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ABSTRACT
This

thesis

is

about

how

the

Australian

government

policy

of

multiculturalism is embodied among migrant and second-generation
Maltese Australians. That embodiment is understood by exploring the two
groups' processes of identification in particular multicultural spaces.

De

Swaan (1995:25) argues that 'identification is both a cognitive and an
emotional process [and I would add bodily process]: perceived similarities
and differences provide a basis for affective involvement or detachment
and the other way around'.

The 'embodiment of multiculturalism' is

explored

experiences

through

migrant

of

and

responses

to

multiculturalism in the context of planning and organising a public ritual.
Second-generation 'embodiment of multiculturalism' is understood in the
context of their reluctance to engage in public ritual.

The processes of identification involve migrant and secondgeneration Maltese Australians objectifying their relationships to their
inherited culture, thus prompting a shift from enacted to represented
culture. In this sense, Maltese Australians' identifications, like other ethnic
groups' identifications, are not fixed, static or unitary; they are processes,
subject to change, renegotiation and rearticulation (Ang 1994, Bao 1995,
Brow 1990).

There are significant differences in the way that the two

groups incorporate multiculturalism. Nevertheless, a central feature of the
experiences and responses of both groups has been the perceived need
to adopt Australian standards of behaviour through the incorporation of
restrained emotional display.

This restrained bodily and social incorporation is explained by the
ways

multiculturalism

allows

the

continued

ranking

of

cultural

characteristics according to criteria determined by dominant groups. That
ranking is supported by prevailing liberal assumptions; in particular, the

IV

assumption that it is possible for people to bracket off status differentials
and participate in the public sphere as equals.

The way in which

multiculturalism encourages the ranking of cultural characteristics is
contrary to explicit policy intentions, which are to manage cultural
diversity, encourage cultural harmony and maintain cultural diversity.
Thus, paradoxically, in the case of Maltese Australians, multiculturalism
serves to erode these cultural differences, specifically cultural diversity,
which it seeks to maintain.
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PREFACE
The Maltese islands [among which are Malta and Gozo] lie midway
between Gibraltar and Lebanon, at almost the exact centre of the
Mediterranean Sea. The islands measure only 120 square miles
(31 0km 2 ) and, with 330,000 inhabitants, form the most densely
populated country in Europe. There are more than fifty villages and
towns., each of which forms a discrete residential area. The Maltese
are intensely devout Roman Catholics. For centuries they have
been firmly linked to Europe, although they speak a Semitic
language closely related to Arabic in which they pray to Allah
(Boissevain 1992b: 137).

My personal interest in Maltese rituals stems from my own Maltese
ancestry. I hope that academic interest in Maltese migrants in Australia
will

increase awareness of their existence

in Australia

contributions they make to shape Australian society.

and

the

Beyond that, the

Maltese present a socially relevant case study because of their continued
disadvantage. Lawrence Dimech, a Maltese researcher studying ageing
Maltese in Western Sydney, has pointed out the 'minefield of need and
neglect' in the Maltese community (1992:7):

... [T]he Maltese have been the forgotten community due to their lowprofile and the untold damage perpetrated by them being wrongly
perceived as English speaking and of an Anglo-Saxon background.
They are repeatedly by-passed from their 'fair share of the cake' . As
a result, extended before them as an ageing community, lies a
minefield of need and neglect! (emphasis in original) (Dimech
1992). 1

This thesis' appeal to a Maltese audience may well lie in its
explanation of how some aspects of festas, which are celebrations of

1 In itself, this statement contains many taken-for-granted views about migrants' rights
and entitlements; reflecting an uncritical acceptance of Australia's multicultural paradigm .
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patron saints, have changed, while their importance has not diminished .
hope that this thesis will also be seen as an attempt to contribute to a
much-needed greater understanding, both theoretically and empirically, of
the importance of Maltese culture to the lives of migrants and latergeneration Maltese Australians.

Their experiences are qualitatively and

quantitatively different from members of other minority groups and the
dominant group. It is therefore important to expand our interest in, and
knowledge of, these groups, their experiences and their place in
Australia's multi-ethnic and multicultural society.

9

CHAPTER ONE: SETTING THE SCENE
Introduction

Government policy on migration · shapes the structure of migrant
I

groups' public lives in Australian society.
ideology - of 'managing ethnic affairs',

In particular, the current

multiculturalism,

shapes the

formation and political organisation of migrant groups in Australia.
Formalised in official government policy, multiculturalism has attempted to
respond to Australia's diverse multi-ethnicity by eliminating problems,
among others, of inequality and discrimination in decision-making and the
workforce.

However, it has not critically engaged the problem of the

relationship between beliefs about emotion and the legitimation of social
hierarchies.

In the lay arena, this has long been known as an area of

importance. Recent public recognition of this relationship can be seen in
the Australian film 'The Wag Boy', where difference was seen in terms of
appearances (clothing and type of food eaten) and non-racialised
embodied culture (body politics, gestures and mannerisms). 2 A related
problem this thesis explores was portrayed in a recent popular film,

Looking for Alibrandi. Looking for Alibrandi relates the problem of secondgeneration identification to the problem of being a wag.

