbdevelopment called adolescence.
While the adolescent storm and stress experieng8tdstern teens does not seem to be a global
phenomenon, what is common to adolescents evergatidhat they are engaged in a process of
physical and psychological development (Moshmaf9)Biology produces physical and
hormonal changes that bring about the physical ntaif the adolescent body; the manner of
psychological development, however, differs amamtuces. While there is a significant
biological component to psychological developmérgre is also a strong cultural aspect.

Margaret Mead (2001) wrote that adolescence inddanas not a time of crisis;
adolescents experienced a kind of peaceful motaitobetween the constant errand running and
chores of childhood and the responsibilities oflelife. She attributed the turbulence of

Western adolescence to cultural factors. Psychstegbday still agree with her assessment.



We think of adolescence as a time of a lot of tamsind conflict. But that again may not
be a universal thing, and in fact there are cudttinat fully expect a calm transition
where there’s not a huge influx of cultural infleerand a sudden strive for individuation

and separation away from the family (Psychologissha Gartsteiim Georgina 200%.

Whether or not Mead was right, Samoan adolesceertainly is turbulent today. The
influx of cultural influence from the West has heag@rofound impact on most aspects of Samoan
life, including the transition from childhood intmlulthood. Western psychology is not always
successfully applied to non-Western cultures, betwestern influence so profoundly affecting
Samoan teens may have changed their psychologipatience of adolescence. Childhood in
American Samoa today is as much American as iamdan. Children go to American style
schools from preschool to college, while their pésevork outside the home, in the government
or private sector. Children grow up wearing Wessdyte clothing, watching American and
Australian television, and playing with toys avhito American children. Teens in American
Samoa have the same college and career visioralaleaio American teens, although many of

these opportunities are out of their reach forrfaial and cultural reasons.

ERIK ERIKSON'S THEORY OFADOLESCENTPSYCHOLOGICAL DEVELOPMENT

The Western psychologist Erik Erikson (1968) pigzbthat adolescence is the period
that focuses on the search for identity. Idenstgérived from a person’s biological endowment,
mental organization of experience, and culturepfahich give meaning, form and continuity

to one's unique existence. He used the term “egtiig” to mean, not simply a sense of who

! Quote from the accompanying filiBjva! The Semiotics of Selfhood in Samoan Dance
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one is as a person, but “the awareness of theéHfatthere is a self-sameness and continuity to
the ego's synthesizing methods and a continuipnefs meaning for others” (Erikson 1968:50).
As a psychosocial phenomenon, Erikson saw ideasityooted in the individual as well
as the community and cultudeentity formationis the assimilation of identifications—the set of
the child’s expectations of what he or she willup®n attaining adulthood, and the people whom
he or she identifies with—into an integrated whalénew configuration, which, in turn, is
dependent on the process by which a society...idestiie young individual, recognizing him
[sic] as somebody who had to become the way Fngwho, being the way he is, is taken for
granted” (Erikson 1968:159).
Erikson proposed and described successive stdgevelopment from infancy to old
age. The task assigned to each stage must be dethfide successful maturational development.
The application of Erikson’s theory cross-cultwyadi problematic, however (c.f., (Hershenson,
1967)(Ochse & Plug, 1986). While adolescencedistanct developmental period exists in
nearly all cultures, Erikson’s emphasis on adoletstesearch for an occupational identity cannot

be applied to all societies:

Such a concept of adolescence, grounded in thethiaiproduction is the engine driving
social organization, is not helpful in understaigdaglolescence in preindustrial societies.
In places where productive tasks are learned dutiiighood... [children] should have
no need for social adolescence.... Neverthelessiagoulogists...found adolescence in

such places as Samoa or the hill country of ceiicha (Schlegel 1995:15).

11



While it may be argued that Erikson’s developmkthi@ory cannot be applied to
adolescents of non-Western cultures without maoatiioe, the number of cultures that have not
been affected by Western contact is small. Adoleseés a particularly significant idea exported
from the West through movies and videos, to cuttdiat traditionally had different ideas about

the transition from childhood to adulthood.

The preindustrial world has practically disappeassd! with it have gone the earlier
patterns of adolescent life. As nation-states eghair hegemony over formerly tribal
peoples, they impose the changes that rediregehder- and age-related behaviors of

former times (Schlegel 1995:28).

The adolescent crisis, occurring in societies mcl it did not formerly exist, was
brought on by changes in a conception of selfén@bhasizes occupational identity. Erikson’s
premise of occupational identity as a feature @iestent development is increasingly
applicable to societies that identify social staod style of life with the individual’s livelihogd
at a time when “there are too many adolescentsdwaate to fill existing occupational niches....
Occupational identity cannot develop if there isattainable occupation with which to identify”

(Schlegel 1995:30). Erikson’s theories will be dsged in detail in Chapter 2.

Self Theory

Biology, psychology and culture combine in cregtperson’s concept of self.

Psychological concepts are those theories basdéw@iopmental changes, with the maturation

12



of the person’s thought processes. Cultural coscaqet those unique to and defined by the

societies that embrace them.

PSYCHOLOGICAL CONCEPTS OF THESELF

At its most basic level, “self” exists within theundary between what is me and what is
not-me. It is reflexivity—being aware of our owrotights and experiences as distinctive from
that of other people.

While the termselfandidentity are often used interchangeably, most psychologists
would place identity as an element of the selfeathan its totalityl dentity here answers the
guestion, “what am 1?” or “what is my role?” (Brimaupt 2002; Buss 2001). It is a sense of who
one is that gives a person the impression thatrier life makes sense, and a feeling of
belonging to a family, community or ethnic grough€r elements of the self include body focus,
the boundary where the body ends and the environbegins. Self-esteem, the evaluative
component of the self, is the feeling of accomphight, worthiness, and self appreciation. Self
consciousness is awareness of one's inner selfshmelghts and feelings—and also oneself as
a social object. Boundaries are the hidden aspéaseself, those things that aren't discussed
and are kept private; for example, phobias thahirig perceived by others as weaknesses.
Boundaries are also the extension of the self tdwdrers, whether the distinction between self
and others is permeable or blurry—in the case gdaghy, for example. There are also self-
concepts and self-schemas, those imaginary sdlaésniay never be realized; for example, a shy
person might have fantasies in which he or sheoieerassertive.

William James (1983) was one of the earliest pshatists to write extensively about the

self. He distinguished between theelf and thane-self The I-self is the knower, the cognitive

13



processor. The me-self represents the contenteddif: our feelings and evaluations about our
bodies, our talents, and what we know about oueselv general.

James divided the self into three componentsmtaterial self, the spiritual self and the
social self. The material self consists of an irdiial's material possessions. He considered
possessions to be a component of the self bechegate sometimes considered by the
individual to be extensions of the self, or symbaoif the individual. The spiritual self consists of
thoughts and feelings about who we are, how wearaigd, and what our ultimate destiny is.

According to James, the social self refers tovdr@ous roles individuals play, depending
on context and situation. Individuals can have msglyes, one for each of the various persons

they interact with, and for situations they maydfthemselves in.

CULTURAL MODELS OF THESELF

Cultural models of the self differ according tdtate. In the West, for example, we tend
to think of the self as the inner self—our innesughts and feelings, our motivations. We view
this as our true or real self—constant and unchmndiVe tend to think of the roles we play as a
kind of mask or persona that we can assume or rerapwill. The Western view of the
individual is as argocentricself; an independent, self-contained, autonomatis/eThe
sociocentricself is a sense of self that is derived from agiiheéd by relationships and relating
to others. The emphasis is on the role that eadopeplays, and the appropriate execution of
that role. Markus and Kitayama (1991) referrethse different views of the self as

independenandinterdependentrespectively.

The independent construal of the self further iegpthat persons see themselves as

unique, promote their own goals, and seek selfesgion. Persons with an

14



interdependent construal of the self seek to bedmfit in, to promote others’ goals,

and to occupy their proper place (Berry, et al 2002-102).

Few societies, and few individuals within each stgiare at one or the other pole; the
egocentric — sociocentric dichotomy is more ac@&lyatonsidered a continuum, with cultures
and individuals in those cultures falling somewhgithin the range of possibilities (Mageo
1998). The Samoan self lies closer to the socioiweend of the continuum, while the American
self, with the exception of certain subculturess Icloser to the egocentric end.

The independent self is conceived as autonometfssantained, and separate from
others. Inner attributes that make a person urage@lso most significant in regulating behavior
and are assumed by both actor and observer toaebureflect the person. The legendary
American frontiersman Daniel Boone could be cormsiden extreme example of the
independent self.

The interdependent self is conceived of as paat@imprehensive social relationship. A
person's behavior is determined to be “contingentad to a large extent, organized by what
the actor perceives to be the thoughts, feelings aations of others in the relationship” (Markus
and Kitayama 1991:227). This orientation placeplemsis on anticipating and acting on the
needs of a particular group of others. The gotd [@ay one's proper role, to “derive comfort
from fitting in with others, in being a part of @&nd in being sure of the sympathy of others”
(Markus and Kitayama 2003:278). For Samoans, tlugmis the extended family first, then the

village.
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In Samoa, you have to belong to a group to be amybine first thing people ask you is,
“what family are you from? What village? What chu?t Then you're a part of the group
and you're expected to go along with the groupliké being in the back of a pickup
truck. Maybe you want to go this way, but the triggoing another way and you're

expected to go with the truck (Samoan mental heatitiker, pers. comm.)

In Japan, an example of a sociocentric-tendingioeiltasserting one's own desires is not
considered mature or authentic, but childish amdature (Kumagai 1981). Similarly, Samoans
will indulge infants and respond to their every,arp to the age of about six months. After that,
parents will hesitate to pick up a crying baby.ddés believe that if they lavish too much
attention on the child, he or she may becona¢ananathat is, inclined to plentiful tears,

indicating that the child is spoiled. In referengean adultmatananameans “boastful.”

This semantic range implies the baby's wailing cotoebe regarded in the same light as
adult boastfulness. Both are perceived as evirgidgsire to call attention to oneself,

rather than to take one's place quietly withingheup. (Mageo 1998:49)

Similarly, Japanese students “typically do notsjio® or challenge or interrupt because,
as a student, one's role is to take in informaftiom the professor, who is presumably an expert
in the topic” (Markus and Kitayama 2003:278), aiaiton | also noted among my Korean and
Chinese high school students while | was teachigly $chool on Tutuila in 2004. It was
obvious that it was not simply a poor command efEmglish language that caused these

students to sit quietly, heads bowed, feverishiyn@notes in their native languages. My
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Chinese students rarely made eye contact, unlesstigiaddressed, and even then, only shyly.
One Korean student, who was fluent in English, whsked, told me that it was improper to ask
guestions of the teacher. He said that studentdalisd up straight, listen carefully and
respectfully, and take notes. His consternaticdhatisrespectful classroom behavior of the
Samoan and American students was obvious.

Although conflicted for some individuals, partiatly teens and young adults, the
Samoan idea of self is reinforced and elucidatealigh cultural symbols, which Geertz referred
to as “the material vehicles of thought.” Cultusginbols can be discovered through cultural
patterns, the “ordered clusters of significant sgheb(Geertz [1974] 1984:363). The concept of
self is a significant element of Samoan culturel @occurs through several cultural patterns,
including dance, village layout (Shore 1982), dmeldetermination of village and interpersonal

boundaries (Lehman and Herdrich 2002).

Natural, Moral, Performance and Creative Modelsla# Self

Within cultural models, there are also natural eisaf the self—models about the way
people are assumed to just naturally be, accotdifiguman nature” (Mageo 1998). The natural
models, however, don't always hold up in the realldv This is because people have both
individual and social sides, and behave both withvidual self interest and to forward the needs
of the group, even in cultures that are close ®anhe other end of the egocentric-sociocentric

continuum. People don't always behave in line witlural assumptions. According to Mageo,

In response to this, culture members start saying|l, people should be that way, they

really should be like that.” In response to thesetradictions, you begin to get moral
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models of the self, models that include a “shoulbh’more egocentric societies, people
say everyone should stand on their own two feefdmoa, people say that everyone
should stand at their post. And what this meanisaisthey should play their established
role in the hierarchy. This phrase refers tala, a Samoan house, where there the chiefs
would sit at a post for a meeting. And the post thag role, their established place in

the village (Georgina, 2007).

Mageo (1998) found that the Samoan conceptioresfigns as role players generates a
series of reversals and accommodations; in othedlsy&amoans’ behaviors often are in direct
contradiction to the expected behaviors. The didtiuzh children should play their appropriate
role in the social order, that is, they should shesgpect to their elders, is countered by cheeky
children who direct inappropriate language towatdlis. Children are expected to show love for
their parents by being obedient and doing theirskbold tasks, but often they willfully try to

avoid doing them. One teenage informant said,

Because I'm the youngest, | try not doing my choresn away from doing my chores,
and Mom calls me to do my chores, | run in my rcamd | sleep. Because I'm the lazy

one in my family (Nu’'umau, age 16).

Inner life—thoughts, feelings, motivations—is dgayed, a phenomenon Levy (1973)

also found in Tahiti. The inner life, however, detifl exist, and becomes a preoccupation: “the

unsaid becomes the obsession of the system thedtateglects it” (Mageo 1998:7).
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Performance models divide cultural life into fotraad informal domains. In formal
domains, everyone behaves they way they are sugppesBut in informal domains, especially

in Samoa, people can behave disrespectfully;ate@able because they're only joking.

In Samoa, a ceremony would be an example of a ia@itueation and entertainment
would be an informal situation. In formal situats everybody acts the way they
should—which in Samoa means acting as if othershigidstatus—>but this way of
acting becomes a kind of etiquette, and one yout th@ne to practice all the time. In
informal situations, Samoan kids can show off iadtef effacing themselves. For
example, they are encouraged to perform on stagjeeen to joke in a way that would

be disrespectful in other contexts (Mageo, in Gearg007).

The social world is not always easily carved up thomains. Creative models freely
combine preexisting models of the self to addres®hcontingencies of real situations (Mageo
1998). Creative models are usually improvised, @fteh practiced but not discussed. They are
cobbled together from cultural models to serveraetii need, recognizing that existing cultural
models do not reflect a necessary human or sazadity.

The traditional Samoan sociocentric/interdependelitis defined by relationships.
Shore’s (1982) Samoan informants, in comparing then topalagi (Caucasian) selves, said
they take care of the relationships between peegide non-Samoans (mainly Americans) take
care of themselves. Samoans see themselves asaot@ugupon by their culture and customs;
their behavior is externally caused, while the lvedreof Americans is internally motivated.

People are defined by their connections to farmliage, or church.
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[T]he Samoan concept of an identity consists afdantification of particular parts of an
individual, and a relative weighing of those paRsndamental in any assessment of a
person’s makeup is an evaluation of the partidoédravioral and social context in which

the assessment is being made (Shore 1982:141).

The Samoan concept of self, one that focuseslea amd behaviors, and downplays
inner thoughts and feelings, contrasts with the Aca@ concept of self that is individualistic
and focuses on inner thoughts and feelings, wethethphasis on the inner motivation behind the
behaviors and somewhat less emphasis on roles.&at@@nagers are faced with developing a
sense of self out of these two conflicting concebtehat it means to be a person.

Modern Western theories about adolescent developane unlikely to be applicable to
teenagers in preindustrial societies, but modetiozand Westernization, teens in American
Samoa are experiencing adolescence very similatlyat of their American counterparts. In the
next chapter, we take a closer look at Eriksorestii of self and adolescent psychological

development, and its applicability to Samoan teens.
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Chapter 2: Elements of the Self

It is often problematic to apply concepts of Westesychology to non-Western cultures;
however, in the case of American Samoa, | sugpestie concepts of identity, autonomy, ego
boundaries, subjectivity, emotions and body imaayelme applied in order to understand Samoan
adolescents and their search for self in a muttical environment. American Samoan teens
have been profoundly influenced by Western culthreugh television, magazines, the internet,
and an American-style education system. They a@eatperiencing psychological development
similar to American adolescents. This chapter @ithmine aspects of a theory of adolescent
development formulated by Western psychologist Erikson, and its applicability to modern
teenagers in American Samoa.

The self, as stated in the previous chapter, eaihdught of as an overall sense of being
that has continuity over time; a sense of the peasoa whole. The self is multi-faceted and can
be regarded as a collection of different eleméFitiese elements interact with and influence each

other; identity, for example, can be affected bgyonage, emotions, and other elements of self.

Identity

Identity answers the question, “What am |I? Whedgalo | play?” The roles played in
specific domains form an individual’s identity, &laspect of the self that is accessible and
salient in a particular context, that interactdwtite environment, and to which a person is
committed” (Finkenauer et al., 2002:28).

The development of identity begins in infancy aedy early childhood, when the
awareness of the self-as-agent emerges. Childt@insage sense the basic distinction between

the “I” or private, subjective self and the “me” slf-as-known, public, objective self. They
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develop the ability to differentiate self from oteeand maintain a sense of self-permanence or
conservation of self over time and place. By ald@imonths of age, the child has acquired the
initial aspects of self-awareness or self-consciess.

The construction of a “verbal self’ begins witte thcquisition of verbal communication,
usually around the age of two, when the child beginuse pronominal reference language. The
self-as-object also emerges more fully, and thkeldiegins to develop the self-evaluative
emotions of pride, shame, envy and guilt.

During middle childhood, the child develops thdighto reason and take the perspective
of others, and also develops social skills. Heherlsegins to deal with the realities of the public
versus the private self, and actual versus idéfalte or she also comes to terms with the
different aspects of identity that are not consistth each other, for example, the identity
assumed when among peers and the identity assuhesdamong parents and other adults.

In adolescence, there is a shift in emphasis socel exterior to the child’'s
psychological interior. The way the adolescentkkiabout his or her self becomes increasingly
complex and multidimensional as compared with thgbcity of the self of earlier childhood.
Adolescents are more introspective and have theahespacity to utilize higher-order
reasoning about themselves. The adolescent expesdmm or herself as a subjective
psychological phenomenon.

While very young children do have a concept ofiteelves as persons, the identity
formulated in adolescence is an advanced, sopdisticsort of self-conception—taeoryof

oneself (Moshman 1999), a cohesive and integrailieiction of beliefs about the self.
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That is, an identity is a conception of the sedifttis structured in such a way as to
enhance self-understanding. Thus, an identity igusb an attempt to describe one’s
typical behavior, but is an account of the coredbgland purposes that one construes as

explaining that behavior (Moshman 1999:79).

An adolescent may develop a theory of self thdtiohes personality traits (“I'm a good girl”) or
talents, skills or abilities (“I'm a dancer”) angetreasons why (“I'm a good girl because | obey
my parents,” “I'm a dancer because all the wonmemy family are dancers,” “I'm a dancer
because | want to preserve Samoan culture.”) Té=of self are “stories we choose to tell
about our lives... [that] one believes in and to \ehooe is committed” (Moshman 1999: 81).
These stories may be accurate or may represertygeniattained ideal self. They may also
include internalized criticisms. The girls | spokih were crafting stories that included self

judgment of desirable and undesirable charactesisti

Do I like myself? Well, in some ways, | can’t b@uknow,meanto somebody. | can't.
It's just the way that | am. But then, I'm very Yaand the only time that I'm not lazy is
when | want to do something, and so, at times Itdixe myself but at times | do

(Ko'olina, age 13).

In dance practice, [choreographer] Kori is alwaglbrtg us to be ofaupou
characteristics: to always be humble, like theycgamot too rough, graceful, and it’s
taught me to forgive like when you're in a situatiwwhere there’s girls talking, haters,

and they're trying to fight with you (Leslie, agé)1
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The sensitive period for the development of idgm$ the adolescent years, according to
Erikson, even though the outline of a person’stilemay become more precise and acquire
age-specific expressions throughout a person’s léolescent exploration of alternative
identities and roles ideally results in a sensadifviduality, a role in society, an experience of
continuity across time, and a commitment to id@sllsshman 1999).

In cultural construals of self, societies closettte sociocentric pole on the egocentric-
sociocentric continuum place more emphasis on baal& rather than a sense of uniqueness
and individuality, emphasized in more egocentrigeties. Sociocentric-tending societies also
place more emphasis on identity in terms of appat@execution of social roles than on the
individual's personal desires. In all societieswkger, the individual has both a personal sense

of identity and a social sense of identity (Bus8220

Social identity

Social identity derives from the groups to whichirmdividual belongs and the social
roles he or she plays. Social, or collective, idgm$ a self interpretation that is focused on a
socially-shared self-aspect. Roles originate irskip, occupation, social groups, ethnicity,
nationality, religion, and other groups. Kinshipgps range from the nuclear family to the
extended family, even the historic or ancestraliiamn individual in the U.S. can be a
grandparent, a parent, a child, a niece or nepheale or aunt. Broader family units can be
historic; connections to families who sailed to New World on theviayflower, for example, or

to old European families who trace their historglbhundreds of years.
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Individuals also derive identity from the typevedrk they choose to do as adults. When
getting to know each other in social settings egfient question people ask each other is, “what
do you do for a living?”

Social groups like fraternities and sororities @s® a source of identity. Other social
groups include hobby groups like gamers and saieaneers, and educational organizations like
colleges. There are also social groups that arativety regarded by society, street gangs and
certain ethnic groups for example, that providepbeavith a sense of identity and engender a
strong sense of belonging. “It is typically a sgenidentity than the positive identity of those in
the mainstream because they are continually betagked” (Buss 2001:94).

Ethnicity can provide a positive or negative indual social identity, especially in
oppressed minorities; a positive ethnic identitgne embraced by the individual, while a
negative ethnic identity is rejected and perce@gdegative by the individual. On the other
hand, ethnicity can also engender a strong senge@op identity. In a predominantly White
country like the United States, there is a muobngter group identity among Blacks, Asians, and

Indians.

[T]heir different physical characteristics makerthenmediately identifiable and

therefore quickly labeled. Whenever they mix wiile ¥White majority, their ethnicity is
brought home strongly. Second...attacks on a groaghtie a circling of the wagons to
defend the group against the attacks. This weugeitsem attitude strengthens group

identity (Buss 2001:94).
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Individuals also derive identity from their relogis affiliation, the city, state, or country
they reside in, their sexual orientation, or sdgiahacceptable identities such as hate groups.

Social identity can be confusing to young adolass;evho seek consistency and have not
yet developed the capacity to reconcile their déife roles and behaviors. According to

developmental psychologist Kathleen Boyce Rogers,

In early adolescence, we have these different kifidelves. We have a sense of who am
| as a sexual being, who am | as a child of parentamily member, who am | as a
community member. And even, who am | in terms ofethnic self, if | am an
adolescent of color. With all of those differentves, we have different kinds of
behaviors. Adolescents, because they have ab#tmaking, can be cognizant of the fact
that | act one way with my family, | act a diffetemay with my peers, and | act a
different way at school. And for early adolescettisse differences can be
uncomfortable. It makes them uncomfortable becélssecongruent. It's not consistent.
Fortunately, by the time we reach later adolescemost adolescents, from what we
know of western society, have come to understaatlitl OK to be different when
you're in these different contexts. These idemstitieese different selves, have become
integrated. That's what Erikson talks about aghibery of selfwe have these selves and

we're OK with them (Georgina 2007).