This thesis

explores embodied cultural differences and emotion politics via an

2 The Wag Boy is an Australian film which depicts, among other things , a young Greek
Australian man's identification, from early childhood, as a 'wog boy' . This identification is
the result of both internally and externally imposed categories of identification, portraying
embodied cultural differences and emotion politics between ethnic and Anglo Australians .
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examination of the understandings of Maltese migrants and secondgeneration Maltese Australians.

In this chapter, I briefly introduce the Maltese in Australia and
describe Australia's multicultural policies and the liberal assumptions that
underpin them.

also discuss the way in which migrant and second-

generation ethnic identifications will be analysed and understood in
reference to identifiable deficiencies in the existing literature. 3

I then

define the thesis' scope, describe the research methodology and show
how the argument will be developed in subsequent chapters.

Who are the Maltese?

In the 1996 Australian Bureau of Statistics (ABS) Census of Population
and Housing, the number of Malta-born persons in Australia was recorded
at 50,894, 6 per cent less than the number recorded in the 1991 Census
(Department of Immigration and Multicultural Affairs 2001 ). 4 Malta-born
people in Australia mainly speak Maltese at home (60.9 per cent), or
English (36.5 per cent) and 92. 7 per cent identified as belonging to the
Catholic religion. The vast majority of Malta-born people in Australia live
in Victoria (47.8 per cent) and New South Wales (38.7 per cent), followed

3 Second generation refers to children of at least one migrant parent. I consider the third
generation, grandchildren of at least one migrant grandparent, differently but have not
included them in the scope of this thesis.
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by Queensland (5.5 per cent), South Australia (3.9 per cent), Western
Australia (2.1 per cent), the Australian Capital Territory (0.7 per cent),
Tasmania (0.2 per cent) and ·the Northern Territory (0.1 per cent). The
Maltese in Australia are an ageing population with the median age of
Malta-born persons in Australia in 1996 being 51.3 years compared with
44.2 years for the total overseas-born population and 34.0 years for the
total Australian population. In fact, 72.5 per cent of Malta-born people in
Australia are aged 45 years or older.

Relatively few Malta-born people have educational or occupational
qualifications (26 per cent) compared with the total Australian population
(42.3 per cent). Likewise, few Malta-born people in Australia have higher
education qualifications (4.5 per cent) compared with the total Australian
population ( 15 per cent). While Malta-born peoples' participation rate in
the labour force (50.3 per cent) was lower than the total Australian
population's (61.9 per cent), their unemployment rate (8.8 per cent) was
also

lower than the total

Australian

population's (9.2

per cent).

Nonetheless, the majority of Malta-born people in Australia who participate
in the labour force are employed in low or intermediate skill occupations
(58.2 per cent); this is higher than the proportion of the total Australian
population employed in ~ow or intermediate skill occupations (40 per cent).

4 Lever-Tracy's (1989:429--430) survey shows an estimated return migration rate of
10,000, approximately 15 per cent (not including children of migrants). This figure rose
considerably due to the fact that records on this only started to be collected in 1975 when
return migration rates went from 63 to 558 returnees, followed by 1,313 returnees in the
following year.
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The ABS census data collection does not gather information about
ancestry or ethnic identity. This makes a statistical description of secondgeneration Maltese Australians difficult.

In 1986, the ABS included an

ancestry questipn, but has not included one since.

Despite the

unsatisfactory absence of ethnicity data, it is possible to identify secondgeneration Maltese Australians by counting the number of people who had
one or both parents born in Malta -

77,280 at the 1996 Census

(Department of Immigration and Multicultural Affairs 2001 ).

Combined

with the number of Malta-born people in Australia, the number of Maltese
Australians, not including third or subsequent generations, is estimated to
be 128,174.

Australia's multicultural policies and liberal assumptions
Three main ideological periods, which also reflect official government
policy, characterise the history of migration in Australia: assimilation
(1947-1964),
onwards).

integration

(1964-1972)

and

multiculturalism

(1975

Preceding multiculturalism, cultural pluralism (1972-1975)

signalled the first signs of a positive valuation of cultural diversity. The
shifts from assimilation to multiculturalism paralleled transformations from
Australia's discriminatory White }\ustralia Policy to its racially nondiscriminatory immigration policies.

The strong belief in, and desire to

maintain, Australia as a racially pure white nation marked the White
Australia policy and the period of assimilation. This policy and the beliefs
and practices it sanctioned effectively ignored the existence of Aboriginal
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people and for some time prevented non-British from immigrating to
Australia.

The origins of Australia's migration history are deeply rooted in
notions of British superiority, which have prevailed since white settlement.
These ideas were entrenched in state practices after Federation in 1901
and are arguably still prevalent in Australian society.

Initially, therefore,

Australia only looked for suitable British migrants, excluding non-British
Europeans (as well as some British Europeans) and Asians (Foster and
Stockley 1988).

Beliefs about indigenous and non-British European inferiority shared
by many Anglo-Australians (and many British for that matter) in the early
twentieth century were reflected in government policy on indigenous and
migrant issues. Indigenous issues are beyond the scope of this thesis.
The Immigration Restriction Act of 1901, which gave a legal basis to the
unofficial 'White Australia Policy' of the time, is a prime example.

De

Lepervanche (1989) has written much about the aims of the White
Australia Policy and its impact on Australian society, including the forms of
exclusion, control and discrimination it encouraged.

These were not

limited to determining which migrant groups were suitable for entry to
Australia.

The themes of exclusion, control and discrimination became

entrenched in Australian social discourses and practices in relation to nonEuropean migrants and have remained so long after the Immigration
Restriction Act of 1901 was superseded. This is because many migrant
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groups, although deemed unsuitable in terms of race, were allowed entry
because their skills were needed. Groups in this category included the
Italians and Germans (Castles· and Vasta 1996) and the Maltese.

Assimilation

After World War Two, politicians faced the major tasks of rebuilding
Australia's economy and boosting its population. The task of populating
Australia with enough suitable British migrants proved more difficult than
envisaged. Arthur Calwell, Minister for Migration at the time, was forced to
broaden the category of 'suitable migrants' to include non-British migrants.
On a trip to Europe to find new sources of migrants, Calwell decided that
the Displaced Persons camps provided good sources of potential migrants
(Zubrzycki 1991 ). He was interested in the Baltic people in particular, as
they were a group of people who, it was thought, would not congregate in
groups of their own nationality or maintain strong links with their origins
and would have no difficulty 'assimilating' to the Australian way of life.
Based on these criteria the category of 'suitable' was broadened to
encompass some non-British Europeans.

However welfare, education,

the labour market and legal institutions were not adjusted to meet the
needs of the newly arrived non-British migrants (National Multicultural
Advisory Council 1999:20).
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Integration
According to Zubrzycki ( 1991: 127) among others, three changes in the
late 1960s led to greater acceptance of the existing ethnic diversity in
Australian society.

Firstly, there was documentation of the nature of

Australia's non-British migrant and indigenous population and their
successful contributions to Australian people's history. Secondly, secondand

third-generation

Australians

were

becoming

'successful'

and

'articulate young professionals'. Thirdly, assumptions about assimilation
were challenged in the face of the substantial departure rate of former
settlers (through remigration) .

The transition to the ideology of integration had begun. Zubrzycki
( 1991: 127) points out that:

[t]he introduction of what were now called 'integrationist' policies
heralded a recognition of the fact that migration did not necessarily
imply a complete loss of the previous cultural identity and that in
consequence, the . issue of equality of status, equality in access to
jobs, education, housing and health demanded special attention.

The foundations for what later became known as cultural pluralism were
laid during the transition between the ideologies of assimilation and
integration. There were many signs pointing to the fact that Australian
society could not remain unchanged by the presence of migrants, despite
the assumptions underlying much of the rhetoric and ideologies of the
past. The first tentative steps towards a new ideological period were in
the form of 'recognition that the idea of assimilation is sociologically
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unrealistic and undesirable' (Zubrzycki 1991: 126). In those early days of
integration, there were still no signs of fundamental changes to the
structure of public life, in political, social, or economic realms. Much of the
resistance to change was embedded in notions of individualism and
egalitarianism. These notions gave rise to the views that each person had
a fair and equal chance of overcoming racism and other forms of
discrimination, and that there was no need to change Australian systems
or institutions. While this shift meant that there was some recognition of
the problems with assimilation, the ideology of integration continued to be
underpinned by assumptions about migrants which were based on belief
in individual self-reliance with no concessions at a societal or institutional
level. · In practice, this policy served to fail migrants as it marginalised
them even further, denying them access to the systems and institutions
through which they could have had any chance of overcoming racism and
discrimination.

Integration meant that migrants did not have to assimilate totally to
the dominant linguistic and cultural group. Theoretically, migrants were
supposed to influence the existing dominant culture, which, when modified
by migrant cultures, would develop into an 'integrated culture' that
everyone would adopt.

Despite the principles underpinning integration

policy, incorporation did not take place. Integration policy recognised that
migrants from non-English speaking backgrounds faced difficulties when
they migrated to Australia.

It sought to assist migrants to improve their
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access to the labour market and their English language proficiency.
However, the major Australian institutions remained unchanged, although
migrants received assistance through resettlement self-help programs
conducted by ethnic organisations (National Multicultural Advisory Council
1999:23).

The first sign that Australian institutions might change or

respond to the needs of migrants was the transition to multiculturalism.
The period of multiculturalism can be traced back to the time when the first
institutional attempts were made to help migrants participate fully.

Multiculturalism

The term multiculturalism originated in Canada, where it referred to the
1971 Trude.au Government's official programs of cultural maintenance.
The official Canadian policy was called 'multiculturalism within a bilingual
framework' and arose in response to the Royal Commission on
Bilingualism and Biculturalism, 1963-1969 (National Multicultural Advisory
Council 1999:24 ).

However, Australia developed its multicultural public

policy in response to critiques of Australian society concerned with
inequality. As Zubrzycki (1991 :128) points out, it was a:

... mixture of value judgements about benefits of a multiethnic as
against a homogeneous society, of social policies and practices
directed at equal opportunity and of exhortatory calls for the
achievement of goals of intercultural harmony.

Multiculturalism did not originate in Australia as a descriptive term for
its multi-ethnicity.

Rather,

it was

conceived

as

a response to
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discrimination through its equal opportunity strategies and its concern for
intercultural harmony.

These three features (anti-discrimination, equal

opportunity and intercultural harmony) were foundational characteristics of
Australia's multiculturalism.

Over time, these important features have

elevated multiculturalism into an overarching role, to manage diversity in
Australia's multicultural public sphere.