Social identity is the aspect of self most empte$in traditional Samoan culture.

Persons are defined by the roles they play, spadiiwithin the relationships between

themselves and others, rather than occupatiorned.rdiThe whole preoccupation is with the
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individual as an actor, and the motivations pecubéehis psychology are left an unplumbed
mystery,” wrote Mead (2001:91). Shore (1982) dbssr Samoan selves as a conglomeration of

multi-faceted social identities, roles that varyhwsituation and context.

The Samoan concept of an identity consists of antification of particular parts of an
individual, and a relative weighing of those paRsndamental in any assessment of a
person’s makeup is an evaluation of the particoédravioral and social context in which

the assessment is being made (Shore 1982:141).

The emphasis in American Samoa has been gradafting to include occupational
roles, although duty to the family takes precedenas any personal goals or desires, even in
terms of occupational choices. With the establightneéa community college on Tutuila in
1970, and the possibility of attending collegehia U.S., the occupations available to Samoan
adolescents and adults, while still limited, hasadiened significantly in the past 30 years. Mead
(2001) wrote that, in the 1920s, boys aspired thdaese builders, fishermen, orators or wood
carvers, but girls could only expect to marry. agd teens can make career choices, attend the
local community college or, if the family can affioit, or if the student gets a scholarship or
other financial aid, go to college on the mainladdwever, duty to the family comes first, and if
they are needed back home, perhaps due to an amgrgesome other family crisis, they must

quit school, toss aside their dreams, and retuthdasland.

[In American culture,] a young individual who hastaice between pursuing some life’s

dream or doing something that’s in the best inteséthe family, our expectation is of
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course they're going to fulfill their own ambitioasad we would really question them if
they didn’'t do that. We would want to make sura they want to make this kind of
sacrifice. | think people would be fairly concedngith that choice. Whereas, in other
cultures the expectations are quite the oppoditee expectation is that whatever the
family needs are, that you provide for them anah ttinere’s not even a thought to the
personal sacrifice that might be involved in itsyBhologist Masha Gartsteim,

Georgina 2007)

Samoan adolescents, with increasing exposure &iaie particularly American,
culture, are experiencing a conflict between whaytwould like to do as individuals and what
Samoan culture and their families tell them theyudth do as family members. Traditional
Samoan identities are based in social roles andriaigy, and teens and young adults must still

thrust aside their personal desires and act inceeto their parents and elders.

Personal identity

Buss (2001) equates personal or individual idgmtith individuality, those aspects that
make each person different from every other per&smrmentioned previously, this facet of
identity is downplayed in more sociocentric so@stand emphasized in more individualistic
societies. People in most societies, however, m@iVated to regard themselves as special and
take pleasure in the feeling of uniqueness” (BU¥L2100), to a larger or smaller degree.

The public side of personal identity derives framindividual’s distinctive appearance.

This includes physical characteristics such agabe, body, hairstyle and choice of clothing.
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In Western cultures, choices are made in ordeettithe individual apart from others. The
Samoan girls | spoke with expressed a desire to,frather than appear distinctive. When
asked, “do you ever try to be a little bit diffetérom your friends,” responses were in the
negative.

No. | like to stay the same. | don’t want to staik too much (Joanne, age 14)

| don’t think I’'m too much different from anyonesel, | guess I'm probably louder and

more outspoken, but that’s about it, to me (McRage, 16).

The public side of personal identity also derivesrf personality traits like shyness or
talkativeness, and talents, such as skill at ma#rto

A person’s traits and characteristics are ackndgeéd in both egocentric and
sociocentric societies. In egocentric societiess@aal identity is emphasized, encouraged and
lauded to varying extents. Ironically, marketirfgraass-produced products in the U.S.
emphasizes the ways in which certain fragranceshe$ and hairstyles can express a person’s
unique identity. Certain colognes are said to ke@int on each person who wears them, and
clothing is advertised to express a person’s unggyle. Expensive cars purport to make a
person stand out from the crowd.

In more sociocentric societies, these characiesiare downplayed. Uniqueness,
although acknowledged, is not valued; an old Jagmpeoverb states “the nail that stands out
gets pounded down” (Markus and Kitayama 1991:224Samoan culture, people are
acknowledged to have particular personal qualitaed‘uiga. Individuals have characteristics

or traits such as being ill-temperdd'ali'i ), good humoredtgusug, or generouddto alofg).
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Samoans are quick to pin such labels on peopleeiiarm of either accusations or compliments
(Shore 1982). These characteristics are consideried context-derived facets of a person,
mobilized or brought to the fore in specific sitoas, just as each role that person plays is
context-derived. A person who is ill-tempered ambris friends might be generous or good

humored when among members of his family.

For Samoans, these traits are never used as sunenay/to characterize or distinguish
a person “in general.” They are understood to beeip@aspects of people, possessed in
different degrees and combinations by differentgbeo While differentuiga may
differentiate people from one another, they areluse way that suggests they are
understood primarily as aspects of particular cdsteather than of particular types of

people (Shore 1982:140).

Samoan personalities are “many-faceted gems,” fs@eh derived from social role and
context, and composed of many characteristicsniaattain its “distinct sides,” and a “denial of
that integration which would render it without sSdeas contrasted to the American concept of
the person as a well-rounded, integrated spherer¢Sli982:137).

Private personal identity derives from the emdjdrody sensations and other private
feelings that remain unshared. Individuals have\afe self, aspects of which are unknown to
others. Daydreams and fantasies are also a ptnisgirivate self, unexpressed verbally and only
occasionally committed to writing in a personalrgia hey are kept private in order to avoid
embarrassment; they also help the individual tbda&ue if he or she believes these daydreams

and fantasies are singular and belong only to tearder, enhancing personal identity. For
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Samoans, these private feelings are rarely, if,@iscussed or committed to paper. They form a
part of the Samoan self that is virtually ignorethjle discussion of its content is considered

vulgar and bad manners.

Identity formation

Adolescence is a period of self-discovery wheariml and external factors impact
individuals' increasing awareness of who theyatet they believe in, where life is taking
them, and how they fit into a complex society (Edleet al. 2005). The healthy resolution of
teens’ exploration of the world and their relatioips with others results in the establishment of
a clear sense of personal identity that joins e, present, and future into a strong and

meaningful sense of self.

One of the most fundamental questions that adasege asking is, “Who am | and
where do [ fit in the world?” As the world beconmasre globalized with technology,
those questions and the ability to answer thosstoues become more complex.
According to Erickson, being able to answer thasestjons is the primary task of
adolescence, and is necessary for the formatitimedheory of selfor what we call

identity formation(Psychologist Kathleen Boyce Rodgers(Georgina 2007).

Throughout childhood, the individual has had meotg models with whom he or she
identifies. At adolescence, he or she must chdusenbst appropriate ones. This involves trying
out new roles. According to Erikson (1968), asdbelescent identifies with adults and older

peers, he or she tries on different identities dasethe personality traits and skills of these
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significant persons. The adolescent begins to egmocupational choices, religious and
political beliefs, sex roles and sexuality. Somentities are kept, while others are discarded.

Children, during what Erikson described as a matgquence of developmental tasks,
progress through several stages. Childhood taskévmidentificationandintrojectiorn the
incorporation of the characteristics of others—IUlguafluential adults such as parents, aunts,
uncles, and teachers—into the child’s own persgnali

Faced with physical growth, sexual maturation, mmglending career choices, the task of
adolescents is to integrate their prior experie@rescharacteristics into a stable identity.
Adolescents, caught between the world of childhaod the world of adulthood, experience
temporary instability and confusion as they streggith alternatives and choices, what Erikson
(1968) termed an “identity crisis.” Erikson uséeé term “crisis” to mean a turning point rather
than a period of profound or debilitating uncertgitde argued that achieving a solid identity
requires a period of psychosocial moratorium—a twhen adolescents are not yet burdened
with the obligations and responsibilities of adatid that might restrict their pursuit of self-

discovery. This allows them to revisit and resaeglier crises.

In their search for a new sense of continuity ardeness...some adolescents have to
come to grips again with crises of earlier yeafsteethey can install lasting idols and
ideals as guardians of final identity. They nedubva all, a moratorium for the

integration of the identity elements ascribedthchildhood stages. (Erikson 1968:128)

The first of Erikson's stages, basic trust veraigdrust, occurs during the period of

infancy through the first one or two years of lif€hildren at this stage have “an important need
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for trust in oneself and others” (Erikson 1968:128xhild successfully completing this stage
develops trust and security and a basic optimisimsuccessful completion results in insecurity
and mistrust.

As adolescents, children look “most fervently fioen [sic] and ideas to hatedth in,
which also means men [sic] and ideas in whose aeivivould seem worth while to prove
oneself trustworthy” (Erikson 1968: 128-129). Hled this desiréidelity, and “the search for
something and somebody to be true to can be seermanety of pursuits more or less
sanctioned by society” (Erikson 1968:235). In Samoature, loyalty to the family is of
paramount importance, and is taught to childremfam early age. The adolescent girls | spoke
with found dance to be a socially sanctioned ptithiat connected them with family, but that

also had meaning for them.

| love dancing...because it makes me feel like I'ghtiat home with my family (Emily

age 12).

| love dancing. | love doing everything else; Iéotalking, writing and singing, but |

think that dancing is one of the easy ways thainl €xpress my feelings, you know,

[instead of] doing all that other hard stuff (Kbf@, age 13).

| dance because | just love dancing, | just hapassion for it. It's like, um, chocolate.

You need it. You just like to eat it. And that’swnd am with dancing (Leslie, age 16).
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Erikson’s second psychosocial crisis, autonomgu®shame, occurs during early
childhood, usually between about 18 months to 2syaad 3V to 4 years of age. Ideally, the
child emerges from this stage sure of himself eelatith his new-found control, and proud
rather than ashamed. Autonomy is not, howevemensynonymous with assured self-
possession, initiative, and independence butaat fer children in the early part of this

psychosocial crisis, includes stormy self-will, trams, stubbornness, and negativism.

This stage...becomes decisive for the ratio betweend good will and hateful self-
insistence, between cooperation and willfulnesd,@tween self-restraint or meek

compliance (Erikson 1968:109).

The child needs to develop a sense of self contitbbut loss of self esteem; parental
overcontrol can cause feelings of doubt and shame.

Mead noted that Samoan toddlers’ primary caregiware their older siblings, who were
children themselves. Toddlers became overindulgiel tyrants, demanding and receiving
whatever they wanted, because if a child was noiswandered out into the hot sun, it was the
older caregiver child who was scolded or punisféa toddlers were prevented from becoming
complete tyrants, however, because once they beclh@nough, they, too, were put in charge
of their younger siblings and the roles shifte& ithdulgence they received as toddlers they
would have to repay as caregivers of their yousg#ings.

Many toddlers in American Samoa today find theresglmong their age peers in
preschool, while their mothers work outside the h@and their older siblings attend school.

Although school has had a detrimental affect ontrtradlitional Samoan childrearing practices
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(Mead 2001), it does still encourage identificatiwith the child’s own age group, and it
reinforces the barriers of the age-grade hierarchy.

Western adolescents revisiting this second stagelook for an opportunity to decide
for themselves on the choice of a career or prafaswhile at the same time feeling “mortally
afraid of being forced into activities in which tveuld feel exposed to ridicule or self-doubt...
[H]e would rather act shamelessly...out of free cbptben be forced into activities which could
be shameful in his own eyes or in those of hisggé&rikson 1968:129).

Most of the Samoan girls interviewed had beenquan dance groups by their parents,
usually at an early age. Although as small childrezy had no choice in the matter, as teenagers
they are choosing to remain in dance groups, aodlidg to like dance. It is unclear whether

they would be allowed by their parents to permdgentit dancing.

| started dancing because in the beginning my mamed me to get into the whole
Polynesian thing because it was becoming populdr, tayed in because | love the
family environment, and | love learning new movasg being able to keep in shape,

because | don't get too much exercise outside ntel@VicRae, age 16).

I've never had a clue about why | started dancihgnvl was [three]. Whenever we had a
performance when | was little, it seemed like | was main person of the show. Come
here and talk to me, I'm the bomb! And then whetatted growing up, | started

knowing and learning why | dance because it restllyws who | am. My culture.
Because everyone in my family knows how to dancel Adidn’t want to be left out, so

| started dancing (Nu’umau, age 16).
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The third stage, initiative versus guilt, occuwsidg what Erikson calls the “play age,” or
the later preschool years, characterized by “amuiteld imagination as to what one might
become.” During this stage, ideally, children tetwr imagine, to broaden their skills through
active play, including fantasy; to cooperate withars; to lead as well as to follow. Less ideally,
they are fearful and immobilized by guilt, theydum the fringes of groups, they continue to
depend inordinately on adults, and are restrictgt m the development of play skills and in
imagination.

Children revisiting this third stage as adolessentst experiment with all the roles and
identities that interest them, and try out thegains. They must be willing to trust their peers
and significant adults to allow them imaginativese to their aspirations. They object “to all
‘pedantic’ limitations on [their] self-images andlivbe ready to settle by loud accusation all
[their] guiltiness over the excessiveness of [fhenbition” (Erikson 1968:129).

Today, adolescents in American Samoa can try ewlififerent roles that are available to
them, to a limited extent. There are a number otipations, for example, that are available in
government and private industry, from administ@iposts to cleaning fish in the canneries.
They can attend the local community college, wischaffordable, or colleges on the mainland
U.S., but these options are only exercised withfahaly’s approval and if finances allow. Most
of the higher-paid government posts may be ou¢ath because they are assigned based on
favors or family connections. Working at the camegrs not regarded highly, and many of those
jobs are taken by foreign nationals, Samoans frafependent Samoa or immigrants from
Tonga. Few of the girls | spoke with had a paracwareer or occupation that they aspired to,

although some expressed a desire to become dauteete when they grew up.
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When | grow up | want to have a dance group to eawney for school and college. And
| can teach them what | have learned when | wadedirl and from the teachers who
taught me. | want to show my students and teaah ti@wv to dance Samoan dance

(Adrian, age 12).

| want to have my own dance group until 'm an laldy. | want to keep going and

going, and never stop (Emily, age 12).

Samoan adolescents have a limited number of draachaspirations that lie within easy reach.
While free to dream, the actual execution of thdreams can still be problematic, and depends
on the family’s willingness to allow free reign. &ladolescent’s primary duty remains to the
family, and the family’s needs still supersede #éhokthe individual. This is a source of conflict
between the teen and his or her parents. Manyedietns | spoke with remained ambivalent

about their future. When asked how long she platoetince, one informant said,

As long as | want. Or maybe when | turn 18, | migbtto college. I'm planning to dance
until I finish high school, and then I'll stop. BLli just stop coming to dance groups and
all but I'll keep on dancing. Maybe I'll go to [debe]. | don’t know, yeah, | still want to

dance. But I'm not sure how long (Nu’'umau, age 16).

According to Erikson, the fourth psychosocial issisndustry versus inferiority, begins
during the “school age,” and continues up to andetones including some of junior high

school. Children at this stage learn to mastenthee formal skills of life, including relating
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with peers according to rules, progressing frore fsly to play that may be elaborately
structured by rules and may demand formal teamvsugh as baseball or soccer, and mastering
school work. “The immediate contribution of théngol age to a sense of identity can be
expressed in the words, ‘Il am what | can learn édenwork’™ (Erikson 1968:127). Children

who, because of their successive and successblutiess of earlier psychosocial crises, are
trusting, autonomous, and full of initiative, widlarn to be industrious. However, children who
are mistrusting will doubt the future. The shamad guilt-filled child will experience defeat and
inferiority.

Adolescents revisiting this fourth stage beconempcupied with the choice of an
occupation. “[l]f the desire to make something wakd to make it work well, is the gain of the
school age, then the choice of an occupation assarsgnificance beyond the question of
remuneration and status” (Erikson 1968:129). Brmksontended that Western adolescents
would prefer to not work at all than to be forcatbisomething that may be successful and
promising, but is not something of their choosing doesn't hold the “satisfaction of
functioning with unique excellence” (Erikson 19689), that is, something new, interesting and
uniquely theirs. Adolescents denied the opportunityelf expression resist “with the wild
strength encountered in animals who are suddentgdbto defend their lives” (Erikson
1968:129). This may not be true, however, for Samemolescents. One of my adult informants
mentioned, for example, that she had a cousin wirded for the Department of Education and
was attempting to get the informant’s daughter ffinejob in the department. The daughter had
little say in the matter, and despite her protestatthat she wished to attend college, the mother

decided that the daughter would have to accepbabéion if it was offered to her. The status
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inherent in the occupation is also important; feam®an teens actually aspire to work in the
cannery, as it is seen as a low-status job.

The final stage of adolescence, identity versastitly diffusion, occurs from about age
13 to about 20. Mature identity is a matter ofihg\strong, self-conscious and self-chosen
commitments in matters such as vocation, sexuaétigion and political ideology (Marcia
1993). Identity diffusionresults when such choices remain unresolved. Adelds who are
identity-diffused maintain no strong commitmentsg @on’t seek any. They live day by day,
and go where life takes them. Adolescents whadmmetity-foreclosedhave clear commitments
internalized from their parents or other agentsutfural transmission. These commitments are
not self-chosen, and no alternatives have beeousdyi considered.

During successful early adolescence, Erikson statdolescents acquire self-certainty as
opposed to self-consciousness and self-doubt. &kegriment with different roles rather than
adopting a socially negative identity like delingag. Adolescents achieve their goals, rather
than being paralyzed by feelings of inferiority later adolescence, clear sexual identity is
established. Adolescents seek leadership andatigm, and gradually develop a set of socially
congruent and desirable ideals.

In traditional Samoan culture, persons could bestered by Western psychology to be
somewhatdentity-diffusedMead described a “general casualness” to Sanuaety, “where
no one plays for very high stakes, no one pays keayy prices, no one suffers for his
convictions or fights to the death for special éritdead 2001:137). | have also seen at least
one clear instance of identity foreclosure, in vihilce adolescent, a 20 year old from western
Samoa, had internalized his parents’ ideas abdigtar, politics, and about who he should be

and what he should do with his life.
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Until recently, this aspect of Erikson’s and Matsitheory of identity formation would
have had limited applicability to Samoan adolessefiioday, however, Samoan teens do seek
leadership and inspiration, they desire to expantmeth roles and they either succeed to a
reasonably satisfying degree or they fail and bexdelinquent, sinking into socially negative
behaviors like dropping out of school, smokingndimg, and engaging in substance abuse.

There are those, however, who acquire self-caytawho can achieve their goals and
make commitments. Many of the girls | spoke witvereif they were unsure about career
choices, were committed to Samoan dance, and leated an identity through it. They
identified with Samoan dance as a part of thediti@nal culture; most expressed a desire to
preserve and keep it alive, at least in their owesl. Some believed in dance almost as a sacred

connection.

[Samoan dance] is something, you can’t take igfanted. It's something you have to be
very careful with. | think it can be sacred at tansacred, something you can’t hide, you
have to show it. If you know how to dance, don’tsbg, be proud of it.

How is it sacred?

Thetaupoudance? Théaualug& When théaupouis doing theaualuga,presenting her
dance to those in the audience, for instance,dmeily, you can't just do it just to do it.

You're like, each and every move you do, has speaganing to it (Leslie, age 16).

| think the first time | really got serious withg8oan dance], | think [was] when | was

about four or five. | was in the Leituli dance gpoand then after that | kind of faded

away, when | was in about third grade. When | wasuaeight, | joinediva Maig and |
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danced in that group for a couple of years, and #iter that, | joinedaupou Manaian

my eighth grade year, | think it was, but | wastdmmitted to practice. My mom always
yells at me about not being committed to practie®l stopped dancing in a dance group
for a while, then | started again this year, myiguryear, in the dance group (Kimberly,

age 16).

For multicultural adolescents, or those livingaimulticultural world, this stage also
involves integrating their ethnic self into thedentity; studies have suggested that a positive
self-concept in ethic minorities “may be relatedhe extent to which [they] have come to an
understanding and acceptance of their ethnicityir(fey 1990:508). These adolescents
generally have four possibilities for integratimgir ethnicity into their larger sense of self. The
first is assimilation trying to adopt the majority culture’s norms atdndards at the expense of
those in one's own group. The secandyginalization means living within the majority culture
but feeling estranged. The thirdsgparation associating primarily with members of one's own
culture and rejecting the majority culture. The lagssibility isbiculturalism maintaining ties
both to the majority culture and one's own ethmituze. Biculturalism is an especially adaptive
approach for many adolescents, retaining the nofrbsth the majority and minority cultures
and selecting between them, depending on the cstamoes (LaFrombois, et al, 1995).

The Samoan teens observed during fieldwork exdduiifferent styles and approaches to
resolving the conflict between their ethnic selfléne encroaching Western world. Many
attempted assimilation; some male adolescents ed@phip-hop style of dress; they could be
seen wearing baggy pants that hung off their hiyjgsexposed their undergarments, and spoke

using the urban African-American slang they heardetevision.
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The adolescent girls | spoke with exhibited twstidictive styles of biculturalism. Both
methods sought to maintain both Samoan traditiodsa#tractive elements of American culture;
however, they approached it from different direcsioThe full Samoan girls exhibited a more
protective style of biculturalism, choosing to liweboth worlds while preserving the older
traditions, while the half Samoan girls wanteditanf, and implemented a style seeking to adopt
Samoan traditions and merge them with the Ameratdiure they had been fully exposed to.

The full Samoan girls, in their endeavor to presé8amoan culture, saw dance as a way

to contribute to this end.

| think [dance] is [important]. Because nowadaystaf us, like that preserving of our
culture, it's like the sand on the shore washingywt’'s gradually moving to that, so |

think dancing really helps...preserve Samoan ceilfueslie, age 16).

| feel very privileged to be dancing it. It realiiilows how much you care about your
culture and your tradition. It expresses how yal &dout where you come from and

what you were raised with (Nu’umau, age 16).

Those who were born on the mainland U.S. and welyepart Samoan expressed a need to fit in

with or come to an understanding of their newly{atéd culture.

To me, yeah, [dance is important] because | live la@d so | have to learn it, the culture

and everything (Joanne, age 14).
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| think dancing helps you get in touch with youitatal side. Because I'm half
[Samoan], | think it takes a lot more... so... if yaumalf, you have to learn how to
dance good. Because that's a way of identifyingyelfias a Samoan. Because if you
live here all your life | think it's a must to knolow to dance Samoan (Kimberly, age

16).

| think | became a dancer because, although | dirhmoan, | don’'t speak the
language, but | figured that, if | learn how to danthat could be how | do my part to

keep my heritage alive (McRae, age 16).

Adults were observed coaching the girls on whasatyy particularly in how the girls answered
guestions about their feelings toward Samoan aiftugeneral and dance in particular;
however, based on my informal discussions with tloeer several months, the comments they
made, although colored by their need to please gagents, seemed sincere. The girls who
commented on it desired to learn Samoan dancevay af connecting with tradition and

family.