The National Multicultural Advisory Committee ( 1995:viii) defined
multiculturalism as a term that 'describes not only the cultural and ethnic
diversity of contemporary Australia ... [it] is also a policy for managing
diversity to the benefit of all Australians'. The first signs of multiculturalism
appeared in Australia in a 1972 speech given by A.J.

Grassby,then

Minister for Immigration in the Whitlam Government. 5 Grassby's view of
multiculturalism was that ' ... each ethnic group desiring it, is permitted to
create its own commercial life and preserve its own cultural heritage
indefinitely while taking part in the general life of the nation' (Grassby
quoted in Zubrzycki 1991: 129). In the 1982 report Multiculturalism for All
Australians: Our Developing Nationhood, the term ethnic was taken to

refer to ' ... all persons living in Australia ... ' and the term ethnic affairs was
taken to refer to ' ... the full range of inter-group relations' and not only
minority groups (Australian Council on Population and Ethnic Affairs
quoted in Zubrzycki 1991: 132). In principle, this shift in policy gave rise to
the possibility of a new Australian nationhood, one not limited to Anglo-
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Celtic roots. However, in practice, Australian multi-ethnic and multicultural
society continues to be dominated by Anglo-Australian culture and
institutions, and migrants face ·continuing inequality and disadvantage.6 In
1995, Australians of non-English speaking background continued to be
under-represented in 'the key decision-making institutions and processes
of society' (National Multicultural Advisory Council 1995: 13 ).

Moreover,

'[w]here participation is high, it tends to be concentrated in particular areas
or institutions, for example the food industry, or the Australia Council and
the Special Broadcasting Service' (National Multicultural Advisory Council
1995:17).

James Jupp (1991) argues that there were three main approaches to
multiculturalism as a public policy in Australia.

They were ' ... the

recognition and encouragement of languages and cultures other than
those derived from Britain; the provision of welfare services for those of
varying languages and culture; and the creation of institutions designed to
cater expressly for ethnic minorities' (Jupp, 1991: 141 ). These approaches
to multiculturalism have made many differences to minority groups, by
providing migrants with access to state resources and changing the
structure of their public life in Australia.

5 A federal Labor government, which championed ideological shifts towards inclusive
policies .
6 Rex (1997:473-2) argues that multicultural society ' ... may refer to situations in wh ich
an acceptance of cultural diversity is combined with a political or civic culture which
emphasizes equality of opportunity for all, but it may also refer to one in wh ich cu ltu ral
diversity becomes a marker for inequality'.
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Stratton and Ang ( 1997) argue that Australian multiculturalism is not
simply a solution to the failure of assimilation, or indeed the failure of
migrants to assimilate. It is also ' ... an attempt to reconstruct the definition
of Australian national identity' (Stratton and Ang 1997: 155). They ( 1997)
contend that multiculturalism in Australia depends on the 'disarticulation'
of nation from state and that it is essentially a policy to redefine national
culture. The state acts as a space where policies that legitimise cultural
diversity are formulated.

It promulgates the principles through which

cultural diversity is maintained and managed.

In turn , these principles

have become enshrined in Australia's national identity, particularly the
principle of harmony or unity-in-diversity.

Problems with multiculturalism
There are a number of problems with multiculturalism, including that it
suppresses incommensurability, falsely dichotomises choices for 'ethnics',
is incorporated in limited ways in Australian institutions, contains cultural
diversity and that racist practices persist despite it.

I discuss these

problems in turn. Stratton and Ang ( 1997: 156) argue that, unlike the USA,
Australia's national identity has not been defined:

... in terms of a single set of ideological principles which all
individuals should ideally make their own, but in terms of the creation
of a symbolic space in which different cultures live harmoniously side
by side, in which all Australians not only have the right, but are
encouraged, within carefully defined limits, to express and share
their individual cultural heritage, including their language and religion'
(emphasis in original).
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Because multiculturalism, and therefore cultural diversity and difference, is
a part of Australia's national identity and not a threat to it, Stratton and
Ang ( 1997) view it as providing space to negotiate what constitutes
national culture.

However, they also recognise that its fundamental

principle, of unity in diversity, is based on ' ... a suppression of the potential
incommensurability of juxtaposed cultural differences' (Stratton and Ang

1997: 157) (emphasis in original). This suppression of incommensurability
makes multiculturalism,

in the way it is currently constructed,

a

discriminatory paradigm.

Morrissey ( 1997:95) argues that multiculturalism falsely dichotomises
choices for 'ethnics' as

... assimilation (the complete disappearance of any cultural forms
other than those of a largely unexamined and undefined Australian
culture) on the one hand, and multiculturalism (the maintenance of a
series of static migrant and non-migrant cultures) on the other.

Certainly, in the 'realm of legal and political arrangements', as argued by
Davidson (1997:82), 'the monocultural Anglo-Celtic past did not disappear
when multiculturalism became state policy in Australia' .

In theory,

multiculturalism means that migrants are no longer expected to 'lose'
cultural characteristics that are different from the dominant AngloAustralian cultural characteristics as they had been required to do during
assimilation. It also means that they are no longer expected to adopt one
integrated

Australian

culture.

In

practice,

however,

both

these

J
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assumptions

continue

to

be

embedded,

even

if

implicitly,

In

multiculturalism (Hage 1998). As -Morrissey (1997:95) argues:

the culture of a given immigrant group is implicitly viewed as some
static item of baggage, imported into this country and susceptible to
"maintenance" so long as this activity does not conflict with "society
at large" which, presumably, has its own, different, culture.

Similarly, Davidson (1997:77) points out that ' ... multicultural Australia
incorporated souvlaki and dragon dances, but not the legal, political and
ethical voices of its myriad NESS newcomers'.

The rhetoric of multiculturalism asserts that multiculturalism is for all
Australians. In practice, however, in its implementation in state institutions
such as the education system and media representations, multiculturalism
is associated with non-English speaking minority group migrants.

Jupp

( 1991: 142) argues that multiculturalism has been limited in practice to
such

ethnic minorities,

with the

result that '[a]ttempts to

extend

multicultural studies in schools ... were frustrated by the reluctance of
teachers and education authorities to develop them other than in areas
with high levels of ethnic minority concentration'. Multiculturalism has not
emerged as a predominant ideology for all Australians. This situation is
reflected in growing support for all children doing Australian studies in
schools at a time when it was proposed that all children do multicultural
studies.

If multiculturalism is for all Australians, there should be no

difference between Australian and multicultural studies. However, there is
a difference in practice between the two.

Whereas Australian studies
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relate to Australia's postcolonial history of British settlement, multicultural
studies relate to ethnic minorities, migration and exotic languages and
customs. Thus, multiculturalism has been incorporated in limited and ad
hoc ways into Australian institutions and social practices, which remain
largely Anglo-centred (see also Foster and Stockley 1988, and Castles
and Vasta 1996).

Bhabha ( 1990) argues that there are two problems inherent In
multiculturalism.

First, multiculturalism encourages cultural diversity In

ways that always include the containment of cultural difference. Second,
multiculturalism has not eliminated many of forms of racism.? According
to Bhabha (1990:208), containment of cultural difference occurs because
'[t]he universalism that paradoxically permits diversity masks ethnocentric
norms, values and interests'. In Australia, cultural difference is contained
in many ways. Its expression is contained in the public sphere, in terms of
the spaces in which it is celebrated and/or negotiated, in terms of
performance and 'ethnic' actors' embodiment within these spaces and
through the notion of cultural diversity (Ang 1994 ).

In turn, cultural

diversity is contained through representations of national groupings, which
conceal differences and diversity within them.

It masks instances of

discrimination within groups, including dominated groups, where dominant
members benefit from the continued subservience of dominated members
through enforced adherence to ethnocentric norms, values and interests.
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Castles and Vasta ( 1996) also argue that racist practices are
rampant even in multicultural societies (see also Castles 1996, Chan
1996, and Ang 1996).

Bottomley de Lepervanche and Martin (1991)

argue that Australia's multicultural society remains highly stratified in
terms of ethnicity, class and gender.

Supporters of multiculturalism

continue to assert that multicultural policies must be developed further by
the state and that community groups must develop strategies at the
grassroots level to combat current forms of Australian racisms (Castles
and Vasta 1996). However, Ang ( 1994:78) argues that we need to ' ... go
beyond the limited and contained diversity enabled by multiculturalism'

(emphasis in original). That is:

... to prevent the multicultural universe from becoming a new
restrictive and absolutist space in which everyone has his or her own
proper place, it is important to destabilize the normative consensus
on which the idea and administration of multiculturalism is based
(Ang 1994:78).

In order to further develop multicultural policies and strategies and
destabilise the normative consensus on which the idea and administration
of them are based, we need to understand the assumptions underpinning
multiculturalism that have allowed the continued ranking of cultural
differences according to criteria determined by dominant groups.

7 For a detailed discussion of this problem in Australia, see Castles and Vasta 1996.
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Liberal assumptions concealed by multiculturalism
Three liberal assumptions are reflected in Australia's multicultural policies ,
as stated in the Government's principles in 'A New Agenda for
Multicultural Australia' (National Multicultural Advisory Council 1999).
Firstly, the principle of cultural respect reflects the assumption that
migrants can bracket off status differentials and participate in Australia 's
multicultural public sphere 'as if equals'. This idea has its antecedents in
the right to maintain a cultural identity within carefully defined limits. 8 The
principle of cultural respect, ' ... subject to law, gives all Australians the
right to express their own culture and beliefs and obliges them to accept
the right of others to do the same' (National Multicultural Advisory Council
1999:6). The second and third assumptions, that a single comprehensive
public sphere is preferable to a nexus of multiple publics and that the
appearance of private interests and issues is undesirable, are both
reflected in the principle of civic duty. The principle of civic duty ' ... obliges
all Australians to support those basic structures and principles of
Australian society which guarantee us our freedom and equality and
enable diversity in our society to flourish ' (National Multicultural Advisory
Council 1999:6).

8 Roosens (1989:150) argues that the notion of the right to maintain an 'objecti ve
culture' , cultural identity, respect for ethnic minority groups and so on , are products of
Western culture; the concepts of cultural identity, and respect for ethn ic minority groups
are used in the competition for resources . Specifically, Roosens (1989: 150) argues that
'in order to see and use one's own culture as a right, one must first have ga ined distance
from that culture '. This is a somewhat paradoxical feature of Austra lian multicu ltura lism
because immigrant groups ' distance from their culture is the product of the government
policy which seeks to ma inta in it.
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The management of Australia's multi-ethnic society in the period of
multiculturalism continues to conceal assumptions underpinning the
modern liberal conception of the public sphere. Nancy Fraser (1995 :287)
points out that the public sphere is an institutionalised arena ' ... in which
political participation is enacted through the medium of talk.' It is different
from the state and the official economy.