Autonomy

There are a number of definitions of autonomy,rhast hold in common the ideas of
detachment from parents, personal agency, selftamseand self-reliance. Autonomy is an
adolescent’s individuation from parents and relisgung dependence on them; a sense of self-
reliance, a belief that one has control over oneis life, and subjective feelings of being able to

make decisions without excessive social validatoallins, et al, 1997). Healthy autonomy
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does not mean a complete separation from paredtsignificant others, but should be a balance
between independent, self-confident action andtipesielationships with others (Zimmer-
Gembeck and Collins, 2003). Adolescents’ desirgo@asonal autonomy, and parents’ reluctance
to relinquish authority and control, are amongrtien sources of conflict between adolescents
and their parents (Darling, et al., 2005).

Autonomy, individuality, and personal freedom arere salient and valorized in the
United States and in most Western industrializexdesies than in non-western cultures. In non-
Western cultures, particularly those with a morkectivist or interdependent inclination,

autonomy is deemphasized or even discouraged.

This notion of individuality and individuation isten a source of conflict for adolescents
from collective cultures, or subcultures within thieited States. Because those collective
cultures stress family unity, family loyalty, ovieie autonomy or individualism, that is
this broader kind of cultural understanding of aatmy. Therefore, these adolescents

often feel caught in two worlds (Psychologist Ma§l@dsteinin Georgina 2007).

In the West, the expectation is that once childrecome adults, they will leave the
parental home and establish one of their own. &heg variations within the United States, in
subcultures or even in individual families, in tarof the amount of separation that is expected
or encouraged. Autonomy is not exclusively Westean irrelevant to non-industrialized
cultures; rather, the process of autonomy developthat is most adaptive, and the forms that

autonomy takes, vary both between and within ceftfZzimmer-Gembeck and Collins, 2003).

44



Schlegel and Barry (1991), in a study using infation from ethnographies of 186
preindustrial societies worldwide, found that thgue of autonomy or independence from the
family does not enter the lives of the adolescantkeir sample. Families in these societies

maintain lifelong ties because family members nesach other.

Adolescent and young adult children depend on éhe &f parents and other kin
especially when all are living together, and agmagents rely on older children for their
very survival. Siblings and other relatives forme gore of an individual’s political and
social support group and are expected to respoticheof need. Independence as we
know it would be regarded as not only eccentric @guatistical, but also foolhardy

beyond reason (Schlegel and Barry, 1991:45).

Autonomy in Samoan culture comes much later thahe U.S. In Samoan culture,
children are raised to be obedient to their parantsto respect and obey people who are older
than them, including older siblings and adultshe@ tcommunity. Arguments with parents or
other older relatives are not allowed. Obedienckdurility are sanctioned; behavioral
autonomy is not encouraged. Many Samoan mothatesdsthat they felt their children should
obey them no matter what the child's age — evehimteladulthood. Most expressed surprise
and dismay that American young adults leave honfellmw their own path, and don't stay and
take care of their parents.

In many Polynesian cultures, independent thoughbt encouraged. Thomas (1996)

found that a Tongan child could be punished foimglany personal initiative.
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Independence of action and thought is stronglyadisaged from an early age, as when
five-year-old Elenoa was scolded for bringing theeshing in on her own
initiative...Children are discouraged from actingtbair own initiative and from being
curious or critical, as well as being taught taubguestioningly obedient (Thomas 1996:

97).

The teens | interviewed preferred to consult whtkir parents or grandparents before
making important decisions. Sometimes the adulidentecisions for their teenage children
without asking the teen what he or she needed ntadlaThis can happen even after the children
are legally adults. Children are trained to beuastjoningly obedient, and to serve their parents
and other adults, from the time they can understangimands. Most of the teenage dancers said
their mother decided they would learn Samoan datean the dancer was very young, as young

as three.

How long have you been dancing?

Pretty much my whole life.

How old were you when you first started dancing?

| think the first time they threw on a tape and mate dance...probably when | was
about three.

Who made you dance?

| think it was my mom. Mom was the first one to get to dance (Kimberly, age 16).
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In Samoa, there seems to be strong guilt and atimhig attached to the delay of
autonomy. Gerber (1975) found that adolescent datt ehildren felt they must pay parents
back for early care, and that part of Samoansgabitin to their parents stems from the parents

having given them life.

Remaining with one's parents is usually expresgatidverb “mafuta,” which Pratt
(1911) translates as “communion, association, dugetbgether.” Most Samoan young
people express a desire to “dwell together witlgirtparents. More is implied than
residence; informants usually mean supporting theients financially and working for
them at home, as well. The obligation is associatiéia being given one's life (Gerber,

1975: 49).

Samoan parents strive to keep their children rfeantfor as long as possible, an endeavor tied

in with the young people’s obligatory obedience aanrice. Gerber observed,

It is unclear exactly why parents like to keep ttlohiildren so close to them.
Undoubtedly, they prefer to have a large numbetoohg people near them, to relieve
them of work and to make their lives more secur@]art of their motivation may be
that they enjoy having a large crew of workers teom they can give directions. (Gerber

1975:75)

One of my informants, with an air of genuine condat | had no children, said, “Who is going

to take care of you when you get old?” In mangitranal societies, the family, especially
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children and grandchildren, take care of eldertadin societies in which children grow up and
move away from home, older adults often are lefak® care of themselves or are placed in
retirement or nursing homes. There are few retirdrhemes or other group homes for the
elderly on American Samdd.had once suggested the possibility of obtaimjrant funding for
elder care, to provide transportation to and framrhedical center, and to help families
provided for the elders in their care. This ide&wgected immediately. Informants told me it
would be embarrassing to the family, and reflecy\madly on them, if there were any
suggestion that they could not or needed help gdantheir elder family members.

According to Western psychology, when autonongeisiyed or inhibited, it results in an
inability to make independent decisions or to fdasting, healthy relationships with others.
One of the achievements associated with attainmgn@my is the development of a sense of
self that is unique and distinctive from other#é Balance between independent, self-confident
action and positive relationships with others appéabe optimal for psychological adjustment
and development” (Zimmer-Gembeck and Collins, 2083).

Neither of these results, the positive nor theatigg, are important in Samoan culture.
Mead noted that attachments to most people are land slight, “the lesson is learned of not
caring for one person greatly, not setting highdsopn any one relationship” (Mead 2001:138);
the ability to make independent decisions, as nabee, is discouraged. Has the delaying of
autonomy, therefore, had a detrimental effect an&an young adults? The teens that | met
seemed to have little trouble forming peer relattops. Only a few said they had problems

making or keeping friends, a fact that didn’t sdemsause them much emotional pain.

2 Holmes (1992) reports an old age home in Tafuliageé on Tutuila in 1987 atu O Aiga run by the Catholic
Church, but by the time of my fieldwork in 2002wias dedicated primarily to counseling and chilceca
services.
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Sometimes | don't hang around with the girls absth don't have many friends. At
lunchtime I go eat on my own, by myself, or somesnthe other girls they'll walk with

me but some of the time | go by myself. (Adriane 4Q)

The delay of autonomy is also imbedded in theaesspystem of the age-grade hierarchy.
Until a person is considered fully an adult—trazhtally, when a person was in their 30s or
older—there were a significant number of peoplevaltbem who could demand service and
obedience of them. Autonomy is more likely as pe@ge, and the number of people lower
than them on the hierarchy from whom they can dehsanvice and obedience grows, while the
number of people who can demand service from tHemiks.

While the cross-cultural study of autonomy idl stilits infancy, it is already clear that
the frequently heard generalization that autonargrelevant to psychological development in
non-industrial cultures is misleading. It is makely that there are different kinds and levels of
autonomy, and the particular form it takes in eaalture will influence the process of autonomy
development to produce the one that is the mogitaa “Cultural variations thus may be more
a matter of when and how autonomy is evinced, rdtt@ whether or not autonomy is relevant

to human action and emotion” (Zimmer-Gembeck anlift3p 2003:194).

Self Boundaries

For the adolescent Samoan dancers interviewedolhef thetaupouand her special
dance, theéaualuga hold an attractive mystique and provide the guith an ostensibly
attainable goal. While the central role this splett#ance was traditionally performed by the

village princess, today, especially in commercralups, the role is often awarded on a reward
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basis or occasionally if the girl's family is hagjithe performance. This is a tremendous honor
for the young dancer. It places her not only ingpetlight, but temporarily on a point of power
recognizable by most Samoans once only availahieylty. Thetaualugais considered by
Samoans to be the most important dance, depictiligral symbols relevant to person, role,
behavior and boundaries.

Self (ego) boundary is the boundary between whata and what is not me. The private
thoughts, feelings and sensations experiencedenthividual are part of the self as knower, not
shared with anyone else. The spatial self-bounigattye area around the body that is considered
personal space. This also includes psychologidainsions of the self, in which the individual
identifies with others or shares experiences voceslly.

Boundaries of self, a phrase borrowed from farsylgtems theory, is the experience of a
flexible perimeter marking the distinction betweha individual's personality—thoughts,
feelings, and memories—and what exists outsidepdaieter, within other people. It is the
feeling of a psychological distinction between wtineg individual knows about him or herself
versus what others know about them. The systemmtegtual model proposed by Polster (1983)
describes the self boundary not as a barrier, 9at@dalectical process of separation and
inclusion that mediates a person's complex relatigmwith the world. This model, in contrast
to the bounded circle model, is more useful in dbsw Samoan selves.

Barnhill (1979) describes a dichotomyindividuation vs. enmeshmenindividuation
here describes the independent thought, feelimgsjualgments of individual family members.
Enmeshment refers to poorly delineated boundafieelfy an identity that is dependent on
others, symbiosis with other family members, ararasth ego fusion. In the West, enmeshment

occurs within nuclear families, often between ptsemd children. People with poor boundaries,
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who are enmeshed, are most comfortable when th@geamund them agree with them and are
similar to them, and where differences betweenguerss slight or ignored. (Satir 1972).

Samoan boundaries are much different from boueasganithe West. Samoan boundaries
are more permeable and negotiated. Individuadsystated above, is not as important as it is in
Western culture; relationships and interdependane@mphasized. Boundaries exhibit qualities
of interdependence, in which each person has g dldle identity, and a healthy bond with the
other. This bond occurs mainly among age-gradert®ehMageo (1998:43) refers to this as
corporate identity“a tendency to experience oneself as a membeicofporate body, rather
than as an individual rigidly bounded by one’s askim.” Because different cultures bound the
self in different ways, they also have varying feraf boundary confusion, although all are wary
of these confusions. Mageo writes that, for Samgam®us boundaries between persons
accurately reflect cultural conceptions of self @adhot constitute confusion; boundary
confusion is more accurately represented by pdoousdaries between levels of the social
hierarchy (Mageo 1998). Because of childrearingforas that encourage boundaries between
generations, enmeshment between parents and chifdvery unlikely in Samoa.

Samoan self boundaries can be understood inréfction in the Samoan conception of

geographic boundaries.

THE VILLAGE IS LIKE A PERSON

The Samoan concept of self boundaries is echogdagraphic boundaries. Villages
traditionally were arranged in a circular pattenmwhich the chiefs’ houses, the center of power,
were at the center of the village. The centergs #he area of the strongest control, with power,
control and order weakening with distance fromdéeter (Shore 1982). Status, in Samoa, is

equated with power.
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A point-field model of these boundaries was depetbby anthropologist David Herdrich

of the American Samoa Historic Preservation office.

The idea of a point field is that rather than stgrout with a bounded space, rather than
defining a space like a box and then putting thing&le of it, you start out with a point,
and from that point a field radiates out, so youlddhink of it as a point with vectors
radiating outward from it...With the point field mcept, if you associate power with the
initial point, as you get away from the point, theaver of the field decreases. With the
Samoan village, the most sacred part of the villagbe center of thealae.And then

the next highest status is the guest houses, andlie chiefs’ houses, and the sleeping
houses and the outhouses and pig sties, so edlyamhiat the village models is this

decreasing continuum of status. (Georgina 2007)

Herdrich's model expands on village orientatioscdi®ed by Shore (1982). Samoan
spatial orientation is based on a dual distinchetween seawardaf), and inland, toward the
bush (ita). Symbolically, he writes,i‘tai suggests primarily the more populated and ordered
arenas of Samoan life,” the area of women's wor#,vaith “the maintenance of decorous and
controlled behavior under the gaze of a dense atipuland watchful chiefs” (Shore 1982:49).
Toward the bushyta, suggests areas populateddity, ghosts, rather than people. “Toigda
commonly suggests leaving a center of order andlptipn, and thus leaving the area of the
control of chiefs and village regulations” (Sho@82:49). It is the area of heavy foods like taro

and of danger, chaos, and lack of control. “To livéhe bush is to live alone, out of reach and
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control of society” (Shore 1982:49). People whoad®to live on the outskirts of the village,
close to the bush, are considered “crazy,” accgrtbrmy informants.

In traditional Samoan villages, the central pasrdn open grassy area called alae
The center of thenalaeis called thenata or eye. In concentric circles of increasing ahste
from the center, are first the chiefs' guest houben the family sleeping houses, then the young
men's sleeping houses, then the cook houses, rally fiat the furthest point from the center, are
thefale vaq or bush houses—outhouses—and the pig sties. ditterds the place of the most
orderliness and cleanliness, and on the periplsedisorder and dirt. This center-periphery
dichotomy can be seen in many aspects of Samagnndiuding and especially, theualuga
During thetaualuga at the center of the troupe dances the villagepss (théaupoy it can
also be the person present who holds the highasis$twho represents order, law (taepouis
typically and traditionally the chief's daughtésgauty, cleanliness, and grace. On the periphery
of the dance floor are the clowns, whose wild antepresent disorder, chaos, lawlessness and
unseemliness. Between ttaaipouand the clowns, other members of the village damaeto
outshine théaupoy but as a kind of buffer between the clown anddlo@ou This buffer seems
to break down when the clown approachegalg@oy however, the clown only does this in
order to throw himself on the ground in front oé taupouin a typically Samoan show of
servitude and lowness of rank. Tiaeipouis compelled to place one foot on his back, eiffety
demonstrating or signifying the imposition of cantover chaos and disorder.

This also echoes the, or village counfoih@, meetings during which village chiefs
(matab) sit at their assigned posts in the chitdle (Samoan style house), posts assigned by
status within the hierarchy, and discuss villagsifiess. Only those of the highest social class—

thematas—are allowed inside the house to attend the ngeatid to sit at a post. The untitled
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men serve food, but are not attendees in the seitde; their only role is to serve thataisbut

not take part in the discussions. Thas#tas with lower ranked titles are not assigned pasts t
lean against. Outside tlfede, on the periphery of the meeting, people may gdthisten.

Those on the periphery are usually the people thigheast power, and, as Shore describes, are

ambivalent toward thematas’ power.

[T]he attitude of those on the periphery, partidylgoung children and the youth, are

not simple deference and passivity. Rather, a ndaakebivalence is evident toward those
at the centers of power and dignity, a passive-eggive stance in which the boundaries
separating those in the center from those on thphery are constantly challenged,
tested, and reaffirmed. This “boundary testingéhsracteristic of Samoan social

interactions (Shore 1982:51).

Most villages in American Samoa today are linbailt along roads. The main road often
runs next to thenalae(grassy area in the center of the village), asaigdatogo, or right through
it, as in Pav’ar’ai. There are still a few circulailages on Tutuila, including Pav’arai, Aua, and
Vailoatai. The village road has taken a role ascthder of village attention, but in the larger
villages near the center of the island, it hasddidivillages into halves. Increasing automobile
traffic on the main roads, especially those villiga Highway 001, the main east-west artery
joining Fagamalo on the northwest side of the gharth Onenoa on the far northeast (there are
no continuous paved roads running east to wegt@narth side of the island), has acted as a
barrier between the halves of the villages it isda the less busy areas on the periphery of the

island (the two end villages, for example), thiad the case. The government road has become
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an area of focus, with the households on either sfdt forming the inner core; the circular
pattern is suggested and a person’s behavior wbanthe road is under the closest scrutiny and
control (Shore 1982). As I filmed the chiefs’ guksuses along the main road in Pav’ai’ai in
2004, for example, although | was in what is coesed a public area and could legally film
without specific permissions (according to Ameri¢ans, which are valid in American Samoa),

| was watched carefully by the adults who wereamd about in the village and by Samoans
passing by in their cars. Not all of this couldexplained by the novelty of the video camera;
most Samoans on this side of the island had hdsrat ane by this time, and my camera was not
large enough to attract attention. | was latet tpf an informant that it was more a matter of
making sure | stayed out of trouble and troublgediaaway from me. In contrast to the adults, a
group of teens and young people, who were repaonggof the chief's guest houses, called out
to me cheerfully and asked me to take their picture

The entire island of Tutuila has a center-pegighayout, the center being the Pago
Pago-to-Utulei governmental center. Before theaatrpras built in Tafuna, this was also the
single contact point with the outside world; thezggmment corridor includes most of the west
side of Pago Pago Bay, including the harbor, whérehips coming to the island must dock.

On the periphery are the back villages, espgcdihtise not connected to paved roads
leading to the center. The smaller islands in tleiyla group (where Mead worked) are today
considered “bush” by my informants because of timgiccessibility.

Herdrich observed that, although most boundawben they exist in Samoa, are

changeable and permeable, they often derive fromepeelationships.
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To the extent that there is a boundary in Samagaufhave a boundary between points,
it's relative to those two points and the powet thay have. So if...point [A] is more
powerful than point [B], then the boundary wouldpaeshed closer to...point [B]. And if
through time, point [B] gained more power, the badany might shift back. Boundaries
are not what | refer to as axiomatic, you don’ttstath them; rather, to the extent that
there are boundaries, they are derived from tredaionships and then imposed on the

landscape (Georgina 2007).

Samoan ego boundaries reflect this point-fieldtrehship. Western ego boundaries are
more like the box with its contents, while Samoanrdaries are more like the point-field.
Samoan ego boundaries are permeable, and shitthemdje depending on whether the person is
interacting with someone above them or below thetheé hierarchy, or is a family member or a

coworker. David Herdrich described it this way:

In Samoan, there’s a concept caledVa means the space between. And there are terms
like vailima, which is the space between your fingers. ThezeSamoan terms that use

va they have a term for the space between cocoauntglthe space between houses, the
space between villages, the space between yourthsze’s a whole set of individual
lexical items that name the space between. Whandasglish, we don’t do that, we

don’t have single lexical items for the spaces leetw if we call it anything at all, we call

it negative space. | think that derives from thenpbeld idea. As soon as you have more
than one point—you have a point here and a poirg-héhere’s a space between those

two points. And what'’s important is the relationsbetween those two points. One of the
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interesting things about Samoan interactions isitly@u and | are talking, like in a
hallway or something, in the United States, peemaldn’t think very much of walking
in between us, whereas in Samoa, that is considemdude, and so if there is no other
option, no other way to go around behind them,yandhave to go past people, you bow
down a little bit and satulo or “excuse me,” because going right between people
interfering with that relationship and violatingatrspace between two people, is

considered rude (Georgina 2007).

| have also observed on occasion, in the groderg sthat if a Samoan adult needs to
pass between a person and the products they ddedoat, the Samoan will saylo and bow a
little as they pass. Perhaps it has to do withrttrasion or interruption.

Samoan ego boundaries, more permeable and negltietn those in the West, reflect
the emphasis on relationships and interdependariiee each person has a clear, stable
identity, and a healthy bond with the other. Masbdsboundaries form between levels in the age
grade hierarchy, which are not as permeable. Tibesedaries are reflected in village layout and
the arrangement of the dance floor duringtthealuga Samoan girls aspire to dance the role of
thetaupouduring thetaualuga which they view as an honor and a reward for havck. It is a
reward that allows them to cross a social boundboply for a few minutes, that they are

otherwise unable to penetrate.

Subjectivity and Emotions

On American daytime television, characters saytuey feel, argue when they think

they are right, cry, laugh, express feelings aniteviheir innermost thoughts in their diaries or
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whisper them to friends over coffee or milk shakidsey express and act impulsively on their
innermost desires. To viewers from other cultuitasust look like Americans do whatever they
want, whenever they want, expressing innermosingeland thoughts, without any thought or
regard for the impact of their behavior on othérsvestern Fiji, Becker (2004) found that Fijian
adolescent girls were modeling their identity aetidvior on characters presented in television
dramas.

In American culture, a person’s inner life, thotggtieelings and motivations, are
highlighted and considered an important part ofs#ilé In traditional Samoan culture, the inner
life is downplayed in favor of external image arghaviors. Sia Figiel, a Samoan writer,
guestions the preoccupation with surface and imabeh she likens to a tablecloth admired

without knowing what kind of table was underneath:

People see surfaces only, and that’s all. Theytdiame to look under tables, under mats,
or in a book, or bite a fruit. They like admirirfgese things, admiring the way things look
on the outside. ... This same principle is applicableuman beings... People prefer to
see the tablecloths of other people, that is, hmy took, how their bodies look, how
their clothes look... People define other peopleasigpr bad, clever or stupid, or clever

or bad—depending on the surface only... in esseheg,tablecloths (Figiel, 1999:17).

The Samoan girls | spoke with were handling tlisfiict in different ways, from an

inability to answer questions about their inneg,lio speaking freely about emotions and

motivations.
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In Western psychology, emotional changes, alorg thie physiological and
psychological changes young people experience gladolescence, are considered to be part of
the developmental process, and can contributeetsttiess and upheaval experienced by some
(cf. Rosenblum and Lewis 2003). The foundationsmbtional life, laid long before
adolescence, include emotions felt and the slaligiired to control and understand them.
Children learn between the ages of 2 and 6, fomgka, that they and others have a subjective
state, an inner life that colors what they feel hod they react emotionally. This knowledge
becomes more sophisticated in later childhood aateacence (Rosenblum and Lewis 2003).

Early in life, children learemotional dissemblaneethe realization that felt emotions
need not necessarily be expressed (Rosenblum avid R603). Choices to control emotional
expression become increasingly linked to the mamage of interpersonal relationships,
especially to avoid punishment and other negatiteames, to protect self-esteem, defend
relationships, and to behave according to soclakrand norms.

Emotions are not entirely physiological; they also culturally patterned, sanctioned or
suppressed (Mead 1928, Gerber 1985, 1975; Lutz,1¥&8@deo 1998). Gerber (1985) noted,
based on her work in Samoa, that some emotionsa@apmpletely undefined and unclassified
by a culture. These cultural patterns of emotieadme part of the cultural model of the self.

In the West, for example, we tend to think of sle$f as the inner self—our inner thoughts
and feelings, our motivations. We view this as toue or real self —constant and unchanging.
We tend to think of the roles we play as a kindnaisk or persona that we can assume or remove
at will. In Samoa, people are not at all conceraledut inner motivations or intentions; the focus
is on external behaviors. “The whole preoccupaisonith the individual as an actor, and the

motivations peculiar to his psychology are leftumplumbed mystery” (Mead 2001: 91). People
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have both subjective and social experiences; saiberes emphasize subjectivity, others
emphasize social performance or personas, seeagrdhe other as being definitive of being a
person (Mageo 1998, Markus and Kitayama 1991).

Loto, which translates literally as “depths,” as in tiepths of the sea, is the Samoan
word for thinking, feeling, and willing (Gerber 18)/ These are all aspects of inner experience,
which is an unqualified and unelaborated concepftimoans (Mageo 1998). It is a part of the
human psyche that is unfathomable and resistantltoral patterning. Thkto is a repository
of the thoughts and feelings that arise spontargdGerber 1985). Samoans say they can't
know what is in another person’s depths (Gerbeb12985), and rarely pay attention to their
own. Parents teach their children to ignore theier life because it “stands in the way of
docility and cooperativeness on the part of th&dtliMageo 1998:40), characteristics that are

admired in Samoan children.

[S]mall children should keep quiet, wake up easlyey, work hard and cheerfully, play
with children of their own sex; young people showtark industriously and skillfully, not
be presuming, marry discreetly, be loyal to thelatives, not carry tales, nor be trouble
makers; while adults should be wise, peaceablensegenerous, anxious for the good
prestige of the village and conduct their livesvatl good form and decorum (Mead

2001:91).

Conflict can arise between what Gerber referstoaaic affect-an individual's

psychological and biological states—and the cully@nstituted emotion system. As noted
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above, some emotions, like calm aldfa (loving kindness) are acceptable and desirabldewh
others, especially anger, rage, and any othergfierling, are not.

People want to be seen as good, as their culafimeed it. In this way, acceptable
emotions and their behavioral expression beconsetaopthe self, particularly in terms of self

image and self esteem.

“Good” people tend to have socially approved fegdithe individual expresses by
selecting from a range of socially valuable behavi®he emotion therefore reinforces
important social values...A “good” child therefore ke for his parents both to gain a
reputation for moral behavior and as an outward sfgnwardly experienced alofa. The
desire to express and experience the sense of theesieis channeled into the

performance of particular social obligations (Gerb@85:151).

People like to think well of themselves, but ttiees not prevent them from experiencing
socially unacceptable feelings. For example, Saneams have reported feeling angry toward
their parents, usually over severe beatings (Geir®85), the means by which Samoan children
are disciplined and punished most often. Mead (R@0ficed that girls were more likely to get
beatings than boys; informants stated that thénefa beat them to demonstrate their love for
them, although the reverse apparently was notddie true: a teen would not seek out a beating
as a demonstration of love (Gerber 1975, 1985 atiBgs are most often given when children
disobey or refuse to serve their parents.

“Good” Samoan children serve and obey their paraata demonstration of their love.

This service includes most of the tasks aroundithese that children are physically capable of
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doing, including cooking. Samoans were surpriseaetr that in the United States, parents,
especially the mother, cook breakfast and dinnethfe whole family, including the children. In
Samoa, the children cook for the parents as sotimegsare old enough to do so, usually when
they're tall enough to reach the stove. Samoams sgbate to cook; my informants generally
agreed that cooking was a necessary evil, and dbfagtheir parents was both a sacrifice and
an act of love. There was a tendency to view & demeaning demonstration of subservience;
those of higher status (an adult) never cookednieone of lower status (a child or young
person) was present to do it.

Refusal to obeynusy is a reaction against being dominated, and &getbre, especially
common during childhood and adolescence, when pewopl at the bottom of the age-grade

hierarchy (Freeman 1983:219). Resistance is coeohtgith punishment.

If a parental order is not promptly attended tas fiollowed by a threat. If the threat does
not produce obedience, the child is liable to beckt Should the beaten child cry, his or
her tears are treated as a reprehensible complgamtst legitimate authority, and the
beating will continue in earnest. Rather than iegdb the beating, children must
demonstrate deference through a gestural artioulati their inferior status: sitting down,
suppressing their emotions, and bowing their heédschild does so, the blows are

likely to be softened. (Mageo 1998:65-66)

Stories of beatings and child abuse appear thraitghe literature on Samoan and Polynesian

child rearing and socialization practices (cf., I&#r1975, 1985; Shore 1982; Thomas 2003).
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Physical punishment may bring about the desirsdlt®—submission and compliance—
but it also has far-reaching consequences. As Mégil :3) noted, “Punishment may make the
child passive before the dictates of others, baitcthld also harbors suppressed desires to be in
control. Being so often ‘one down’ creates a detgiree ‘one up.” This desire is channeled into
culturally permitted activities, such as vying triefly titles for males and ruling over the
household for females. Although Western ideas ddtvelonstitutes child abuse and what is
acceptable discipline are gradually being absonbedSamoan child-rearing practices, research
suggests that some individuals who are disciplinaglays that Western culture finds abusive

will discipline their own children in similar ways.

[O]ne-third of child victims grow up to continuepattern of seriously inept, neglectful,
or abusive rearing as parents; one-third do nat. dther one-third remain vulnerable to
the effects of social stress on the likelihoodh&fit becoming abusive parents.
Intrafamilial factors appear to be the cause o$peally directed, as opposed to

culturally condoned, child abuse (Oliver 1993:1315)

Children must accept their beatings without stremgptions such as crying, or reacting with
anger; the only acceptable response is to sit deiineyes averted, in a submissive posture
(Mageo 1998). The most frequent causes of beasirgdisobedience and embarrassing the
family. Disobedience is a lack of submissivenesgjrawillingness to be told what to do. The
child must accept the beating without showing amyvard signs of anger; the only proper
response is humility. It is not unusual for a chddeel anger at parents who administer beatings

that the child feels are excessive or unjustifi&tiere is, however, no socially acceptable way of
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expressing anger against one’s parents (Gerben198tre are milder, less disruptive feelings
into which a person can channel these intensenfgelaugata, laziness;o’ono, suppressed
angerfiu, fed up; andnusy reluctance. “To the extent they are succesdialy may be unaware
of how deep their anger is. It is likely, howewiat they will continue to experience residues of
socially unacceptable rage which they are unabéxpoess, and of which they may not be
aware” (Gerber 1975:154). These residues find egpra when the individual is away from the
social controls that prevent their discharge, adatsuch as parents and village chiefs, and when
the individual is drinking alcohol; anger and rad®o can be directed toward social peers or
underlings.

While Samoan ideas about feelings and emotionshaeging, and now adults can talk
about their feelings to some extent, it is stilhswlered bad manners to do so publicly, and
children are rarely, if ever, asked about thenskied my full-Samoahadolescent informants
about feelings, especially questions that requneal others might feel, such as “Is there
something inside a person that makes them a gawozkd?’ | frequently received a startled
expression, a long pause, and usually the answaon't know.” When asked how they
themselves felt about dancing, some gave a sim@gponse. A Samoan mental health worker
explained their reaction as an expected respongse someone who is rarely asked their opinion

of anything.

Adolescents don’t know how to respond to the qoestihow do you feel?” because all
of their young lives they've been having someotigiem how they should feel, and

now someone is asking them (pers. comm.).

® Half-Samoan girls, born on the mainland, had rficdities discussing their emotions or how thegubht others
might feel.
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Body Image
When asked if she liked herself, a Samoan infotpvaimo was not obese by Samoan

standards, replied

| do like myself; it’s just the way my body is. ¢ed to lose some weight. When | dance |
think I'm the fattest one in my dance group. I'nvays thinking I'm too big. | try
picturing myself skinny. I still can’t get that. Wh I'm with my dance group, well, you
know how skinny they are, how tall they are? Idoynparing me to that person, but I still

can't get that picture. | wish | was skinny! (Nu'am age 16).

Drawing on data from 186 societies outside ofitigistrial West including
representatives of all major geographical grougkauttural types, Schlegel and Barry (1991)
found that adolescents in most non-Western cultaregonscious of their appearance, taking
time to bathe frequently and beautify themselvesmiieir parents would rather they were
helping with the work. Body dissatisfaction, howegus a recent phenomenon that began in
Western culture and spread with globalization [&#ibod 2004, Becker 2004).

Samoans traditionally admire a soft, well-rountedy. Plump is beautiful. The thinness
that is admired in American magazines, on the dihed, equates with poverty and illness.
Well-padded bodies are healthy bodies. Adolescentd recently, did not worry much about

their weight.
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A Samoan male finds a young woman attractive wisoahglump (but not fat) figure with
firm, clear dark eyes with long lashes, full ligsod teeth, olive skin and graceful, well-

proportioned hands (Holmes 1974:83)

Recent research has found that, as early as sehtyg| girls in the Western world appear
to already live in a culture in which peers andniedia transmit the thin ideal in a way that
negatively influences the development of body imaige self-esteem (Dohnt and Tiggemann,
2006). Media influence is blamed most often forateg body image, body dissatisfaction, and
eating disorders (Posavac, et al, 1998; Monro amohiH2005; Dohnt and Tiggemann, 2006;
Derenne and Beresin, 2006, Tiggeman and McGill420@eer pressure, teasing and family also
play a role in negative body image in teens, maaslyactors that increase vulnerability to media
influence (Shroff and Thompson, 2006; Gerner antsdi 2005; Morrison, et al 2004,

Davidson and McCabe, 2006).

The preoccupation and dissatisfaction with persappearance and body size may
appear to be a Western phenomenon, but recentchdsss shown that the impact of Western
ideals of weight and body shape, as presenteceimtidia, has reached beyond Western Europe
and the U.S. Body dissatisfaction and associatedgedisorders are affecting adolescents and
young adults in places as diverse as China (Xial, &@006), indigenous Australia (McCabe, et
al, 2005), Croatia (Rukavina and Pokrajac-Bulidi)&), and Mexico (Toro, et al, 2006).
McDowell and Bond (2006) found the influence of \tées ideals of weight and body shape, as
evidenced in negative body image, in Malaysia asmah&a, while Becker (2004) found that, after

the introduction of television to a rural commurnimyWestern Fiji, adolescent girls there began
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to be preoccupied with weight, including purgindnéeior to control weight, and body
disparagement.

In Samoa, before the advent of television, plunag Weautiful, and signified a person’s
wealth and ability to care for one’s family. Foetfirst time, inhabitants of the island began to
exhibit disordered eating (Becker, et al, 2002) Tfluence of television starts young:
programs promote the thin ideal to children throaghmated cartoons in which characters are
lean, carrying positive messages about being tihnegative messages about being overweight
(Klein and Schiffman, 2005). Current mass medigbigjuitous and powerful, leading to
increased body dissatisfaction among both men awdem (Derenne and Beresin, 2006).

Adolescents in the West value and internalizeotiaions of their peers in judging their
appearance, which impacts body satisfaction amdili&od of engaging in disturbed eating
(Schroff and Thompson 2006), and teen girls felt theight affects their friendships (Gerner
and Wilson 2005). Girls’ views of themselves aattnactive are strongly associated with poor
relationships with other girls, while boys are pararly concerned with opposite-sex
interactions in terms of body image (Davison andClslice, 2006).

In a culture like Samoa, in which group members$i@ person’s most important source
of identity, being singled out for reasons thatdifeicult for the individual to control can cause

emotional discomfort.

| really want to look skinny! Out of all of the daagroup girls, | think I'm the fattest

one, and being the fattest one isn’t nice. You Hltheebiggest dress. You're either put in

the back, or the back line (Nu'umau, age 16, inrGiea 2007).
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Family also plays a role in creating negative bmdgge and body dissatisfaction
(Rukavina and Pokrajac-Bulian, 2006). A few of yleeinger Samoan mothers encouraged their
daughters to diet, and criticized them if they wex@ heavy. Some adolescent dancers, who
were already comparatively thin, were forced tomggalles for performances. This behavior
was criticized privately by older mothers and granthers, who felt that the girls who were
criticized by their mothers as being fat were dthgaveight, and the girls put into girdles were
too thin and looked sickly.

In a culture that once valued plumpness, the effe¥estern media, especially
television and magazines, has begun to create ywongen who worry about their weight and
feel negatively about themselves because of tlesirelto meet impossible standards imposed

from the outside.

Adolescent Egocentrism

The theory of adolescent egocentrisefers to a lack of differentiation between the
thoughts and perceptions of adolescents and theyegoerceive for others around them. This
egocentrism gives rise to two mental constructsiniaginary audiencand thepersonal fable

(Elkind 1967).

Imaginary (and Real) Audience
Imaginary audience is the adolescent phenomentmriking that people are always
looking at you and everybody is concerned with gaod with what you are doing.

(Psychologist Masha Goldstein,Georgina 2007)

* This psychological concept is not to be confusét social egocentrism that refers to the focupersons as
actors in an individualistic society.
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The concept oimaginary audiencevas first named and described by David Elkind
(1967). Adolescents can think about what otheghtrive thinking, but, because they are
preoccupied with themselves due to the physioldgicanges they are undergoing, they assume

that everyone is as concerned with their appearanddehavior as they are.

The adolescent is continually constructing, or tiegao, animaginary audiencelt is an
audience because the adolescent believes thatlHeewie focus of attention; and it is
imaginary because, in actual social situations, ithnot usually the case (unless he

contrives to make it so) (Elkind 1967:1030).

Imaginary audience is an outgrowth of adolescgatentrism. While each stage of life
has its own form of egocentrism, adolescent egoisemfproduces distorted perceptions
exemplified in the imaginary audience. Adolescedesire for privacy and reluctance to expose
themselves is a reaction to “the feeling of beindar the constant critical scrutiny of other
people” (Elkind 1967:1030).

There is a twist to the concept of imaginary andéeein Samoa. In Samoan culture,
especially before the adoption of Western-stylesesyuthe audience was a reality: the traditional
Samoarfale had no walls. People were always watching eachr atind were very concerned
with others’ appearance but especially their badrathis constant critical scrutiny is more a
matter of social control than self-conscious cons€¢6hore 1982). Mead (2001) wrote that a
little girl might try to hide to get a moment’s @ea but often an older sibling or cousin would

find her and assign her chores or tasks to do.
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So closely is the daily life bound up with this wernsal servitude and so numerous are the
acknowledged relationships in the name of whickisercan be exacted, that for the

children an hour’s escape from surveillance is alnmpossible (Mead 2001:30-31)

The question could be: do teenagers in traditi®aahoan villages, who grow up in houses with
no walls, experience the adolescent egocentricgghenon of imaginary audience, or
experience it in the same way as Western teensSdfooan adolescents, the audience is not

completely imaginary.

[A]ll of an individual's acts are public propertythere is a very general cognizance on

the part of the whole village of the activity ofegy single inhabitant. (Mead 2001:88)

In more traditional villages in Samoa, public kdeslge of an individual's actions is

necessary for the attribution of responsibility floem; therefore,

it is not surprising that village life is organizedSamoa to keep behavior as public as
possible...A striking feature of the Samoan villagi¢ghe Samoafale or house which has
no walls and, except for blinds which may be lowlarecase of rain or wind or strong
sunlight, is open to public view. Life in sucliade is, even by communal standards of

most Polynesian societies, strikingly public (Shb®82:179)

70



Most of the houses on Tutuila and in the villagksg the government roads on Tutuila
and Upolu, Western Samoa, are Western-style, watllsw During the day, the windows and
doors are kept open, presumably to catch the bréet@lso making most activities within the
house visible to other villagers and passers-byy @ctivity conducted outside of the house is
still under constant scrutiny.

While the Samoan girls | spoke with discusseddpeinserved and judged in terms of
their dance performance, it was clear that marthein had internalized the real audience of
family members and other adults, perhaps conflatingth an imaginary audience. Some could
not distinguish between the two, and could not epexactly who was judging them, although

the voice of judgment was clear.

So who is it that's comparing you?

| don’t know...(long pause).

What do you think people say when they’re comparigto other dancers?

What do people say? Well, sometimes they say, @ingptta be likdner, you gotta try

better likeher (Lydia, age 12).

The Samoan adolescent’s characteristic imaginamieace may be exacerbated by an
actual audience, the inner thoughts of whom aregmized to be present but cannot be read or
known; “One cannot know what is in another’s dep{@erber 1985:133).

For Western adolescents, egocentrism, includiraginary audience, is overcome
through the gradual differentiation between th@'®ewn perceptions and the thoughts of

others, and through a gradual integration of tledéirigs of others with his or her own emotions
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(Elkind 1967). | suggest that the form of imaginaudience peculiar to sociocentric-tending
societies does not always dissipate as the chitdnes but often continues beyond it. “The
unsaid becomes the obsession of the system thedtateglects it,” and tendencies to hide or
ignore the inner, subjective self cause peoplesteetate “an intense and even obsessive relation
to inner life” (Mageo 1998:7); the notion that dseinable to know or understand another
person’s thoughts and feelings (and therefore tiegin expressed) would inhibit the
adolescent’s ability to weight them against hisi@r own thoughts and thereby modify his or her
inner perceptions to better match those of thereatevorld.

Wikan (1990) found in Bali, another sociocenteading society, an almost obsessive
preoccupation with the inner thoughts and feeliofgsthers, which are rarely discussed and
therefore can’'t be known. A fear of the malevoleatethers acted out through witchcratft, is
one symptom of this preoccupation.

Perhaps in a society like Samoa, where the behafiadividuals is under constant
observation and scrutiny, the imaginary audiencadolescent egocentrism, if present, is
conflated with or exacerbated by the actual audierwillage social life. In traditional Samoan
society, the inner life is ignored and downplayleslijggest that adolescent imaginary audience is
present but not discussed, and augmented by aal actdience that constantly observes

individuals throughout their lifespan.

Personal Fable
Adolescent egocentrism also producespihiesonal fablea mental construct in which
adolescents feel they are special and unique,hatdhd one else in the world is feeling the same

special and unique feelings they are experiencing.
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This belief in personal uniqueness becomes a cborithat he will not die, that death
will happen to others but not to him. This compbdéeliefs in the uniqueness of his
feelings and of his immortality might be callepersonal fablea story which he tells

himself and which is not true (Elkind 1967:1031).

This sense of uniqueness is theorized to be p#negrocess of individuation and
identity formation, particularly because adolesseart determining who they are, where they fit
in the world, and what they will do with their liggcf. Vartanian 2000). This seems plausible in
an egocentric-tending society, but if this is avensal developmental pattern, how would it play
out in sociocentric societies, where the emphasmt on the individual, and identity is derived
from relatedness and group affiliation?

Samoan teens also have limited opportunities poess uniqueness. Superiority in most
activities is not encouraged; the ideal is to bg@=d as everyone else in the group, but not
better. In Samoa, standing out from the crowdhmking you’re better than everyone and
therefore unique, is considered “showing off,” dradl behavior. This idea is reinforced often;
Korinna Chamberlin, choreographer of the commetaaice groudaupou Manaia

discouraged feelings of superiority in any of heidsnts.

Because you don’t want to practice, that's why @eiot together. You guys really need
to come more often if you want to be together. ¥aly come once in a blue moon and
expect to dance the number. Now is that fair farglody that’'s been coming every

day? No. And | don’t want you to have the attittlolat you're good already. Nobody is
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good. None of you is even up there. You're all Herkearn, you're all the same. OK? So
don’t think, ‘Oh, | know that number already. | domeed to go because I'm good

already.” No. (Georgina 2007).

Often parents will reinforce the idea.

Sometimes | try to be better than everyone butgimatt right. My dad said there’s

always someone better than me (Emily, age 12).

During interviews with Samoan teens, | foundédittlvidence of personal fable, or of
fantasies about being particularly special or ueidithey had such thoughts or fantasies, it is
very unlikely they would have shared them with mamy other adult. Things that made them
feel special were embedded in culturally sanctiocmttuct; many expressed a desire to be
good, to avoid peer pressure, and to obey theanpsy behaviors they felt made them different

from some of their friends.

Well, sometimes my friends are just really smaotl want to be just like them, because
they’re so cool, or happy all the time and stuff] svant to be just like them. But
sometimes if they're acting bad, then I try to staat and be the good girl. It's very hard
to do that, but I try... Because if you're goingadow their bad examples, it's like
saying, if they’re going to jump off a cliff, yowrgoing to follow them. If you don’t
follow somebody else, be a blue balloon in a buricyellow balloons (Ko'olina, age

13).
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[The other kids] tell me to do this and this, badrhetimes] what they are trying to send
me to do, | think is not good for them and espéciar me, because | want to be a good
girl.

What does it mean to be a “good girl"?

To keep the Ten Commandments, follow the rules,ado®y your parents (Adrian, age

12).

When you're with your friends, do you ever do amgldifferent from them?
| have friends who drink and smoke, but when thedirinking, I'll just have a soda. |

don’t join them because my parents forbid me taldar smoke (Villie, age 20).

If Samoan teens have feelings of being speciaangue, they are either not consciously aware
of them or are unwilling to express them aloud.oSéfeelings would not be rewarded in
Samoan society.

Although Erikson’s developmental stages of idgrformation would not have been
relevant to Samoan teens during Mead’s day, thewpplicable today; many Samoan teens
experience the crises of identity Erikson descritoedVestern teens, in addition to the problems
that arise from the clash of Western culture wigtditional Samoan values and ideas. While this
clash has been a stormy sea of conflict and anfeetyome Samoan teens, others are able to
navigate through this tempest, combining elemehb®th Samoan and Western conceptions of

self, a process discussed in the next chapter.
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Chapter 3: Dance

This dissertation began with three questionshénpgrevious chapter, we addressed the
applicability of Erikson’s adolescent identity foation in American Samoa. In this chapter, we
will examine the remaining two: 1) what role cotdaditional Samoan dance play in adolescent
identity formation that merges two opposing cultwanstruals of self? And 2) can dance
provide a venue for semiotic self representatidndflis chapter, we’ll look at the current forms
of traditional Samoan dance as performed at paeliebrations, and trace their roots back to

earlier forms. First, however, we’ll examine théerof dance in Samoan society.

Role of Dance

Traditional dance is one of the most belovedarh8an art forms. It has changed and
adapted through time, evolving and adopting elem&nm other Polynesian cultures and
changing to appeal to Western audiences. Whiletaetice of makingiapo(barkcloth), mat
weaving and woodcarving have diminished on Amerféamoa, dance is alive and well, and
dance groups compete successfully with groups idestern Samoa. While all of these
practices represent salient elements of Samoamreuthe survival of dance attests to its social
utility. In addition to being a vessel of traditiand possibly an effective tourist attraction—
cruise ships today, docking at Pago Pago, arestitd¢ata dance performance—it also functions
as a possible venue for exhibition, as reinforcagménultural patterns, and for individual

recognition and self expression for Samoan adofgsce

76



Showing off

Western individualism encourages people to sucaeati American culture in particular
valorizes independence and non-conformity. In Sarhowever, standing out from the crowd is
considered “showing off,” and bad behavior. A parsaust do as well as his or her equals, but
not better. There are two main culturally sanctbopportunities for showing off: traditional
exchange ceremoniealavelavg and traditional dance.

Fa’alavelave take place as a part of church daditg weddings between important
families, funerals of chiefs, and other significaotasions. They involve the exchange of fine
mats (usually purchased in western Samoa), fodts bbfabric, and money. As each item is
brought in, it is announced along with the nam#heffamily that is giving it. Each family gains
prestige based on the value of the item or itemsrgiAfa’alavelavefor the dedication of a new
church building in Utulei, for example, took plameer the course of three nights, and included
countless fine mats, cans of corned beef, fabnid,the highlight of the last evening: three very
large, cooked pigs. In an otherwise quiet recitatbbitems and family names, a large round of
applause and cheering accompanied the announceifrtbietname of the family that donated the
pigs.