It is also an arena where , as

Fraser (1995-:287) argues , ' ... social meanings are generated , circulated ,
contested, and reconstructed'. Fraser sees this as a discursive process ,
tho ugh shei fa Bs fu lly to appreciate the sociality of participation and the
role of the body and em,otion in constituting social meanings and culture in
the pubUc sphere .

Nevertheless,

according to

Fraser (1995:288 )

assumptions underpinning the modern liberal conception of the public
sphere include:

1. the assumption that it is possible for lnterl ocutors in a publ ic
sphere to bracket status differentials and to deli'berate 'as if' they
were social equals;, the assumptio n therefore , that socia l equality is
not a necessary condit[on for pol itical democracy;

2. the assurnptiion that the proliferation of a murtiplici:ty of com peting
publics is necessarily a step away from , rather th an toward , gTeater
democracy, and that a siniglle, compre hensive pub li1c sphere is
atways preferab ie to a nexus of mulltiple publ i1cs ; and
1

1

3. the assum1pti1on that disco urse in publi1c sp here,s sho uld be
restricted to deUberation abo ut the co mm on good , and th at the
appearance of 'pri1vate interests' and 'private 1ssues ' rs always
undesirab le.

The first of these assumptions assum1es that social inequaHti1es or
hierarchies do not impinge on participatory parity and that par[ty can be
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achieved if individuals are willing to put aside their markers of difference.
This assumption marginalises minority groups, the disadvantaged and the
subordinated.

Rather than being an empty space, the public sphere

consists of structures of hierarchy and power that must be neutralised, not
bracketed,

in order to achieve participatory parity.

The second

assumption promotes a single comprehensive public sphere as ideal. As
Fraser ( 1995:291) points out, this assumption is detrimental, because
' ... where societal inequality persists, deliberative processes in public
spheres will tend to operate to the advantage of dominant groups and to
the disadvantage of subordinates'.

The third

assumption falsely

dichotomises private and public issues and interests, whose boundaries
coincide with those of dominant groups.

In contrast, overcoming social

inequalities and hierarchies inherently involves convincing others (usually
members of minority groups have to convince the members of dominant
groups) that private interests or issues (for example, slavery, sexual
harassment, or domestic violence) should become public interests or
issues.

The first of these assumptions, that status differentials can be
bracketed-off and individuals treated as if equals, is impossible because
not all individuals or cultures are treated or valued equally. The realisation
that not all members of ethnic groups, or indeed all ethnic groups, can
bracket off status differentials and

participate as if their cultural

characteristics, values and ideals are equally valued was reflected in an
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early report on multiculturalism. The report defended the view that not all
cultures are equally valued or equally legitimate, particularly those cultures
that are incommensurate with ·core values of Australia's dominant culture.

Are minority groups encouraged to maintain their culturally distinct
characteristics, and if so, which ones? Or are they encouraged to bracket
them off and adopt another culture based on predominant AngloAustralian characteristics? As I will demonstrate, cultural pluralism and
multiculturalism do not allow for 'cultural difference' found, by some
Australians, to be abhorrent or distasteful.

At the same time, Anglo

Australians do not recognise the rights of individuals within different
cultures to contest aspects of their own culture.

In practice, minority

groups are encouraged to maintain ethnic emblems, or symbols, for
instance, through cultural performances.

In turn, Australians see ethnic

emblems as icons of a particular ethnic group and they can be the basis
for continuing differential treatment. In reality, these icons are taken to be
much more than ethnic emblems.

For both insiders and outsiders they

become the essence of the total culture.

The maintenance of ethnic

emblems is consequently prone to misreading as maintenance of cultural

characteristics when it is in fact maintenance of cultural fragments .

In Australia's multicultural society, the assumption that migrants can
bracket off status differentials serves to maintain the fundamental values
of the dominant Australian culture.

One example is Ghassan Hage's

( 1998) notion of the 'fantasy of White supremacy'.

Hage ( 1998:232)
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argues that this fantasy is a ' ... well-grounded disposition to imagine
Australia as a place where White Australians should reign supreme'. To
Hage, this is a kind of exclusivist nationalist practice that, although not
shared by all white Australians, draws on characteristics and attributes,
such as 'looks', 'accent', 'cosmopolitanism' or 'Christianity' which can be
accumulated and converted into Whiteness (Hage 1998:232). To this list,
I would add 'emotional display'. This phenomenon of nationalist practice
is undeniably linked to Australia's racisms, which involve ' ... simplification
of the determinants of collectively shared behaviour' (Hage 1998:29). The
desire to maintain a form of White dominance in Australian society leads
to racist forms of thought and behaviour, which entrench migrants in
structurally inferior positions in many forms of social life, including
decision-making processes and the workforce . As Zubrzycki ( 1991: 135)
points out ' ... the extent of migrant disadvantage fully documented in the
Jupp Report [1966] still haunts government at all levels'.

With respect to the second and third assumptions , that a single
comprehensive public sphere is ideal and that private interests should be
excluded from the public sphere,

Fraser (1995 :291)

argues that

' .. .arrangements that promote contestation among a plurality of competing
publics better promote the ideal of participatory parity than does a single,
comprehensive,

overarching

public. 'Greater

contestation

challenges

accepted boundaries between public and private , and within and between
groups, raising issues previously thought of as private.