Fa’lavelavecan be both a source of prestige and a hardshiarfalies who feel
compelled to donate toward the extended familyfts gAn older widow | worked with
expressed great dismay after finding out that gliegmally would be required to donate about
$600 toward a wedding in the family. It was prolyadibout three weeks’ pay. Tradition and a
desire to support the family and avoid embarrassic@npelled her to make the donation, in
spite of the hardship.

Showing off through dance is more frequent anthges less stressful théaialavelave
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STANDING OUT VS. STANDING AT YOUR POST

In more egocentric societies, people say everyboald stand on their own two feet. In
Samoa, people say that everyone should standiaptist. What this means is that they
should play their established role in the hierardiys phrase refers tofale, a Samoan
house, where the chiefs would sit at posts for atimg. Their post represented their role,
their established place, in the village (Anthrogi$éd Jeannette Magen Georgina

2007).

Mead found in Samoa an attitude “definitely hostiléhe development of individuality or the

exercise of peculiar talents” (1928:485).

Skill in house building means wealth and status...ittl this goes the continual
demand that he should not be too efficient, tostanding, too precocious. He must
never excel his fellows by more than a little. Hestmeither arouse their hatred nor the
disapproval of his elders who are far readier twenage and excuse the laggard than to

condone precocity (Mead 2001:26).

Samoans compare one another to crabs in a bubkset who excel or rise above the rest
are quickly pulled down. The precocious child isdheack with “a feeling of rigid intolerance
toward precocity, youthful innovators, or shortsctd prestige. All of these crimes were summed
up in the expressiortdutala lai titi,” (talking above one’s age, or, less importanthye’s

status)” (Mead 1928:485).
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Mead found an exception to this rule in dance,re@echild could find an outlet for
individual expression; those who were better dasmeare thrust forward and awarded more
opportunities to practice their unique style (M@8@1). She saw this as contrary to the social
order, and an outlet for frustrated desires to sbffwUsing dance, parents and other adult

relatives may also show off vicariously throughitiogildren.

On the dance floor the dreaded accusation “Yoypssuming above your age,” is never
heard...The relatives crow with delight over a pretyoor which they would hide their
heads in shame were it displayed in any other gph&he parents and relatives
distribute generous praise by way of emphasizieg tthildren’s superiority over the

children of their neighbors or their visitors (Me2@01:81-82).

Children in Samoa are socialized to identify wiibir age group in a way that
encourages conformity and minimizes individual gggbon (Mageo 1991a, 1998). The good
child doesn’t act on his or her initiative, and slo®t achieve above his or her level of the social
hierarchy, or above others within that level. Hoegxhildren take issue with the prohibition on
individual recognition, and behave in ways desigtredttract attention (Mageo 1991a:413).
Mead thought that dance provided children withdpportunity to express individuality in a

socially sanctioned venue.

The significance of the dance in the educationsowiflization of Samoan children is

two-fold. In the first place it effectively offsetse rigorous subordination in which

children are habitually kept. Here the admonitiohthe elders change from “Sit down
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and keep still!” to “Stand up and dance!” The cheld are actually the centre of the group

instead of its barely tolerated fringes (Mead 28Q}.

Today, in formal dance groups, children are stit@iraged to excel, but not in an
individualistic way unless they are dancing the rofl thetaupou They are expected to bring
honor to their family by being the very best andqening the dance moves with accuracy,

grace, and poise.

Many girls are forced into dancing by their mothéos the prestige. This is a very harsh
culture. It's all about appearances, what's ostinace. The expectations are a

tremendous burden (Samoan mental health workes, Bemm.).

In Samoan culture, children work and act in sengttheir parents and other adults. This
can also be extended to serving the parents’ cotiwegproclivities. Although outsiders might
find it shocking, it is not unusual to learn thafter a public performance, the child is sometimes
beaten by her mother if the child's dancing didmeet the mother's expectations, if the child
made an obvious mistake, or if another child odtwared her.

In formal dances, the dance is considered the bezsitiful when all dancers move as
one. The girl representing tteupoy traditionally the chief's daughter, is the ontjyosst, in a
special dance called th@ualuga She is encouraged to excel in both style andepdise other
dancers support her, but don't outshine her.

The only time when standing out is acceptablea dance competitions, and even these

are group-oriented rather than individual. Sameans$ must represent their family well.
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Although the girls | spoke with are not usually eaaged to stand out, in dance they are
strongly pressured to excel. Many felt the stingedative comparisons that usually came from

an adult relative. Parents compete with each dthkave the child who is the best dancer.

When you're dancing, do you ever feel like yougeng compared to the other dancers?
Sometimes, yeah.

How does that make you feel?

Sometimes | just try to ignore it, but sometimeégjnda, y’know, yeah, it gets to me.
Why do you feel like it gets to you?

| don’t know. Sometimes whenl .don’t know, like when other girls are better thae,

then | kind of, you know, feel different and evémyty (Lydia, age 12).

| know from experience when you're sitting in awth people are always thinking,
“watch that person, look at what she’s doing.” 0 know everybody’s got to be
comparing you. But it's another thing you’ve gokiep out of your head. It's all about
focus.

How does that make you feel, when people compar2 yo

You get used to it, but at first it drives you graBut you have to get used to it,

otherwise it'll throw you off (Kimberly, age 16).

The girls obtain little personal satisfaction fréims kind of individual display when it

seems to them that the primary benefit is to thdtaohd not to the dancer, especially when they

are forced to compete with girls who are younget tierefore lower on the social hierarchy.
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When you look at the younger girls, and [adultg,salp it like her, watch, watch!” You
look at her, she’s doing the moves (Leslie makearamny face, scratches her cheek,

makes a gesture like punching) (Leslie, age 16).

While dance may be one of only a few occasions vdiddren are encouraged to excel (school
work being another), the girls are compelled ted@s another act of service to their parents

and family.

Reinforcement of cultural patterns

Shore (1982), in his discussion of social contexis dance styles, sees dance as not
simply a form of antistructure and a means of esgirgy frustrated desires to show off, but as
having a role in reinforcing certain distinctivdtowal patterns, particularly the behavioral styles

appropriate for specific contexts.

Instead of an outlet for a child’s unintegrated uiges and feelings...the dance in Samoa
may be profitably understood as an important avemere those feelings and impulses
are structured and where appropriation of styleotatext is learned and reinforced

(Shore 1982:258).

On the dance floor, epitomized during thepous dance called theaualuga the chief's

daughter dances gracefully while the clowns (tradélly the talking chiefs aulafale) perform

“expressive, uninhibited, and relatively unconsteai” dances on the periphery (Shore
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1982:258). The dichotomy betwesiva (graceful, proper dances) awaiuli (clowning), and
between center and periphery, are distinctions #twabrding to Shore, have important
associations with social control. The more wild amdontrolled the periphery, the more
graceful and ordered the center appears by confrastdance floor becomes a microcosm of the
village layout, with civilization, control and powat the center.

Shore (1982:141) described the Samoan self asay+faceted gem,” with each facet as
a social face, role or behavior activated at th@@griate time; an important lesson of childhood
is the behavior appropriate for each context anson (Mead 2001:82). Traditional Samoan
dance is not simply a venue for self expressiohjda signifying system of cultural construals

of self—the place to learn or be reminded of whHante to put forward in a given situation.

Carnivale, Mana, and the Logic of Dreams

Young women and girls traditionally have low sta&mnd power in Samoa. As young
people, they must be unprotestingly obedient tsehmider than them. Both males and females
alike harbor desires to dominate, desires thatiemeeled into socially acceptable forms; men
can aspire and work towandataititles, while women can rule over the househdidenage
girls are often in charge of the household, andgie® orders to their younger siblings (Mageo
1991a), but that is usually the limit of their paowBance provides them with the means to
achieve personal satisfaction, and perhaps thesmeed opportunity to be “one up” and feel a
little more powerful.

Traditional Samoan dance is a reflection of theetyg that creates and performs it, and of
the role of the individuals who participate in dhence and the society. The changing forms of

dance reflect the changing roles of individualg] also the changing definitions of self within
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that society. The pattern of ideals and norms himghin Samoan culture are expressed in
village layout (Lehman and Herdrich 2002), the agement of the dance floor (Shore 1982),
and the role of the individual within the sociattarchy (Shore 1982, Mageo 1998).

Samoan dance is a group activity that stresse®guitf and downplays individuality.
With the exception of theaualugg the formal dance that showcases the grace datipoy
dances are performed in synchrony; dances aredsryesi the most beautiful when all
performers move as one. While men and women @ieform different movements during the
same dance, the men’s and women’s movements achrsyrized. In Samoan society, the ideal
Samoan also performs (behaves) synchronously whigr osnembers of the group, and derives
his or her sense of self from the group. One rteuste va decorate the space between oneself
and others, in order to create harmony betweeropsr@nd within the community. Conformity
in dance and in social life are valued and admired.

As society shapes the individual into its own imagp, too, the body becomes an image
of society, the canvas upon which cultural elemantsworked out and exhibited (Douglas
1970). As an art form specifically expressed tgfothe body, dance is a performative

expression of social roles and selfhood. Danessentially about the body.
Dance is an art performed by individuals or groofplsuman beings, in which the human
body is the instrument and movement is the meditim. movement is stylized, and the

entire dance work is characterized by form andcttine (Kraus 1966:13).

Certain cultural themes are expressed througs oit&odily manipulation (Douglas

1970). The ways in which the body is viewed andttd in society reflect the rules and values
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inscribed in the social order. In Douglas’ vietw tsocial body constrains the way the physical
body is perceived. Body control, she writes, igapression of social control. The more socially

constrained a society, the more emphasis is givéodily constraint.

[The] social body constrains the way the physicalybis perceived. The physical
experience of the body, always modified by the aazategories through which it is
known, sustains a particular view of society. Thera continual exchange of meanings
between the two kinds of bodily experience [phylsical social] so that each reinforces
the categories of the other. As a result of thisraction the body itself is a highly

restricted medium of expression (Douglas 1970:65).

The control of bodies on the dance floor refle@mBan views of society and the roles of
individuals within it: their place in the socialdnarchy, based on rank, age, family status, gender,
and other factors.

As stated earlier, Samoan villages traditionalereviaid out in a circle; the physical or
virtual center of the village was tineatg the “eye,” which was the physical center of thalae
the green space at the center of the village aratumch the chief’'s guest houses were built.
Thematais the locus of power and control; effectiveness atensity of power and control
diminish with distance from this center. The pdirtd system described by Lehman and
Herdrich (2002) that places power and control atdénter, diminishing with distance, is tied to
the concepts ahanaandtapu

Two kinds of power existed traditionally in Polyie referred to in Samoa amnaand

pule Manais chiefly power, held by the high chietdi{i ) and expressed through images of
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fecundity, fertility and potency, a power tied keetpowers of the gods; “either directly or
indirectly, manais linked to generative potency, to the sourcesrganic creation” (Shore
1989:138); “a ...chief is...considered to be able tigtohis relations with his ancestors and gods
to control natural fertility, health, and economanditions” (Firth 1939:490Puleis political
power, held by théulafale the orators who speak for the high chiefs.

This power, coming as it does from the gods atitspcan be dangerous, and therefore
must be bound or contained (Georgina 200danais linked with the concepts tdpuandnoag,
“alternative conditions amand (Shore 1989:148)Tapuis associated with order, purity,
containment and perfection of foridoais associated with chaos, freedom, unconstramat, a
lack of form. “[Nog suggests action that is unguided, without purpmsgestination” (Shore
1989:150), such as everyday life, where things Bappformally, casually, and haphazardly. In
the village center, themataof themalae tapuis strongest (especially on ceremonial occasions)
andmanais bound by it into the service of humans. Fantfitbe center, in the bustapuis
weakest andioaprevails. In the busimanais unbound, evidenced by the fertile lushness and
wildness of the junglelapu however, has a binding effect orana “To betapuwas to be
empowered, but it was also to be immobilized—Iitgrand figuratively tied up” (Shore
1989:154). The most sacred people, those witmtb&tmang exhibit the most stasis,
particularly high chiefs anthupots. | suggest that, following the Western psychao@i.G.

Jung (1980 [1959]), Samoan villages can be intéedras mandalas, circular symbols of the
psyche. The eye, onata,at center of thenalae,represents a kind of central point within the
psyche, to which everything is related, by whickrgthing is arranged, and which is itself a

source of energy. According to Jung, the energh®fcenter is a kind of compulsion toward
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wholeness. The center is not the ego, but thetbedfrentral, organizing point, and everything
peripheral to it belongs to the self, the pairegagites that make up the totality (1980 [1959]).
Manaandpulewere held not only bgli'i andtulafale in pre-contact Samoa, brothers
held political powergule) while sisters held sacred powergng (Mageo 1998:137). A brother
could inherit amatai(chiefly) title and therefore have active, pokltipower; the sister held
sacred power to curse her brother should he displear. A female informant told me that she
was able to bring her errant brother back in ligghveatening to curse him, using her sisterly
mang the worst and most common curse being sterilitithteatened to curse him so that he
would have no children,” she said—although it wabdved that illness could also be caused by
a sisterly curse. The sisterfgnais equated with the control of fertility. In presgact Samoa,
this provided a balance of power between sistedsbanthers: the sistertmanacame from the
gods,aitu, while the brother'gule had human and social origins. Both a sister araitarcould
use theimanato curse a person with sterility or bring sicknepsn (or possess, in the case of
the spirits of deceased persons) a person whoedispd them. Sisters were sacred, the
exemplification of femaleness; a woman remaineidtarsuntil she married, at which time she
lost her sacred status by becoming sexually aetivetherefore a source of fertility that needed
to be externally controlled. A high-ranking sistiére villagetaupoubeing the most prominent,
was to remain a virgin until her marriage, usutdyan equally high or higher ranking chief or

chief’s son, her imposed virginity a means of bingdand controlling hemana

The association of the honored status of womaristésrsn western Polynesia with

artificial restriction of reproduction...constitutasocial and cosmological redirection of
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her fertility and an implicit recognition of its p@r and potential danger (Shore

1989:162).

The concepts ahang tapuandpuleare embodied and performed on the dance floor.
Gracefulness, control, and restriction of movenagatequated with the dignity and high status
of containednang while movement is associated with lower statusanelative lack ofmana
(Shore 1982)In western Polynesian dance, the torso is uprgiidulders are stationary, and the
emphasis is on hand and arm motifs. Within these@ations, movements vary with gender.
Men’s movements are often more energetic while woshare more graceful (Kaeppler 1998).

In Samoan dance, the women's dances are sigriificaore subdued (controlled) than
the men's. Men’s dances are boisterous and engrgetl standing dances, such asdhao,
often involve the feet leaving the floor or at lethe use of vertical as well as horizontal space.
Women's feet rarely leave the floor, with limiteskwof vertical space (mainly stooping and
standing). Theaupoy during thetaualugg does not lift her feet, even when she moves
horizontally across the dance plane; her feet &haffross the floor. THaupouoccupies the
center of the dance floor, the place of greatestroband power, with her retinue of supporters
dancing around her or sitting behind her, swayiith #ihe music and clapping, humming or
singing. Clowns perform on the periphery.

Thetaualugaepitomizes the artistic expression of the soaidépo(Shore 1982:259). It is
not surprising then, that the villaggupoy an adolescent or young adult and the most sacred
sister, dances in place of taii (high chief) during théaualugg® both hold sacred power,

mana. Thetulafale (talking chief) often performs in the clown rol@i@li), dancing wildly in

® A high-status chief, his somanaig or daughtertaupoy can dance thieaualuga but today it is mostly adolescent
girls who dance this role.
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counterpoint to théaupous dignity and grace, and throwing himself on theund in front of
her (an expression of subservience and respect)efao place her foot on his back, symbolic of
the control ofmanaoverpule and order over chaos.

During thetaualuga it is only the clown who energetically uses tlegtical as well as the
horizontal plané.He plays the fool—representing lack of control-tHetaupous regality,
representing dignity, power, control and the soarder. The clown is always in his place,
however, either on the periphery where the wildgkiare, or under the foot of tteaipou
Clowns are liminal beings with deliberately uninke, contradictory and conflicting
characteristics and behavior. In Samoan comic ¢needlledraleaity, or “spirit house,” the
performers are absolved of any transgressions bedaey are understood to be ld&itu,

“spirits,” and their liminality places them in affdirent category from ordinary people (Shore

1978), empowering their discourse on socially uoballe topics.

[A] clown is concerned always with something whismot quite proper; with something
embarrassing, astonishing, shocking, but not toohsw. This fact appears to be a
constant at all times and in all places. A clowidbldhe licentious thing in his hands,
psychologically speaking; he is objective at thmsaime that he has a most intimate and

thoroughgoing relationship with the tabooed thi@hdrles 1945:32)

Comic theater allows the expression of hostileyaog frustrated feelings toward people and
institutions that normally cannot be expressed,ia@dsafe and institutionalized venue for

breaking respect restrictions (Mageo 1996b; Shei81Sinavaiana 1992a). Often, the star of

® Thetaupoustoops and stands, but in a slow, graceful posturentrast to the clown’s jumping, falling and
rolling.
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the clown show is a male transvestite, a liminglife who is (and yet is not) a “girl,” that is,
having sister status—with all the roles and behavilbat go with being a sister, except that they
are sexually active (usually ascribed to “wives$i)old Samoa, girls (who are also sisters) could
flirt and flaunt, and led the festivities and theenlgly dancing of the joking nights. Missionary
ideas changed and idealized the role of girls.<@ilan girls came to sustain their family honor
through a demeanor that was, in many respectsivpaamsd unassertive. This created a conflict
between a Samoan-Christian conscience that demaodesdstent dignity and restraint and a
more assertive and sexual dimension of their ag8oniwith showing off and luring behaviors,
which had at one time been the rule at entertaitsn&irls obtained privileged status and no
longer lead the bawdy dancing. This fell to trasttes (Mageo 1998; Mageo 1996a; Mageo
1992).

Comedies publicly express collective concernsmmaaner not possible in any other
traditional medium. Tensions inherent in hierarahrelations can be aired publicly through
clowning, and grievances are thereby conveyednomthreatening manner to authority figures.
These tensions are traditionally denied direct esgion and resolution by a powerful cultural
sanction prescribing deference to authority. Samigicism therefore must seek expression
elsewhere, and it finds that expression in safie@medy, cloaking protest with humor
(Sinavaiana 1992a; Sinavaiana 1992b). Performimmtertain, diffuse tension, provide
catharsis, and criticize through satire, parodsegersing norms, clowns communicate physical,
moral and spiritual ideals (Shore 1978). Ritualasts are an integral part of formal dance, often
as a kind of master of ceremonies, while secutawet are spontaneous and can be any

individual (Hereniko 1999). | observed both tyég€lowning at the Festival of Samoan Arts in

90



Fagotogo in 2003.Spontaneous clowning by audience members eruptiénigdan extended
intermission; ritual clowns performed on the peephduring theéaualuga Polynesian clowns
traditionally represented the spirits, and throtigit representation, clowns are granted license to
invert the social order and ridicule and mock chigfereniko 1999; Shore 1972); clowns share
some of the spirits’ unboundana

Aitu, spirits, are uncontrolled and outside of the aduierarchy; Samoans do not wander
into the woods alone for fear of being attackegdassessed by tlatu who live there. Stair
(1897) mentions thatitu are thought to inhabit or frequent certain meadaregs, bushes or
rock formations; Stair himself reports a seriesleagant encounters that the locals attributed to
mischievous spirits. An informant told me that, whee was a child, there was a specific area
along the shortcut path he and his friends toaketchome from school that was thought to be
the special place for atu; they would run fast along this part of the pagicduse every time
they used it, thaitu would throw stones at them. My first night on Tilgul stayed at the
Rainmaker Hotel in Utulei, once a famous Polynesiamhitectural beauty but now falling into
decay. The phone in my room rang several times theecourse of the night, but there was
never anyone on the other end, and no one knevs ktaging there that night. The following
day, | was told by a prominent Samoan that thel iteaunted; “It was probably just théu
saying hello,” he said. The Samoan warttl, according to Pratt, translates as “a spirit” @r “
god.” With the adoption of Christianity, the oldrB@an gods were relegated to the world of
ghosts and nature spiritsiu (Mageo 1998, Holmes 1974), soaitu could be either; as gods,
aitu havemanag which can be dangerous when uncontrolled. Theaation of clowns with

spirits is an assignment of both to a liminalitgttplaces them beyond the social order, allowing

" These clowns appear in the documentary vi§am! The Semiotics of Selfhood in Samoan Dance.
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both to challenge status and social norms andheveein ways that are not otherwise

permissible. This association also gives clowranathat is not restricted kapu

Semiotics of Self: Making New Meanings

The Samoan teens | interviewed were subtly reitivgrdamoan dance and rewriting
their own self narratives in ways that combinechif®amoan and Western conceptions of self.
The individuality they are induced to repress seaksutlet. For these girls, justaposed between
two worlds and two conflicting ideas of selfhooddalesiring to be a part of both, the answer is
to merge them through invention. Not all of thdgginserted elements of individuality into their

dance moves, but those who did—mainly the youngese-said they did it for just that reason.

While you're dancing, do you ever try to do sonmeghust a little bit different, even
though you’re not supposed to?

Sometimes | try to add some fancier moves, bublkthat sometimes | might get in
trouble so | try not to.

What sorts of things do you try to do?

| don’t know, just like, doing a little bit more tie fancier things, like, if there’s a nice
move, I'll try to make it more ... prettier.

Why do you do that?

Mainly just to be different sometimes. (Lydia, ddd

Kristeva (1986) wrote that new stories about #léariginate in and are invented

through a confrontation between hegemony and $@rdiered contradictions of unthinkable
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unconscious content that has been repressed; Batim@an case, what parents demand versus
what girls desire. The process of invention inddligahallenges the existing signifying systems
(Parsons 2002), and, as we will see, dance itsedfsignifying system is subtly changing. The
invention of semiotic self-representations as imdliglized dance movements is a process of
making new meanings and creating new discoursaglbnThrough their usually surreptitious
nonconformity, girls’ kinesic expressions are aliémge to the text of conformity and playing
one’s proper role in the hierarchy. These girlsfarmulating and reformulating their sense of
identity and subjectivity, writing a new story afibhg young and both Samoan and American.
These new stories about being female and an adolesiday, as we will see in a moment, and

may be contributing to a gradual re-ordering ofsgand women’s roles.

PARODY AND POETIC DISCOURSE

The adolescent girls’ surreptitious expressionsaividuality in Samoan dance function
similarly to Kristeva's (1980) carnival and poeatiscourse.Faleaituis parody, rather than
carnival. Parody, according to Kristeva, is th& (gocial norms, order, authority) anticipating
(and creating) its own transgression, and, whileartant as catharsis and in maintaining
balance, is neither subversive nor threateningeédaw (thg-aleaituis socially sanctioned; it
would not be permitted if it were threatening te #ocial order). Kristeva writes that carnival
and poetic discourse are subversive, challengingt saxrial norms, including God, order, social
law, and authority. Carnival, as a form of poei&cdurse, is a different, subtle, but more serious

challenge; not a part of the law or a reversat,adf transgresses social codes.

By adopting a dream logic, [poetic discourse] tgaasses rules of linguistic code and

social morality as well...In fact, this “transgriess of linguistic, logical, and social
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codes within the carnivalesque only exists andeeuts, of course, because it accepts
another law...We should particularly emphasize spiscificity of dialog as transgression
giving itself a law so as to...distinguish it frarparodic literature...[which] operates
according to a principle of law anticipating itsmwansgression (Kristeva 1980:70-71;

emphasis in original).

Clowning as parody functions to maintain balanctaiwia society, and thereby serves that
society. It is “the law anticipating its own tramegsion” in order to maintain that balance and
provide stasis. Carnival as Kristeva interpretentthe other hand, does the opposite: it upsets
the balance, breaks the rules in unexpected wagsp@motes social change.

Poetic logic, which is analogous to the logic idains, prevails in carnivalesque and
poetic discourse; symbolic relationships and anatage precedence. While the language of
carnival is poetic speech, that of dance is gesByadopting a dream logic, both transgress the
rules: the former, of language; the latter of betval codes and social mores. Poetic/dream logic
breaks through social censorship in the same waditdam slips past the censor. This dream
logic of gesture is a kind of intertextuality, ttreansposition of one or more systems of signs into
another (Kristeva 1980:15). Kristeva sees the navspecific signifying system, as the result of
the redistribution of several different sign syssein this sense, the kinesic signs are
intertextual, embodying the expression of the reped but somewhat preconscious self, as both
a conscious (symbolic) act and an unconscious (gemimpulse.

| suggest it also represents the reclaimingnahg in particular women’s sacred power
—as a symbol—that had been devalued and strippagl.avine adoption of missionary ideals

and modernization changed the status of women’sspoMy informant said that, although she
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did not believe in its efficacy, she threateneduwse her brother anyway; what mattered to her
was that her brother feared her curse. Shore [18#82noted that the wopdile has replaced
manaalmost completely, and the wamtknais used almost exclusively in relation to God. éTh
word pule has become the word for power in general, andaéhdovers the distinction between
sacred and secular power once common in Samoaté3R82:248). Conducting tip@ula or
“joking night,” for visiting parties was once a guif the women of the village, who led the
dancing but also the clowning. The power behingdva® came from their association with
spirits, and spirits were the ultimate sourcenaina Joking nights were gradually eliminated,
their joking aspect transformed into comedy sketgierformed by men or male transvestites
(Sinavaiana 1992; also see Mageo 1992, 1996),wthon informal occasions, at weddings, for
example, the older women adopt the role of sealavn in an impromptu manner (Hereniko
1999). This effectively disconnected women fromdbarce of the spirituahanaattributed to
them, which | suggest symbolized the stripping fritwem much of their social power.

Recently, an increasing number of girls and worrenperforming as the dance clowns
who lead dance and vocal groups during performaatcsgecial occasions such as Flag Day.
Perhaps this also is a sign of this challenge tie miad female roles. Korina Chamberlin,
choreographer ofaupou Manaia Dance Productiongeated a dance for her all-girls dance
group that paid tribute to the Samoan clown. It Wesonly performance that departed from the
dancers’ usual grace and dignity, and may be agatdin of the changes taking place in dance
and in Samoan ideas of selfhood. Some of the gpil$ they found this departure from their

usual dignity uncomfortable at first.
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Sometimes | feel embarrassed when we do funny dahke the one we were learning
today. | felt embarrassed and then when | looketistother girl, she was doing it very
funny and | kept laughing and | tried to act liker fto be funny. Sometimes | like being

funny (Emily, age 12).

Samoan Dances

In pre-contact Samoa, dances were performed wistiong arrived from another village,
and after ceremonies such as the marriages ofscHieéy were divided into day dancas,siva
and night dancepoula Day dances were synchronized, graceful and deghithey typically
followed the ceremonies of the day. Turner (18&Mpared the day dances to “dress-balls of
other countries.” Stair describes thao sivaas “much less objectionable than gweula This
dance was practiced exclusively by the higher raaikd, unlike most of the other dances,
consisted of a variety of graceful movements argduges” (1897:134).

Night dances took place after ceremonies, to pexvihtertainment for the visitors from
other villages. Night dances, especially theirlgpattracted negative attention from the
missionaries, who found them too lascivious andjfduo eradicate them. “[T]hey appear at last
more like a lot of demons let loose from below,’bter Churchward (1887).

Thepoulabegan with the singing of the spirit song, whidm@unced the beginning of
the performance. The singing and dancing was acaonie@ by the beating of mats rolled around
bamboo and beaten either with the fingers or wittks. The first half of the evening's
entertainment, all done by torchlight, consistedtately dances performed sitting or standing.

Sitting dances, led by the village princess optay began the program. According to

Kramer, about ten individuals sat in a line, siggifhe taupou approached from another house,
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and sat between them with an even number of danceegher side of her. When the singing
stopped, the mat beating, calkade siva started, accompanied by hand movements but never
singing. This dance was usually short, and wasd@d by a synchronized slap dance,
accompanied by clapping. The sitting dances coatruntil a chief rose up and saithtaluga,

tu i lugd’ announcing the beginning of the standing dances.

The standing dances culminate in the chiefs' dakitteough described but unnamed by
Stair (1884), this concluding dance was probabdtdlnaluga(“top of the house"pr a dance
ancestral to it. etaualugais described by Moyle as “a standing dance focusean individual
of high rank, which typically ended an evening'gdq@enance” (Moyle 1988:209).

Then the participants “passed the fire,” and tmehtes were moved to the opposite side
of thefale for the visitors to take their turn (Kramer 1995And so the fire is taken to the other
round part [of théale]. Then those people dance again. It is again thkeRk over; this is called
‘doing the night’ (Kramer 1995:377).

The second half of the performance began with matieeater and dance. First only the
taupoudanced, then the others joined her. While her rm@res were stately and graceful,

others around her clowned, according to Kramer:

Sometimes one of them imitates a lame or limpingg@®and is soon surrounded by
laughing dancers, sometimes fish spearing by tigbh, thelamalamata is acted out,

one dancer seeking to pierce with a stick a coclmafitossed at him, while the others
surround the fish and chase it from time to tinaplag high in the air as though afraid of

it (1995: 370).
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The dancers imitated creatures and everyday aesiybut social superiors as well
(Mageo 1998). Moyle writes that the mimetic danwese sung alternately, first the hosts, then
the visitors. If the evening's performance wasoihg to proceed any further, the dance
concluded with twdaualugas one by each group, in which the taupou dancedkéd by only
the high-ranking chiefs of her village.

If the proceedings were going to continue, the etioxdancing was followed by tlsa'e
the exhibitionist dances. First the girls, thenwwmen and the old women each in turn entered
the house and danced naked, using taunting landoaged the men. After they were finished,
the men came in, attempting to cover themselvds avieaf or scrap of cloth, which, after some
teasing by the women, they threw off. daeefeatured grotesque facial expressions and
posturing indicative of its joking character, ahé butrageous banter revealed its humorous
nature (Mageo 1998). During tka’e the old women led the bawdy dancing.

The performance ended with the spirit frenzye“aleaity before which everyone but the
young people departed. They would “tear the eyehaffspirit,” shedding their clothes. The
tempo was faster and the dancing more frenziedeanight progressed. Thade'aleaitu
provided an occasion for elopement, as couplesffangether into the night (Mageo 1998). In
Samoan villages, thmatg or eye of thenalaewas the center and locus of control. If the eye is
trope for control, tearing the eye off the spisipperhaps a trope for the removal of contra@b()
onmana(which is given by spirits), and allowing not ordlyaos and license but the release of

generative power, as the couples slipped off inéokush.
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Order of the dances

Kramer (1995) describes the order of the dancexbbkerved at the end of the nineteenth

century as follows:

1.

“Ula,” the first dance, is performed seated andageanied by singing. About ten dancers,
male and female, taking their seats in a row, lkthem a chorus of women and children
who sing and beat the rhythm with their hands (Keat995:367-368).
A song without dancing, while titaupouapproaches from another house in which she was
adorned with a head ornament, necklaces and chvegfisanointed and clothed in a brown
mat or maybe wearing onlytii (leaf skirt) (Kramer 1995:368). She sits downha tniddle,
with five dancers on each side.
“Ta le siva.” Today calledasa this is a synchronized seated dance (although paay be
executed while standing), accompanied by the patesi but never by singing. Kramer
describes movements that may or may not be imgativdaily activities, the actions upon
which moderrsasa are based.
Taupoubegins a song, which the chorus joins, accompéamyeslapping the mats. The song
increases in pace accompanied by faster moventattare focused on the swaying of the
body and graceful hand movements (Kramer 1995phahiy a seatecha’ulu’ulu. The
seated dances continue until one of the chiefs &all“taualuga, tu i lugd which Moyle
(1988) translates as “a standing dance, stand up.”

Taupourises and the rest of the dancers follow. Standargces are mimetic, with the
dancers imitating crabs, turtles, and other animals
Dances become increasingly unrestrained as thergyprogresses.

“Sa’e.” All clothing is cast off and the old womeance wildly in the nude.
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Buck (MS 1927-8, in Moyle 1988) describes the strreeofpouladances as: 1)fa’ataupati(a
men’s slap dance), followed by 2) mimetic dancles;dances were not erotic up to this point.
The mimetic dances were followed by the sa’e andlliy the‘ale’aleaitu.

The wild dances that the missionaries objectedldéanost strongly are now obsolete,
although informants reported to Mageo (1998) anokr&[1978) that they had seen pmilain
the early-to-mid twentieth century. It had moved ofuthe village and into the bush.

Moyle and Mageo agree that while th&ulawas banned, night dances underwent
permutations that made them acceptable to the on@ses. They survive in what constitutes the
most popular dance forms, tewaand thena'ulu'ulu They may have been created to fill the

cultural gap left when the night dances were barnetOth century missionaries.

MA’ULU’ULU

Samoan choreographer Sai Stevens (pers. comnerlEssthema’ulu’ulu as “a dance
with a song, guitar, ukulele, or other instrumeet#)er sitting or standing.” Stevens composes
dances accompanied by traditional Samoan songsrp®dl live. These synchronized dances,
which can be performed sitting or standing, areattarized by graceful foot and hand
movements; historically, they may have featureaugpousoloist (Moyle 1988). Most of the
graceful dances performed by commercial group®fitee ma’ulu’ulu tradition, and are
performed standing. It seems that todea“ulu’ulu” describes standing and sitting dances
performed with a vocal accompaniment, sometimegattitional Samoan songs sung live, as
Stevens choreographs to, and sometimes to preextarddern Samoan songs, as

choreographed by Korinna Chamberlin.
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Pratt (1878) is the first to mention thr'ulu‘ulu, which he describes as “a kind of night-
dance recently introduced.” Kramer (1995) descrthes as “dances in which boys and girls
dance together.” The ma'ulu’ulu dance was diviged three sections, theasa laulau siva
andma’ulu’ulu proper (Buck 1927, in Moyle 1988: 227).

Thesasawas the beginning of the dance, described asugasiah, in which various
motions were performed in synchrony, including plag the thighs, clapping the hands, and
ending in a quick right hand salute. The dancang svhile dancing. Today, the wasdsa
describes a dance performed either sitting or stgn@r combinations of each) to the beat of the
pate(wooden slit drums) only, without vocal accompagith Motions mimic daily activities
such as shelling coconuts and paddling canoes.

During thelaulau siva,dancers sit still and sing.

Next, Moyle (1988) describes thaa’ulu’ulu proper, which is a “continuation of the
united posture movements of th@saand in parts may be a repetition of #asamovements
continued at a greater length.” The dancers sdnlg werforming the movements.

Versions of thena'ulu’ulu were performed at the 2003 Flag Day Ceremoniesiandg
the Samoan Festival of Arts in November 2003, nyanyl church and village groups. The
sequences of dancing and singing generally follosylefs description, sometimes with
additional dances inserted, but keeping the spiitihe ma’ulu’ulu. The performance of the

Catholic Youth Group from Malaeloa given at thethas of Arts, followed the sequence:

1. Men’s and women'’s standing dansevé&like, as described by Moyle (1988); referred

to assivaby my informants)

2. Standing dance with clubs (men) and stampinggwomen)dilao)
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3. Graceful standing dance, accompanied by drunwlifarsiva)
4. Standingasa
5. Sitting, singinglaulau sivg

6. Taualuga

There are frequent deviations and permutationgasiby in competitions and performances

aimed at foreign or mixed audiences, and much igeehtense is utilized in choreographing

dances designed to be entertaining. A dance ehtetbe “freestyle” part of the Tuila Festival

competition in 2003 called “Greased Lightning” i&@d dancers dressed in hip-hop style

clothing and included a red wheelbarrow as a piapexample. On these occasions, the various

dances seem to follow no particular order withia pinogram, with the exception that the

taualugais always last. For example, the ordeffafa Tasi o Samoa dances during their

performances at the International Fire Knife DaBoenpetition in 2003 were:

1.

2.

3.

Drumming on the wooden slit drumpate

Blowing the conch shelpu

Men's and women's sittinga'ulu’'ulu—“Mauga Ole Atu Olo”
Sasa

Men's and women's standingg'ulu’'ulu—*‘Tau Sagi Mai Manue”

At the same showlaupou Manaigerformed these dances:

“Nafanua” (Samoan war goddess) knife dana#ad

Younger girls' standingiva

Older girls' knife dance &ilao) with taualugalike movements and costumes

Taualugaproper
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THE'AILAO AND SIVA SATE

The'ailao is usually a men’s dance; Moyle states it is oéalv origin, where paddles are
used instead of clubs or knives (1988). Taiéab probably traces its origins to the flourishes of
wooden clubs common following victory in war, arehdes with weapons featured in food-
homage presentationgalolo) (Moyle 1988). This dance is performed without &loc
accompaniment, with drumming on tpateor other drums. In the Uved&ailao, the dancers
divide into two groups, which face and then apphoaach other, rhythmically twirling clubs
(Mayer 1998). Mayer describes tailaos thekailao heleand kailao afi In thekailao hele a
machete is used instead of a club or pole, accoregdny guitars and sometimes repetitive
songs. Thdailao afiis performed at night, twirling a baton with orretwo ends lit with fire.

The popular fire knife dance, performed mostlyabarets and originally meant for a non-
Samoan audience, is based on #imo. Chief Letuli claimed to have invented the firafkn
dance, although it appears to be a combinatioheofwo types okailao.

The dance performed Byaupou Manaiacalled “Nafanua” is atfailao performed with
machete-like Samoan knives call@tb ofi. The dance celebrates the Samoan war goddess
Nafanua, who, according to legend, nearly singlededly defeated the enemies from the east
(some versions say she drove out the Tongans) vene {&s numerous as the grains of sand on
the beach” (Anonymous 1987). It is similar to Kalao afidescribed above for Uvea. In this
case, the young women, wearitugga headdresses and fine mats decorated with redefsath
formed two rows of six dancers, rhythmically twadi and tossing real Samoafi (as opposed to
harmless props), performing mock battles,dfielattering as they connected. While as exciting
and powerful as any of the men’s dances, it walopaed with graceful movements. Although

the‘ailao is traditionally performed by men, young women @og dancing with knives in both
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Taupou ManaiaandTafa Tasi o0 Samod he latter group also performs a group fire kdiémce
by both young men and young women.

Kramer (1995) describes dances held during that §oed offeringsta’aloalo, that he
witnessed in 1898 that sound remarkably like thafddua” dance performed more than 100

years later by the adolescent girlsTaupou Manaia

[A]t such public homage renderings each villageahas along in a ‘crowd’ of several
hundred people and places huge amounts of pref@oddt the feet of the title chief.
Several sons and daughters of chiefs adorned wall brnaments and fine mats always
dance ahead of such a crowd. With war clubs irr themads they race ahead of the
procession, stop suddenly, throw the clubs or Iimghe air, catch them cleverly often
behind their backs and juggle them passing thenewtheir arms and legs, in short

perform all sorts of skillful manoeuvres (Kramel9b877).

Similar to theailao, Moyle (1988) describes tlsake another dance that originated
Uvea as theke It is a standing dance during which male danheld sticks and beat them
against the sticks of other dancers. It is usyadiformed to a specific song. | did not witness a
publicly performedsake although | saw stick dances at the Teuila Felstimd the Festival of
Samoan Arts. The Uveakehas its origins in the disappearance of Chief MaNgongo while
fishing in 1832; a group of about 40 men travetedeighboring islands searching for him and
singing a song lamenting his disappearance. Duhegke two lines of men faced each other
and performed swift movements of the sticks, stgksticks held by other dancers and

performing movements and turns (Moyle 1988:228).
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The stick dances | saw were performed to recoRt@ghesian music with strong, fast
drumbeats. They may have been based ositlaesatedescribed by Kramer (1995:379): “For
this dance each one of the dancers holds a stita{las a man (on Tutuila a knife) with which

movements are carried out resembling a bayonenght”

SivA

Today,sivais used to refer to dance in general, and speadiifithe graceful standing
dances presented during most public performandesy iay be based on the graceful standing
dances of thao siva the day dances that received missionary appraitabugh Moyle (1998)
sees their derivation from thiéa dances—the graceful dances of ploaila The Samoanla
emphasized beauty of movement, but its modern atpnvis described by Moyle as a “standing
performance by, in most cases, one or more giois;aoordinated movements, and a sung
accompaniment provided by a separate group of pé@dloyle 1988:232).Sivadances are
performed with sung accompaniment today, eithdieyperformers or with recorded music,
but the movements are synchronized and gracefuhtradl individualistic and non-coordinated,
as Moyle describes. Clowns performed the onlyiddialistic, non-coordinated movements |

witnessed.

THE SASA

Moyle (1988) lists theasaas the opening dance of ttma’ulu’ulu, although today it can
be performed outside of that sequence. It is desdras a salutation involving “clapping the
hands, striking the thighs alternatively and nowadaishing with a quick right hand salute.
The actions are very quickly done and various coetimns may be used to form this brief

introduction. The dancers sing while performing”qie 1988:227). Theasad witnessed
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were performed to the beat of thatedrums and without vocal accompaniment, excepsiiort
exclamations and a shout at the end. Modesasare a variety of seated mimetic dance that
depict actions of everyday life. Kramer refershis dance as a “slap dance,” but today what he
describes is callefd’ataupati, the men’s slap dance, which is distinct fromshsa Today’s
sasamay be derived from the mimetic dances ofgghala during which dancers gathered
bunches of bananas, harvested coconuts, raceds;@mated coconut meat, and other actions.
During thepoula mimetic dances performed in a group were notlsyrazed, but today’'sasa
dancers gain bragging rights by performing comgletxons in perfect synchrony.
Thesasaimported into Uvea in the twentieth century walét sto two genressasa
fakalologq “silentsasg” is a subgenre that is probably closer to theartgd form, according to
Mayer (1998). Thesasacan also be performed with singing, and the Uweanions of the dance

can portray song narratives, kava drinking, sogeenes, and other themes.

FA’ ATAUPATI

Thefa’'ataupatiis a very popular synchronized standing danceopedd by men. It has
a similar appeal to theasain that very swift, complex movements are donperfect
synchrony. Also known as the “slap dance,” the nananeslates as “to provokmati-type
clapping” (Moyle 1988:225). The performances angally brief, rarely lasting more than about
two minutes, and involve rhythmically slapping waus parts of the body, including chest,
thighs, and other parts of the body. Moyle esta@ndhat its introduction is recent, as there is no
mention of this visually exciting dance in the ngenth century literature, although Kramer

describes a slap dance in detail, which he obsarvit late nineteenth century
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the right arm halfway extended forward, at the séime turning the cupped hand inward
and upward, then one slap on the thigh with thgpedphand; the same on the left side;
the same simultaneously on both sides; extendmgidiht arm forward, palm down, the
left hand in the same position close to the shawddea, simultaneous turning palms up
twice; the same, left; extending both hands tarigjig, twice turning of palms from

below inward and up; the same left; both fists@mdf each other on the right knee,
turned twice towards each other as though they &ekttical stick; the same, left

(Kramer 1995:369).

Kramer doesn’t mention whether this slap dancepeaformed by men, women, or both, but

from his description we can infer that it was a eabgroup.

TAUALUGA

The final dance in a period of entertainment vgagis thetaualuga In the center of the
dance floor, a high ranking person, usuallytdngoy dances gracefully, surrounded by small
group of people who either also dance gracefullgiband sway in time with the music. The
taupouappears in dance costume, usually made eith&apbd (bark cloth) or a fine mat, and
wearing theuiga headdress of human hair dyed a light brown, shekisfeathers. It can also be
danced by a seniali'i, who would also wear special clothes. Moyle sutgyasecent origin in
the modification of th@oulainto thefiafia (a modified version of the informal part of theyimi
dances, featuring comedy sketches) anditvee Stair’s (1897) description sounds like a

taualuga which he witnessed presumably beforegbalahad been completely transformed:
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The last set dance was performed by a single iddalj who might be either a woman of
rank or a chief, the performance being introducgtilo of the dancer’s attendants. None
but skilled dancers ventured to exhibit in this mem as the slightest blunder or failure

was the occasion of lasting reproach, alike in joksong (1897:133-134).

Today, in commercial dance groups in particulzetdupouis chosen based on her
talents; only the best dancers are chosen to adipeu The girls perceive being chosen to
dance as theaupouin thetaualugaas a reward for hard work, coming to practice, and

performing well.

| always try to encourage [the other girls], bungtimes people don’t encourage me. |
feel like | shouldn’t dance any more...Then | waspouonce; that made me happy. |

was on the cruise ship and lots of people werehuagcEmily, age 12).

Occasionally a girl will be chosen tsipoufor a performance because a close relative holds a
important position in the hosting organization.r e performance at the Star Kist canner{} 40
anniversary celebration, for example, a youngwa$ chosen because her father was a controller

for the cannery.
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Chapter 4: Conclusions

At the beginning of this dissertation, | intendedanswer two questions: what role could
traditional Samoan dance play in forming a senselbfthat merges two opposing cultural
conceptions of self? And, can dance provide a @douthe semiotic representation of a
merging of these construals of self? | also exathixekson’s theory of adolescent identity
formation and its applicability to modern Samoasnggers.

Teenagers in American Samoa are experiencing@esa@nce that is more turbulent
than Mead described in the 1920. With modernipatiwany of the social structures are no
longer in place that would allow teens the moratoriErikson proposed was needed for them to
formulate a satisfactory identity. Teens are algmsed to elements of Western culture,
especially through television, movies and magazitied contrast with Samoan traditional
mores. Among these are elements of self that toadilly caused little internal conflict for most
Samoan adolescents: identity, body image, autonegtpoundaries, and subjectivity and
emotions. While it is obvious that modern Samoangeare experiencing confusion and turmoil,
some of them are creating ways of coping, usindjticaal Samoan dance as the fulcrum on
which to balance a bicultural identity.