In contrast,
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Australia's stated multicultural policies are based on the assumption that
migrants can achieve greater equality of treatment and participation within
a single overarching framework based on fundamental values and
institutions of the dominant Australian culture. This conflict is reflected in
Zubrzycki's ( 1991: 136) notion that in Australia's multicultural society the

. . .new Australian identity ... as a product of Australia's British
institutions, the country's unique physical environment and the
combined impact of unprecedented high rates of immigration should
not be rejected in favour of exclusive or primary ethnic identities .

The model of a single overarching framework is regarded as a step
towards greater democracy in Australia's multicultural society.

The

obligation of having 'an overriding and unifying commitment to Australia',
its new national identity, and its national interests gives primacy to a single
overarching framework for participation in the public sphere.

It also

assumes that consensus over what constitutes Australia's national
interests can be achieved and, combined with the commitment to
individualism and egalitarianism, ensures that the situations migrants
endure should be done so privately as debate about these issues is seen
as a private matter. As Castles argues (1997:20), it raises the question of
' ... how to achieve the recognition of collective cultural rights within a
universalistic democracy ... '

The reproduction of inequity and domination will continue at all levels
(including structural and individual) while concerns about them continue to
be labelled individual, personal and private, and thus not relevant for
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public deliberation.

The assumption that social actors are autonomous

individuals unaffected by structured processes of inequality is a means of
reproducing the problems that multicultural policies attempt to overcome.
Multicultural policy has attempted to overcome these problems in the
areas of political representation and the workforce.

However, not all

migrant groups have achieved participatory parity in these two areas.

Social hierarchies and participation in political representation and the
workforce

As with

participation in areas of the multicultural public sphere,

participation in political representation and the workforce involves the
establishment

and

legitimation

of

social

hierarchies

and

relative

hierarchies of power between the cultural characteristics of migrant and
dominant groups.

The issues of marginalisation · and racism cannot be

separated, in a sociological sense, from social inequality and domination
in the public sphere. In Australian multicultural policies and public spheres
the proliferation of views that neutralise inequality and domination are
encouraged.

Consequently, these ideological views operate to mask

structural inequalities via ideologies of individualism and egalitarianism
(Collins 1996).

Recognition of the relations between individual and

structural discrimination, inequality and domination is necessary to
eliminate discrimination, inequality and domination.
political and sociological.

This task is both

Political representation is an area in which

dominant views naturalise inequality and encourage discrimination.
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These views act as barriers to Australians of non-English speaking
backgrounds achieving participatory parity.

There is relatively low representation of people of non-English
speaking backgrounds in key political institutions.

The 1989 National

Agenda outlined the objective ' ... that all Australians should be able to
participate in the decision-making processes and institutions of society to
the level of their capacity and interest' (quoted in National Multicultural
Advisory Council 1995: 13). Yet section 44 of the Australian Constitution
disenfranchises holders of dual citizenship from holding public office
(National Multicultural Advisory Council 1995: 13). In fact, full participation
in political representation, at the Federal level, is not open to a//
Australians. 9 Effectively, this means that Australian citizens are divided
into two groups: those who do not hold dual citizenship, whose members
are eligible for election to Commonwealth Parliament; and those who hold
dual citizenship and whose members are not eligible.

Because it is

unlikely that holding dual citizenship would be a major factor in decisions
made by parliamentarians, the National Multicultural Advisory Council
recommended that:

all Australian citizens should be able to hold public office and
accordingly, the Council recommends that this be addressed in any
public discussions on revisions to the Constitution ( 1995: 13 ).

9 Castles (1997:11) notes that 'where immigrants are socio-economically marginalised
and targets for racist violence, granting formal citizenship does not guarantee the full
civil, political and social rights which constitute modern citizenship'.
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The

Commonwealth

Government

deferred

consideration

of

that

recommendation; its response was:

section 44(i) of the Constitution restricts the ability of dual citizens to
serve as Commonwealth parliamentarians. The Government will
give further consideration to the practical effects of section 44(i) as
part of a general review of citizenship legislation. The Government's
proposal for an Australian republic involves only Australian
citizenship as a requirement for the office of president, with no
restrictions upon dual citizens, so that all Australians will be able to
aspire to the nation's highest symbolic office.

A review of progress towards implementation of 1989's National Agenda,
reported that the situation had worsened.

In 1991 , only 6. 7 per cent of

those in government were born in non-English speaking countries
(including people with one or more parent born in non-English speaking
countries) (National Multicultural Advisory Council 1995:12).

Ethnic participation in decision-making processes largely occurs
through representative bodies, which are essentially interest groups
organised around the concept 'ethnic'.

These representative bodies

include the State Ethnic Communities Councils and the Federation of
Ethnic Communities Councils of Australia . NSW formed the first statebased Ethnic Communities Council in 1975, followed by other states in
1975-1979. The peak body of State Ethnic Communities Councils was
formed in 1979.

In the 1980s, the Hawke Labor government provided

federal. funding for representative ethnic communities to facilitate the
incorporation of these groups into consultative processes for political
representation . tn 1983 the Access and Equity strategy was introduced ,
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gIv1ng the bureaucracy responsibility for ensuring that all clients had
equitable access to all Federal government services.