Cross culturally, self is a psychological constreansisting of self awareness and a
feeling of continuity of identity over time. Cul@irmodels of the self vary on a continuum
between egocentric/independent and sociocentecfiapendent poles. The Western self tends
toward the egocentric pole while the Samoan setitg¢oward the sociocentric pole.

Samoan culture is group oriented. The needs dkiinédy override the needs of the
individual. Children are socialized to identify tvitheir peer group and to obey those older than

them, especially parents and other adults. A pemsast always maintain his or her proper place
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in the social hierarchy. The Samoan self is notafnaner feelings and motivations, but of
outward behaviors, and performance of the mostagpijate behavior for a given situation.

The Samoan concept of self, one that focuseslea amd behaviors, and downplays
inner thoughts and feelings, contrasts with the Aca@ concept of self that is individualistic
and focuses on inner thoughts and feelings, wethethphasis on the inner motivation behind the
behaviors and somewhat less emphasis on roles.&at@@nagers are faced with developing a
sense of self out of these two conflicting concebtehat it means to be a person.

| have argued that adolescent girls in Americam@&ahave merged these cultural
conceptions of self through traditional Samoan dan&t a time in their lives when these girls
are formulating a sense of self, they are presenittdconflicting ideas of what it means to be a
person. The Western, more egocentric conceptidheoindependent self and the Samoan, more
sociocentric conception of the interdependentfselfthe conflict between teenagers’ own
desires for autonomy and individuality and theirguais’ desires for their children. Although not
all of the teenagers facing this dilemma are ableope with the conflict, the girls | met seemed
to be not only coping, but thriving.

The cross-cultural applicability of the Eriksotteory of adolescent identity
development may be debated (see, for example, §dH695); however, most aspects are
applicable to American Samoan teens today. Expdsuféestern ideas began in thé"x@ntury
and has intensified in the last 30 years with @ngase in Western media on the islands. The
cable television station transmits American andtflisn programs; of the two radio stations on
the island, one broadcasts only American populasiena English (the other plays Samoan
music almost exclusively); and the movie theatemghAmerican movies. Many teenagers,

especially boys, have adopted the hip-hop stylespedk urban African-American slang; teens

110



gather to eat burgers in McDonald’s or pizza az®&idut. The American lifestyle portrayed on
television programs and in movies is attractivenemy Samoan teens.

Samoan traditions are also still practiced ondland; some, like the traditional
exchange ceremonies calliedalavelaves, are considered a hardship by those who camwtdaff
the obligatory donations; others, especially tiaddl dance, are loved and enjoyed. Both offer
culturally sanctioned opportunities to show offaeTmost important dance is ttaeialugg the
taupous dance. The girls interviewed expressed a désibe chosen to dance ttaipoupart.
While it can be argued that being in the spotlight-all traditional Samoan dances, taepou
is the only soloist—holds a strong attraction fog girls, the concept of thaupouand all she
represents—regality, grace, beauty, power—areialportant, evidenced by the glowing terms
in which the girls spoke of this position. Ttaipourole is something to aspire to.

Central to Erikson’s theory of identity formatianthe idea that adolescents need to try
out different roles, especially in terms of careaork, and adult life; to be free to dream and
have aspirations. In traditional Samoan cultures, @xpected that a person will do what is best
for his or her family, whether that is to take b jo the fish cannery or find some other kind of
work close to home after high school graduationniaf the teens | spoke with expressed a
desire to go to college. Some will attend the dlsicommunity college, while others may attend
on the mainland. Some will not be able to makedkeisision for themselves; adult members of
their extended family may find jobs for them on island, usually in government but sometimes
in the private sector, that the adolescents wilbbkgated to accept.

Autonomy is another source of conflict for Samaadolescents. Defined as individuation
from parents and a sense of personal agency, autooomes later in life in sociocentric-

tending societies than in egocentric-tending s@seMost of my informants said their parents
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or adult female relative made them dance and takeelat an early age, as young as three. As
they entered later adolescence, the girls saidribeychose to dance. In this way, they felt some
autonomy about dance. A few of the girls also fagir parents allowed them to drop out of
dance class, but the girls felt pressured to rdjgiparents and other significant adults.

Samoan ego boundaries are also different fronethossidered healthy by Western
psychology. Interpersonal boundaries are more itapbthan personal boundaries; maintaining
harmonious relationships is of overriding concelReflected in village layout and the layout of
the dance floor during thaupous dance, théaualugg the most important boundaries are
between levels of the social hierarchy (Mageo 1298) between order and chaos (Shore 1982).

The expression of strong emotions is discouragrath as it was in traditional Samoa. |
noticed a difference in ability or willingness tssass personal feelings between full Samoan
girls who were raised on Tutuila or in western Sapand girls who were half Samoan and/or
were born on the mainland U.S. The full Samoars gure unable to answer questions about
personal feelings, while the half Samoan girls hagbroblem discussing and describing them.
The control of emotions, whether felt and undergdtooignored, is learned from an early age,
and reinforced in dance, especially duringtdnealugg during which theéaupoudances with a
faint smile as a sign of dignity and grace. Girs &aught to be graceful and calm liie@ipots in
their everyday lives.

Traditionally, the beautiful Samoan woman istslig plump; beauty ideals today,
however, are influenced by Western media that deicalistically thin women. This weight is
probably unattainable for Samoan women, based aieéile diet. One adult choreographer told

me she did not dance any longer because she &Wa$ too fat. Some of the dancers, as well,
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strive to be thin—sometimes encouraged by theiherst sometimes personally motivated
toward this unattainable ideal.

While | found no evidence of Elkin’s personal fahis concept of imaginary audience
appeared to be relevant. The constant observatesept in old Samoa, where houses had no
walls and everyone always knew what their neighlb@se doing, contributed toward social
control (Shore 1982). Today, most Samoans live astéfn-style houses, but the scrutiny
remains, comparable to living in a small town ia th.S. When dancing, the girls felt critical
eyes on them, knew they were being compared tottier dancers, and felt the judgment of
peers and adults even when they were not certainviere actually being watched. It was a
source of discomfort for most of them, although akeer girls had devised ways of coping. The
girls’ identity as dancers—a good dancer, a poocedg as good as another gir—was informed
by the comments of critically observing adults.

Dance, according to Shore (1982), reinforces tlogasorder, but the girls | spoke with
are making new meanings by their subtle gestunatompliance. The girls’ surreptitious
gestures, however, are comparable to the poetiyuge of carnival, described by Kristeva
(1984), that is neither parody nor the “law” of gwial order, but is more dangerous because it
can create social change. Additionally, while tbaaepts ofmana(spiritual power) angule
(political power) may no longer hold the relevatizey once did for Samoans, the girls may be
subtly contributing to the regaining of their stthna—women’sspiritual power—by reclaiming
their role as ritual clowns.

The public dances extant on Tutuila developedbotder dances witnessed in the late
19" century and described by Kramer (1995). Churchwvilfatye groups perform a mix of

traditional dances, includingiva, ma’ulu’ulu, and men’s dances performed to either live or
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recorded music. Commercial choreographers are asiphg the gracefuha’ulu’ulu dances
andsiva Tafa Tasi O Samoa, the more traditional of thecdagroups, performs this dance to old
Samoan songs performed live. They also perfornsdlsaand theailao (knife dance,
sometimes with fire). Taupou Manaia Dance Produastjperforms newly choreographed
standing dances based primarily onsh& Older girls dance an interpretation of thio knife
dance, calledNafanuaafter the Old Samoan War Goddess. Both grougsrpethetaualuga
the dance that epitomizes traditional Samoan damzedemonstrates dichotomies important in
Samoan culture—control/chaos, center/periphergjgstaovementnandpule

Adolescent girls in American Samoa are challengiregsocial norms not only of cultural
construals of self, but of the role of girls andnaen in dance and perhaps in society. They are
semiotically merging opposing definitions of sefidadentity through dance, by surreptitiously
inserting elements of individuality in a group &tii. They are dancing again in the role of
clown, and in what was once an all-male dance'dite. By reasserting their roles as clowns
and warriors, they are reclaiming a modern versioa pre-contact traditional power and role.

As American Samoa gradually changes with encroachiny the West, traditional
Samoan dance also evolves. Not only is it absorélegents of dance forms and styles from
other Polynesian islands and adapting to pressories more appealing to non-Samoans, it is
also changing to reflect the changes in conceptidself influenced by globalization and the
spread of Western ideas. Old dances become egtirace modified, and new dances are created.
It will be interesting to see how today’s adolesagris, when they become tomorrow’s dance
choreographers, modify traditional Samoan danceftect other changes—the seeds of which

are being sown today.
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Appendix A

Script
Siva!l The Semiotics of Selfhood in Samoan Dance
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Siva! The Semiotics of Selfhood in Samoan Dance
Dianna M. Georgina

Key: “VO” = Voice Over (narration)

Time  Audio/Video Dialog/Description
00:00- Various clips Teaser
00:30 “Who am | supposed to be?” That's a common que$tioadolescents. But

it's a question that Samoan teens eighty yearp@dmbly didn't think about.
Teens today, however, feel pulled in two directionghe Samoan way, you
are a cog in a larger wheel; in the American way gre an individual. This

IS no easy conflict to resolve. How do teenagerthese South Pacific islands
cope with the search for self while living in twondlicting cultures?

OPENING SEQUENCE: “How dancing makes me feel.”

OPENING GRAPHIC Siva! The Semiotics of Selfhood in Samoan Dance
A film by Dianna M. Georgina

Leslie LESLIE: | think dancing is fun

Leslie dancing

Emily EMILY: And | love dancing

Emily dancing

Ko'olina KO'OLINA: It makes me feel alive.

Ko'olina dancing

Kimberly KIMBERLY: | feel like I'm floating on a cloud.
Kimberly dancing

Adrian ADRIAN: It's to feel happy and joy, all those thing
Adrian dancing

Nu'umau NU'UMAU: It makes me feel happy. It's da bombglally like dancing.

Nu'umau dancing
Quick clips of dancing
TITLE “Crossroads: Part 1”

DMG talking DMGVO: Teenagers in American Samoa are at a cradsits a crossroad
where two cultures meet, and where childhood meggthood. It is at this
crossroad where they are forming a sense of self.

The psychologist Erik Erikson said adolescenchagieriod that focuses on

Samoan teens the search for identity. If culture is the matmixwhich these teens live, and
the culture itself is a confusing amalgam of Pofrae and Western elements,
sometimes in conflict, what effect will this have tenagers' search for
identity?

Samoan teens DMGVO: Contact with the West hasoprafly influenced Samoan
teenagers' development of self. Like their Westeumterparts, they are now
dealing with developmental issues like autonomynoaries, and role
experimentation, things Samoan teens 100 yearbadjoever heard of.
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Kathleen Boyce
Rodgers

TITLE

Clips of Samoan
dancing

Snapshots of
Western art

Synchronized
Samoan dance

Girls at rehearsal

Leslie

Clip of Leslie
dancing

Leslie

Today, they find themselves pulled in two directio®n the one hand is the
Samoan way, and on the other is the American whig ifiternal conflict can
often be heard in the contradictions teens expubss talking about
developmental issues.

KBR: Well, one of the most fundamental questiors they are asking
is who am | and where do | fit in the world? Andtlas world becomes
more globalized with technology, that question dredability to

answer that question becomes more complex. AcaptdiErickson,
being able to answer those questions is the prinaskyof adolescence.
And it's necessary for the formation of what wd tta Theory of Self.
Or that identity formation.

PART 2: Role of Dance in Teenagers' self-concept

DMGVO: Dance is the premier art form in Samoanurelt It's an
essential part of every celebration, from familyhgsings to national
holidays.

In Western culture, we tend to think of dance, oy ather kind of art,
as a form of self-expression. You can look at tthead see into the
personality of the artist.

Self-expression is not usually considered an ele¢mietnaditional
Samoan dance; dancers are performers of synchbmagements
choreographed and practiced, to be executed exastlyitten.

Because Samoan traditional dance stresses conjandtdownplays
individuality, we might not expect it to play a sificant role in
adolescents' self-concepts.

DMGVO: Why did you become a dancer?

LC: | felt | needed to know, | felt | needed to gore and find out
about dancing and my Samoan culture.... Becaus&#moan, and
because Samoan society and culture is of my ldeabse Samoan,
Samoan, it's of my life, | think It's | don’t thinK think I'd be a
different person if | didn’t know how to dance. dlidn’t dance.

Taupou Manaia girlsDMGVO: Leslie is a member of a large, commerciaiaagroup

dancing

TTOS fire knife
dance

called Taupou Manaia, led by choreographer Korihariberlin, and
based in Tafuna village. This is one of severaugsothat are still
active on the island of Tutuila. The girls in Taugdanaia compete in
dance competitions and perform at a variety ofaaatherings.

Tafa Tasi O Samoa is a smaller group, based afltlseum of Art in

Fagotogo. They use live music exclusively, and ebgrapher Sai
Stevens does not charge for dance lessons, twotfedtset Tafa Tasi
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TITLE

O Samoa apart from the island's other commercaals.

There are also non-commercial dance groups, inojuchurch and
family groups that perform at church and familydtians.

PART 3: Western Self vs. Samoan Self

Images of American®MGVO: Cultural models of the self differ. In theaat, for example,

we tend to think of the self as the inner self-ioner thoughts and
feelings, our motivations. We view this as our taueeal self —
constant and unchanging. We tend to think of thesrae play as a
kind of mask or persona that we can assume or reraowill. The
Western concept of the self is quite different fritra Samoan idea of
what it means to be a person.

Images of Samoans In Samoa, people are not at all concerned aboet imotivations or
(church dedication) intentions; the focus is on external behaviors @mdepresenting the

Images of parents
and dancers

Images of people

Jeannette Mageo

family well. Embarrassing the family is more rdpeasible than any
motivations that may have caused it.

Music under

DMGVO: Each culture develops aehotithe self; some emphasize
individuality, while others are more group-oriented

JM: In all cultures, | think, treegenatural model—a model about the
way people are assumed to just naturally be. Thusiels vary on an
egocentric-sociocentric continuum. Egocentric nsgagople see
themselves and others as individuals; sociocemteans people see
themselves and others as group members. To s@yishe continuum
means emphasis on these views shades and varies.

Natural models constitute assumptions about bepgyson that are
conveyed to developing children and structured th&x experience in
many ways. For example, in the US we hold baldem§ towards us;
traditionally in Samoa the baby was carried arooydhany family
members and tended to be held facing outward towniduer group
members. The natural model of the self in Saradhdt people are
group members and you can see how this way ofgéwima child
would make them aware of themselves as part obapgr This natural
model is clear in your dance troupes. A lot ofdla@cing is
synchronous rather than individual—the girls aist pupposed to play
their role in a larger group rather than stand duirther, they often
don’t dance in response to their own individuaf@rences but in
deference to elders, who may not even ask theneyf want to dance
but may just cart them off to a dance school ougro

Whatever the natural model, human beings always bath individual
and social sides and, therefore, people get infoomahat contradicts
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their natural model and come to realize that, magbeple don’t
always behave in line with cultural assumptionsresponse to this,
culture members start saying, “Well, people shdddhat way, they
really should be like that.” In response to thesetradictions, you
begin to get moral models of the self, models iheltide a “should.”

In more egocentric societies, people say everyboald stand on their
own two feet. In Samoa, people say that everyonaldistand at their
post. And what this means is that they should gieyr established role
in the hierarchy. This phrase refers to a faleam&an house, where
there the chiefs would sit at a post for a meetkgl the post was their
role, their established place, in the village.

Images of kids DMGVO: It can be confusing to knawstjwhich role, which behavior,
to play in a given situation.

Kathleen Boyce KBR: In early adolescence, we have these diffekertds of selves. We

Rodgers have a sense of who am | as a sexual being, Whicaara child of
parents, a family member. Who am | as a communéyniyer. These
are all kind of different identities. And even, wam | in terms of my
ethnic self, if I am an adolescent of color. Andhaall of those
different selves, we have different kinds of bebasi And because
they're more aware of themselves and they're meageaof this
abstract thinking, one of the things that they dans they can be
cognizant of the fact that | act one way with myily, | act a different
way with my peers, and | act a different way atosthAnd for early
adolescents, those differences can be uncomfortidiaiermmakes them
uncomfortable because it's incongruent. It's nasEient across.
Fortunately, by the time we reach later adolescet®el9, 20 years
old, most adolescents, from what we know of wessemety, have
come to understand that it's OK to be different wigeu're in these
different contexts. And at that point, what happisrthat the identities,
these different selves, have become integrated.tiaits what
Erickson talks about as the theory of self, we hthese selves and
we're OK with them.

TITLE PART 4: Standing out vs. Standing at your post
Images of American DMGVO: Western individualism encourages peoplsuoceed, and
teens American culture in particular valorizes indepentkeand non-

conformity. In Samoa, however, standing out frév& ¢rowd is
considered “showing off,” and bad behavior. A perswust do as well
as his or her equals, but not better.

Images of Samoan In formal dances, the dance is considered the beasitiful when all

formal dance dancers move as one. Most of the young danceiskespith echoed
the idea that being different and standing out wer@gcceptable, but
there appeared to be some conflict about whatkhew they should
do and what they would like to do. A number of themmetimes
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inserted elements of individuality into their perfaances, and faced the
consequences later.

DMGVO: Do you ever try to do anything alittdifferent?

LESLIE: No. Like, to stand out, just myself? Nol livere dancing
individually, yeah, but it's important if you arexicing as a group, you
want to look uniform because that’s the key, loakarm, your smile,
and just your attitude about the dance, and ifdidy that would be
kind of like, [face] you're greedy or somethingkeiyour selfish
[makes face like snob with nose in air] I'm danclrigok bad. But
yeah, uniform is a key thing, is one of the keygjs in dancing ...

MCRAE: Actually, no, because when one pensoout of line, it
affects the whole, and what you really what togltoibe in unison, no
matter... if someone makes a mistake, then they'negdsomething
differently, but if someone’s trying to look bettéian everyone else,
then they ruin the whole point of being a danceugréo no, | try not
to make myself stand out.

KIMBERLY: On purpose?...Well, we're not supped to. But | think
it's always good to put in an extra smile.

LYDIA: Sometimes I try to add some fancier mes, but | know that |
might get in trouble so I try not to.

EMILY: Yes, just to impress somebody. | wantimpress people of
how | dance. I try to make it more fancier.

DMGVO: The girl representing the taupoaditionally the chief's
daughter, is the only soloist, in a special daratked the taualuga. She
is encouraged to excel in both style and poise.dther dancers
support her, but don't outshine her.

The only time when standing out is acceptable @aince competitions,
and even these are group-oriented rather thanichdils

JM: Samoan moral models, then, say that you shdwdthnd out—you
should stand inconspicuously at your post. Buppeeverywhere
have more individual and more social dimensiong, tisey are
expected to control aspects of themselves thaheomgruent with
their culture’s natural models and moral modefs Sdmoa you are not
supposed to call attention to yourself but to blend Moral models

Children competing generate moral discourse—that is people talkingiaiwbhat people

at festival

should and should not do. And one of the thingsleaple discover
when they engage in moral discourse is that masgplpedon't do what
they should quite a lot of the time.

Cultures also accommodate this lack of confornmtperformance
models. Performance models divide situations fiotmal and
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informal. In Samoa, a ceremony would be an exampteformal
situation and entertainment would be an informialagion. In formal
situations, everybody's acts the way they should+elwim Samoa
means acting as if others had high status—buthisof acting
becomes a kind of etiquette, and one you don’t hayeactice all the
time. In informal situations, Samoa kids can slodfwnstead of
effacing themselves. For example, they are engedréo perform on
stage and even to joke in a way that would be sigetful in other
contexts.

DMGVO: There is a lot of intra-island competitiomang dance
groups on Tutuila. Most of the girls | spoke witlyghis competition,
and the inevitable comparisons, spur them on toeter dancers.

LESLIE: To tell you the truth, at times there’sdikyou feel kind of
jealous, it's not just me, a lot of the girls féike this, like, different
dance groups? For instance Taupou Manaia and P&ausala, when
we watch them dance, it’s like, comparing, compare,we better, are
we doing, are we doing the move as good, do weesmuie we doing
everything like them? But the first stage is jealuwou kinda get
jealous, and then afterwards, it pushes you. Sdlf and half, good
and bad.

DMGVO: The dance group Taupou Manaia competes diyrinaan
important, intra-island competition — the Teuilatfeal of Samoan Arts
in Apia, in Independent Samoa. Some of the bestatarfrom all over
the Samoan islands compete to earn the title dbéise Samoan dance
group. Taupou Manaia is the only group from Ameari€amoa. The
competition is tough and the girls prepare andagdeefor months
before the event.

KC giving dance instruction at practice

DMGVO: The girls usually have a number of performesin which to
try out their some of their new moves in front afrawd before the big
competition in Apia. However, the sudden death ot&nor Tauese P.
F. Sunia in March 2003 caused the cancellatioh@National Flag
Day Holiday performances, usually held on April Other events were
postponed until July. It would have been improper to hold
celebrations while the country is in mourning.

Charlie Tuna balloorDMGVO: In August, Taupou Manaia performed at th& a@niversary

Star Kist backstage

celebration of Star Kist, one of two canneriestmmisland that together
employ about a third of the territory's work force.

Backstage at StarkisDMGVO: Parents, especially mothers, are involvegdrgparing the

Nafanua dance at

girls for the performance.
DMGVO: Samoan teens must représgntamily well. Although the
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girls are not usually encouraged to startdin dance they are strongly
pressured to excel. Many felt the sting of negatimamparisons that
usually came from an adult relative. Parents comp&th each other to
have the child who is the best dancer.

DMGVO: When you’re dancing, do you ever féké you're being
compared to the other dancers?

LYDIA: Sometimes, yeal
DMGVO: How does that make you feel?

LYDIA: Sometimes | just try to ignore it, but sormags, it kinda,
y'’know, yeah, it gets to me.

DMGVO: Why do you feel like it gets to you?

LYDIA: I don’'t know. Sometimes when .... (Shrugs) Slooks like
she is about to cry.] I don’t know, like when otlggnls are like better
than me, then | kind of, you know, feel differentdaeverything.

KIMBERLY: Yeah. Because | know from expenice when you’re
sitting in a crowd, people are always thinking, etathat person, look
at what she’s doing, So you know everybody’s gb&daomparing you.
But it's another thing you've gotta keep out of ytwead. It's all about
focus.

DMGVO: How does that make you feel, when people gara you?

KIMBERLY: You get used to it, but at first it drigeyou crazy. But you
have to get used to it, otherwise it'll throw yaid. o

NU'U: Sometimes it’'s always my mom who israparing me to my
little cousin, Tofi. Cause you know how she... we@atogether. Ever
since we were little. My mom compares me to heh,"®hy don’t you
dance like Tofi, why don’t you bend like her, wherdt you...” you
know, that kind of stuff. But I'm glad my mom isighing me and how
she compares me, it makes me try to do more kbtarthat person
she’s comparing me to.

DMGVO: How does it make you feel when she’s comp@asiou like
that?

NU'U: Sometimes you feel like they’re downing oruytike, they

don’t, they can't really accept you for who you,drat | think my
mom’s just doing that to try to make me a betteroda, a better person.
Yeah.

DMGVO: The teens say they feeytare being judged by adult
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and judges at Teuila observers. They feel critgals on them whether or not they know

KBR

Lydia

TITLE
Cougs

KBR

More Cougs

who the observer is, or whether they are actualgdpobserved and
judged.

KBR: Because adolescents can think at a highel, a more abstract
level, then when they were younger, one of thegshithey can do is
they can begin to critique self, but now they daink about how others
think about them. It's as if the others in theimeoounity - parents, peers
- are the sort of looking glass, the mirror, tolaage themselves and to
see who am I? How am 1?7 Where am | fitting in trarld? We call that
self, that, reflected appraisal. And then the peisdhinking, “well, |
think this person is thinking this of me.” And theimcorporate that
into who I think I, how I think of myself. With thability to think,
though, there come distortions. Those distortedsief who | think

I'm supposed to be like, versus who | want to beerdls the contrast,
and that's really the process of figuring out, vaino I? That answering
those questions.

DMGVO: So who is it that's comparing you?

LYDIA: | don’t know...

DMGVO: What do you think people say when they' rengaring you
to other dancers?

LYDIA: What do people say? Well, sometimes they, gdy you gotta
be like her, you gotta try better like her.

PART 5: Autonomy

KBR VO: The dominant cultural paradigm of westeogisty is that
adolescence is a time for autonomy and individuafidat's kind of
this cultural belief that we have. What we realhotv is that
adolescents still need the closeness of parentdhBre is this
emphasis in Western society for individualism.

Autonomy refers to an individual's ability to thimdependently from
their family members, to be able to act indeperigdram their family
members, and to be able to have emotions thahdepéndent from
family members. And indeed, in the united statessee this, we see a
gradual movement of adolescents into behaviorsateaindependent
from families, you see it in early adolescences Edolescence, they
spend more time with their peers and less time thigr family. It
doesn't mean that they're less close. But themeexjpectation and an
understanding that that's a pretty normative benavi

DMGVO: In Western psychology, when aatow is delayed or
inhibited, it results in an inability to make indaqlent decisions or to
form lasting, healthy relationships with others.
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One of the achievements associated with attainimgn@my is the
development of a sense of self that is unique astchdtive from
others.

Synchronized danceBPMGVO: In Samoan culture, however, autonomy isematouraged.

KBR

Cross cultural studies of autonomy indicate thahore-collective
societies like Samoa, autonomy comes much latiéfeithan in the
West.

KBR: This notion of individuality and individdi@an is often a source of
conflict, however, for adolescents from collectotdtures, or
subcultures within the united states. Because tbokective cultures
stress family unity, family loyalty, over the autamy or individualism.
That this broader kind of cultural understandingt twutonomy is. So
these adolescents often feel caught in two worlds.

Samoan children andMGVO: Many Samoan mothers told me that they fedirt children

adults

Adrian at rehearsal

Adrian

Samoan teens

Lydia

should obey them no matter what the child's ageen gvell into
adulthood. And most expressed surprise and dishayAmerican
young adults leave home to follow their own patig don't stay and
take care of their parents.

DMGVO: Has the delaying of aotoy had a detrimental effect on
Samoan young adults? The teens that | met seente/dlittle trouble
forming peer relationships. Only a few said hadopgms making or
keeping friends.

ADRIAN: Sometimes | don't hang around witle igirls at school. |
don't have many friends, at lunchtime | go eat gnomn, by myself,
y'know, or sometimes the other girls they'll walkhame but some of
the time | go by myself.

DMGVO: The teens | talked to, did wewprefer to consult with their
parents or grandparents before making importansies. Sometimes
the adults made decisions for their teenage chldi¢hout asking the
teen what he or she needs or wants. This happemsaéter the
children are legally adults.

For example, most of the teenage dancers saidrtiwgthrer decided
they would learn Samoan dance when the dancer ergsyeung.

DMGVO: How old were you when you first stadtkearning how to
dance?

LYDIA: Five.

DMGVO: And you're 12 now. You said you don’t remeenbvhy you
started?
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LYDIA: No. | just knew that my mom, like, put me amdance group.

JOANNE: My mom put me in it when | wasdittind so | really liked
how they danced and so | wanted to learn.

LESLIE: I think | was about...five. Yeah, arauthat age, five,
because of a lot of influence from my Mom.

...for adolescents of color, one's ethnic idgrdan be particularly
salient. Especially when they feel pulled by thisa of being
autonomous and being an individual versus haviggltg and how
does one be autonomous and still be connectedthathfamily if they
have a family that comes form a collective culture.

PART 6: Boundaries

DMGVO: Self-boundary is the sense of what is mewahdt is not me.
It's the experience of a flexible perimeter markiing distinction
between my personality—my thoughts, feelings, aedwries—and
what exists outside that perimeter, within otheypgde. It is the feeling
of a psychological distinction between what | knalpout myself
versus what others know about me.

Boundaries in the West are much different from Samiooundaries.

KBR: There are many different sorts of boundsriThere are
emotional boundaries, there are physical boundaares boundaries
essentially are rules that are communicated ba#ctlly and indirectly,
in societies. For example, there are boundaridsigtarmine what is
appropriate how close one gets physically, phygoaximity, with the
family or with others outside of the family. Andetfe boundaries, when
they are more explicit and when they are more clearakes it easier
for us to know what we're supposed to do and wleatawiot supposed
to do, and for adolescents who are asking thesgtigns of who am |
and how am | supposed to act, when | want to fibut maybe that's
different than what my parents are telling me toTwen, those
boundaries, when they're ambiguous, can create sti@ss. Because
the rules are not clear of how am | supposed tavehvho am |
supposed to be then.

Clips of woven matsDMGVO: Cultures are an intertextual fabric; eaclaadulture's core
at church dedicationbeliefs, values and orientations forms a threaal tapestry. Important

David Herdrich
DH

concepts are reflected in a number of differentucal components.
The Samoan concept of personal boundaries is ech@ethodel of
geographic boundaries. This model was developeghtiyropologist
David Herdrich of the American Samoa Historic Preagon office.

DH: “The idea of a point field is basically thather than starting out
with a bounded space, so rather than defining eeslikee a box and
then putting things inside of it, you start outlw@ point, and from that
point a field radiates out, so you could thinktcds a point with vectors
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radiating outward from it.”

DMGVO: In Samoan villages the central point is @em grassy area
called the Malae. And the center of the Malae ikedahe Mata, or eye.

DHVO: First you start with the eye of the malaesrityou have the
guest houses, and they go around, and then youthawhief's houses,
and they go around, then you have the sleepingdsoasid they go
around, and then you have the outhouses and thstipggand they go
around the village.

DH: To the extent that there is a boundar@amoan, if you have a
boundary between points, it’s relative to those psmts and the power
that they have. So if this point is more powerhdr this point, then the
boundary would be pushed closer to this point. Atldrough time,

this point gained more power, the boundary migift black.
Boundaries are not what | refer to as axiomatic, gon’t start with
them, rather they're, to the extent that therebauendaries, they are
derived from these relationships and then imposetthe landscape.

DMGVO: The Samoan concept of diffused, indistinctibdaries
contrasts with the Western idea of a bounded bamdan teenagers
must negotiate between traditional concepts oftsalindaries and
those introduced from the West.

PART 7: Adolescent crisis in Samoa: a rough traosifor some

DMGVO: Anthropologist Margaret Mearbte in the 1920s that
adolescence in Samoa was no time of crisis, buésepted a gradual
maturing of interests.

MG: ...We think of adolescence tam@ of a lot of tension and
conflict. But that again may not be a universahghiAnd in fact there
may be cultures that fully expect a calm transitidrere there’s not
this huge influx of cultural influence in this af a sudden strive for
individuation and separation away from the family.

DMGVO: Whether or not Mead was, i5amoan adolescence
certainly is turbulent today. The influx of cultrafluence from the
West has had a profound impact on most aspectarobé&n life,
including the transition from childhood into adwudd.

DMGVO: Contact with Western culture began more tB@@ years
ago, when the first European ships appeared in 8amaters. Jacob
Roggeveen was the first European to see the islaudsg a sail-by in
1722. 65 years later, LaPerouse received a far warm welcome —
and because of it, the Samoans got a bad repufatiamfriendliness,
and were left alone for about 50 years.

DMGVO: Western influence over these Polynesiamidéaintensified
beginning in 1830 with the arrival of John Williamakthe London
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Missionary Society. Missionaries had a profoun@efbn the Samoan
people and culture, changing their way of life igngicant ways--
ceasing all work on Sundays, mandatory church d#tece, the
adoption of western-style clothes that coveredotbaty, and restrictions
on the dances they were allowed to perform.

JM: The historical development that is most siguaifit in Samoa, as it
is in so many places around the world, is colonsion and
missionization. Missionization changed the dangeeat deal. Long
ago, village celebrations would start with a ceragdater followed by
parties that were called joking nights. Ceremsnvere the most
formal situation and at the joking night, dance Wdaegin in a formal
way. Then there would be a lot of joking, much dfietr was joking
through dancing, like some of the dancing in tiiie.f The dance
would slowly get wilder and wilder, and in a sertsgould be very
personally expressive. Many marriages began aetbecasions.

JMVO: With missionization, during the late 19th agatly 20th
century, joking nights migrated to the marginshaf village, and then
went outside the village and into the bush. Butetomme right around
and after world war two these really wild partiegshe bush become
increasingly rare.

JMVO: OK. With missionization, that became inapprafe. That
became not something people were supposed to dbséat first
joking nights and the behavior that went with themgrated to the
margins of the village, ultimately it went outsitthe village and into
the bush. But sometime after world war two, or rigitound and after
world war two, | think you get a cessation of thesaly wild parties in
the bush.

DMGVO: World War Il brought the next osequential contact, this
time from the United States military. American Sa'sonain island of
Tutuila was used as a base for training and exesdsring the war,
and from 1940 to 1945 at times there were mordamjlipersonnel than
Samoans on the island

DMGVO: More recently, the opegiof an international airport and the
arrival of cruise ships has increased the amoutdwfsm on the
island, although tourism isn't well developed in édmnan Samoa.
Contact with the west through electronic commumacehas had a
strong impact on Samoan culture, and especiallystard's teenagers.

DMGVO: Today, adolescents in American Samoa havaéhays,
cable TV and cell phones. Satellite links bringititernet into their
schools. Television and movies in particular biing world of the
West into their lives in significant ways. Teengt imitate the hip-
hop stars they see on MTV. My Samoan high schaolestts had the
“bling bling,” wished they had “benjamins,” and ieayangster-like
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graffiti on their notebooks.

DMGVO: A stable sense of self provides adelets with a sense of
meaning and purpose. The development of a stabieiiyg is a long
process that starts when young adolescents expdrimiin different
roles and opportunities. It concludes when theysyamthesize a variety
of roles and form a self that can provide them waitense of
comfortableness with who and what they are.

MG: ...it depends on the circumstancesaalhchvolve thinking how
in conflict the two cultures are with each othed avhat roles are
acceptable and reasonable and not acceptable h&ndhere may not
be this kind of difficulty trying to negotiate tio and being exposed
to both. It also depends on how flexible and &i¢the two cultures
are. If they’re more tolerant there will be leg®ss in trying to
negotiate the two.

DMGVO: How much role experimentation does Samodtucei allow?
For teenagers, not much, but more than they hadgliiead's time.

Mead wrote that, while boys aspired to be housklers, fishermen,
orators or wood carvers, girls could only expeantrry.

Today's teens can make career choices, attenddakdommunity
college or, if the family can afford it, go to aadje on the mainland.
However, duty to the family comes first, and ifyleee needed back
home, perhaps due to an emergency or some fansig,dhey must
quit school, toss aside their dreams, and retuthdasland.

MG: A young individual who has a chdietween pursuing some
life’s dream or doing something that’s in the bagtrest of the family,
You know, our expectation is of course they’re goaia fulfill their
own ambitions and we would really question thertindfy didn’t do
that. We would want to make sure that they wamhade this kind of
sacrifice. | think people would be fairly concedngith that choice.
Whereas in other cultures the expectations are d¢jo& opposite. The
expectation is that whatever the family needstai,you provide for
them And then there’s not even a thought to thhequel sacrifice that
might be involved in it...

DMGVO: And it is tough for maBgmoan teens. The teen suicide rate
in the Samoas is reported to be among the higheakeiPacific. What
Mead had described as fun, placid years have beowne turbulent.

The 2001 Youth Risk Behavior Surveynducted by the Centers for
Disease Control, found that 30% of American Samuagls school
students said they seriously considered suicidlearprevious 12
months. 20% said they attempted suicide, and 6%etea doctor's
care after the attempt.

DMGVO: In 2001 alone, there we@Besuicides; 45% were females age
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15 to 24, according to a Department of Public Safeport. Poisoning
by substance was the method most often used. Aladubverdosed on
drugs, while the rest ingested chemical and otbgrous substances
like bleach, household cleaners or brake fluid. idasons why these
young people took their own lives, if known, werd recorded or are
not a matter of public record.

MG: its difficult to look very far aheagtgally and so kids can find
themselves in the midst of these very sharp cdsflitbese conflicts
that carry with them these very intense emotiotisink one of the
things it’s very hard for them to see is that il wiwill pass; they don’t
really see themselves moving beyond that phadeeaflife the way
that adults might and of course that makes evergteo much more
dire, things just so much more challenging thathat moment.

DMGVO: The option of children esnggamily disputes in the
traditional Samoan way of leaving the home of th&togical parent
and moving in with the cousins is no longer an e@asthod of conflict
resolution.

DMGVO: Although they face receiving a severe baatvhen their
parents find them, children and teens can and da@away from home.
Almost three quarters of the clients served aidlaad's shelter in 2003
were teens. Most of them said they ran away bedhegevere having
problems with their parents.

Running away and suicide are not the only formesohpe.

DMGVO: The Youth Risk Behavior Survey also foundttinore than
third of all American Samoan high school studentslsed cigarettes.
A third said they drank alcohol, while more tha®26aid they smoked
marijuana. About a fifth of them reported beginnguipstance use
before age 13.

The Department of Public Safatgported in 2003 that juvenile
delinquency was on the rise. Statistics indicatetharease in felonies
with juvenile involvement, especially possessiorcaiftrolled
substances.

PART 8: Subjectivity and Emotions

DMGVO: Margaret Mead wrote that “The whole preocatign is with
the individual as an actor, and the motivationsupacto his
psychology are left an unplumbed mystery.”

While today the Samoan attitude toward the inngttteis changing,
and increasingly people can talk about their fgmliand motivations,
emotional subjectivity is still downplayed to theent that it may be
difficult for some Samoans to answer questions almmer thoughts
and feelings.

137



Joanne

Lelinda
TITLE

Chubby, happy
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Skinny American
teens

Nu'umau

Shot of Nu'umau's
body

TITLE
TM rehearsals

Preparations for the

DMGVO: Do you think there’s anything fronthin that makes a
person a good dancer?

JOANNE: I don’t know. [long pause] | don’t know.
LELINDA: Long pause, “yes.”
PART 9: Body Image

DMGVO: The body is another source of conflict tadblescents in
Samoa share with their American counterparts, it atwist.
Physical ideals — what is the perfect body and vwsabnsidered
physically beautiful — are two of the contradictetgments of this
convergence of cultures. The Samoans traditiozaliyire a soft, well-
rounded body. Plump is beautiful. The thinnessigatmired in
American magazines, on the other hand, equatespeitérty, and
illness. Well-padded bodies are healthy bodies.

DMGVO: Do you like yourself?

NU'U: [Laughs] | do, it's just the way my body isneed to lose some
weight. My mom was the one who was always pushiagadance.
I’'m grateful for that. But when | dance | think I'the fattest one in my
dance group. | just need to work on how | lools thay.

If there’s anything you could change about yourselfat would it be?

NU'U: My body. | really want to look skinny! Out all of the dance
group girls, I think I'm the fattest one, and bethg fattest one isn’t
nice. You have the biggest dress. You're eitherptite back, the back
line, but that’s the only thing | want to change.

DMGVO: Where did you get the idea that you were gy

NU'U: I'm always thinking I'm too big. | try pictimg myself skinny. |
still can’t get that. When I'm with my dance grouyell, you know
how skinny they are, how tall they are, | try comipg me to that
person, but | still can’t get that picture. | wislvas skinny! [laugh]
Yeah but...

Part 10: A winning performance and the pressurbegerfect

DMGVO: Teenagers are asking themsgivieo am | supposed to be?
Are they persons with an individual identity, or shthey represent the
group well, to avoid embarrassing the family?

The Star Kist anniversary performance was thedastbefore the big
competition in Apia, for the Taupou Manaia girlhieTTeuila Festival
of Samoan Arts is held annually on the first weekehSeptember.

DMGVO: The afternoon beforefbrformance is spend in more
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Performance

After-performance
feast at Kori's
parents' house

Images of mistakes

Chaos after the
performance

TITLE

Images of old
Samoan houses

(Near End) Taupou Manaia placed seioaihe@ competition. Second
place, however, is not always good enough.

Kori: Come on, Dianna, Get something to eat

Alu: By the time you put the camera down, the feolli be all gone.

DMGVO: The dancers are awatdliea parents will be disappointed
or angry if their performance is not perfect. Tis said they felt
shame and embarrassment when they made a mistake.

Girls on how they react to mistakes

DMGVO: When a child fails to perform to the parsrékpectations,
often they are physically punished. Although thdsgperformance was
nearly flawless, and was good enough to earn tlemonsl place, an
informant told me that intervention was necesséignaards, to
prevent a parent from beating her child.

PART 11: Houses without walls and moral discourse

DMGVO: Anthropologist Bradd Shore writes that hoaisath no walls
performed several functions, including contributtngsocial control, a
fact which some of his informants recognized. &ditional Samoan
houses, which have no walls, peoate always looking at you and are
concerned with what you are doing. Although todgg/moans in more

Clips of guest housearban areas of the island live in Western-stylesesyutraditional style

on the malae

JM

houses do still exist, particularly as village é¢biéguest houses” and
are readily visible on the malae.

JM: Today there is resurgence in Samoan davdale there used to
be dance exchanges between villages at jokings)igbiv there are
lots of dance competitions. But you can still #ezold dichotomy
between formal dancing and joking dancing. And gan see new
changes as well. In old Samoa at Joking nights td the wild
chorographic joking but during Christian times gjicame to dance in a
formal way at least in public settings like thegumal village princess.
All choreographic joking shifted onto boys. Todaysome dancing,
girls are beginning to take jesting roles in daasavell.

Clowns' spontaneou®MGVO: Formal and informal contexts can be seewliffierent
eruptions at Festivaloccasions. Clowning is a part of the official cellons that take place

of Arts

Rehearsals

during national holidays, and also occurs spontasigan other
occasions.

DMGVO: Clowning can also be premeditataupou Manaia
choreographer Kori Chamberlin created a danceitbhtdes a tribute
to the Samoan clown. At first, some of the girlgsevembarrassed by
the choreographed silliness. Their formal, synciaeshmovements ar
regal grace were discarded in favor of whimsy. tBetr discomfort
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Ko'olina

Nu'umau

Leslie

didn't last.

EMILY: Sometimes | feel embarrassed when wduhny dances, the
one we were learning today. | felt embarrassedtaed when | looked
at this other girl, she was doing it very funny akept laughing and |
tried to act like her, to be funny. Sometimes ¢lkeing funny.

Emily wowing the crowd at Teo and Alo
Part 12: Becoming a self

KBR: One of the things that research indicaseat for adolescents of
color, particularly in the united states, is thaegrating their ethnic
identity with their other selves is particularlyportant for them to be
able to negotiate the expectations of their ownietbulture and the
broader society.

DMGVO: Adolescents in American $amre developing a sense of
self in a two-culture world in which each culturasha sharply different
concept of what it means to be a self. They avgltin the middle of
a conflict between individuality and group identiSamoan traditional
dance stresses conformity and downplays indivityadnd therefore
we might not expect it to inform the self conceptedolescents who
are navigating a bi-cultural world. However, daptays a meaningful
role in these girls' lives and their thoughts abeho they are.

DMGVO: Is dance important?

KO'OLINA: Well, it's not as important as school koo, well,
sometimes my school work goes down if I, if I, fedoo much on
dancing, so I try to, like, y’know, put dance asidea little bit and
focus on my work, but other than that, dance istprsportant.

NU'UMAU: Yes. To me | think dancing isrédally expresses your
feeling and how you think and act toward other peoghowing your
emotion by dancing, the way you do your actionfiyethat’s why |
think it’s really important, dancing.

LESLIE: Ithink it is. Because nowaday®tdf us, like that,
preserving of our culture, it's like the sand oa #ihore washing away,
it's gradually moving to that, so I think dancirgpatly helps...preserve
Samoan culture.

Black dresses in the DMGVO: They may face beatings if they fail to perfg but that does

rain

Afterwards

not seem to be the only reason why they dancegiFls¢dedication to
dance and their determination to see it throughdemsonstrated at the
Teuila festival. It isn't unusual for performant¢ego on during a
sudden shower, but the Taupou Manaia girls not smijed through a
downpour, they actually enjoyed the experience.

Girls talking about how fun it was.
DMGVO: Many have come to understand that the itnaest in time
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Clips of dancing at
Arts Festival

Closing Sequence
Closing Credits

and energy makes them more than simply good darntéedps them
to identify themselves as dancers, as SamoanssaAitharicans, and
they have integrated the ideals behind Samoan datctheir sense of
self and who they are becoming.

LESLIE: In dance practice, Kori, she’s alwdglling us to be of taupou
characteristics. To always be humble, like theycganot too rough,
graceful and it's taught me to forgive like if yo&'in a situation where
there’s girls talking, haters, and they're tryiiogfight with you, | think
it's helped me because when | dance I'm really cata | think things
through, and it helps me to just be relaxed antitbips. Samoan
dancing, it helps you become a better person,simatw | feel it helps
both at home, spiritually, physically, and in schaid everyday tasks.

DMGVO: Samoan adolescents are developing a sersdfafhile at a
crossroad where two cultures meet and where cloldinoeets
adulthood. Not all Samoan teens are able to reletiw conflicting
models of selfhood of both cultures at a time wtiey are cognitively
and emotionally vulnerable, and the teen suicite meaay be a
reflection of the feeling of hopelessness thata@ompany this
conflict.

Some teens, however, are finding ways to not oopecbut to thrive.
Many of the girls | spoke with embrace both Samaxath American
cultures. They have incorporated Samoanness andiganaess into
the ideas they have about themselves and who tkepame have
even merged elements of individuality into whatwdbddoe a group
project, like traditional dance, thereby feelingtb8amoan and
American. They seem to have adopted the most uslefioients of
both.
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