After this, the

government sought to strengthen non-English speaking background
communities' infrastructures with 'a new emphasis on enabling smaller
communities, and community-based organisations as well as refugee
groups, to care for the needs of their members' (Balkus 1995). In practice,
this entrenched a system that secured migrants' position at the periphery
of decision-making processes, not least because the activities the
bureaucracy supported were oriented towards socio-cultural rather than
political issues. By promoting these structures, the emerging system also
legitimised the ruling members of the ethnic organisations and validated
the power and control they have in their positions as representatives of
Australia's migrant population.

Liberal assumptions governing migrant participation in Australia's
multicultural public sphere and political representation are also reflected in
formalised paid employment (Foster and Stockley 1988).

Foster and

Stockley ( 1988) argue that despite multicultural rhetoric, overseas-born
Australians are over-represented in employment in positions below their
ability, and earn less than their Australia-born counterparts (see also
Collins 1996).

Collins (1996:7 4) argues that racial discrimination in the workforce is
one of the primary aspects of racism.

Racial discrimination in the

workforce is reproduced in many ways, including the maintenance of racist
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attitudes, practices and ideologies (Collins 1996).

Migrants from non-

English speaking backgrounds and indigenous Australians suffer the most
racial discrimination in the workplace, including disproportionately high
rates of unemployment and employment in jobs below their abilities
(Collins 1996). The absence of 'ethnicity data' makes it very difficult for
social scientists to 'document and demonstrate' the extent of racism in the
workforce (Collins 1996:74 ).

It is also difficult to establish the extent to

which current access and equity policies and programs are implemented
by all levels of government and monitor their productiveness.

According to the individualistic approach of economic rationalism,
discrimination in the workplace has been 'rationalised' to the extent that
Lloyd (quoted in Collins 1996) argues that some individuals [members of
dominant groups] suffer social and economic loss because of immigration.
There is also an internal power relation between lower and middle class
white Australians.

These groups perceive and/or suffer social and

economic loss because of immigration.

Those who lose perceive

themselves as enemies of migrants and act 'rationally' (and by extension,
legitimately) to discriminate against overseas-born Australians in the
workplace.

As Collins (1996:87) states '[t]hose who think they will be

worse off because of immigration are rational to actively oppose it or the
particular migra·nt group that they consider responsible for worsening their
income'.
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This approach is based on the assumption that individuals can,
objectively,

reach

conclusions

about

(overseas-born

Australian)

individuals and that they only ·discriminate against them so that they may
maximise their own personal social and economic opportunities. Collins
(1996:95) argues that far from being an individual and private concern,
racial discrimination in the workplace, in the past decade, has been a
result of 'economic restructuring, corresponding changes to Australian
migration policy and intakes, changes in the industrial relations and
education systems, and the contradictions of racisms themselves'. These
are compounded by representations of migrants in the workforce that are
often based on unfair generalisations of individual prejudices (such as
preferences in emotion and body politics). As Collins (1996:95) argues,
individual prejudices are often used to justify racial discrimination,
regardless of its effects on its victims.

However, the way in which the

ranking of cultural characteristics has shaped these prejudices and led to
unequal outcomes in the labour market is an issue that transcends
individuals.

Collins (1996:75-6) states that:

... the very signs that should indicate to potential employers that
workers possess cultural skills - an accent, hinting knowledge of at
least one other language; cultural knowledge, indicating an ability to
deal with a multicultural or multinational market; or knowledge of
Aboriginal culture - trigger negative responses in employers or
labour market gatekeepers.
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The unemployment rates of non-English speaking background migrants
show that it is far more likely to be their cultural characteristics that are
ranked undesirable rather thah those of their Australia-born counterparts.
The 1991 census unemployment rates reflect this process. For example,
the 1991 census Australia-born male unemployment rate of 11.58 per cent
and Australia-born female unemployment rate of 9.54 per cent were much
lower than the Vietnam-born male and female unemployment rates of
35.87 and 44.76 per cent respectively, the Turkey-born male and female
unemployment rates of 29.70 and 34.00 per cent respectively, and the
Taiwan-born male and female unemployment rates of 27.50 and 27.79 per
cent respectively.

Collins (1996) provides an explanation for racial discrimination in the
Australian workplace in his discussion on the ways in which economic and
political changes in Australia have transformed the dynamics of racism in
the labour market. Collins' (1996) discussion highlights the individualistic
assumptions underpinning prevailing models for understanding racial
discrimination in the Australian workplace. Many of these, unfortunately,
explain the problem away.

For instance, some view the differentiated

income between overseas-born Australians (who have consistently lower
incomes than their Australia-born counterparts) in terms of differences in
education levels (attainment and achievement) and differences in English
competence.

Others adopt the individualistic perspective that shifts the

blame onto differences in employers' personal taste. The individualistic
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perspective infers the implications of others' appearances and cultural
self-presentation of the body, bodily performances and emotional displays
in the political economy of work.

This perspective suggests that these

constitute criteria that employers take into account in their appraisal of
others' work ability.

Indeed, employers' preferences in terms of these factors alone
cannot explain unequal outcomes in the labour market, which are also
related to broader processes of racialisation in the labour market (Collins
1996:95).

While the processes of racialisation are clearly linked to

individual choices and practices (Collins 1996), the principles generating
those choices and practices are derived from, and serve to reproduce, the
social structure in which they are embedded.

So, an individualistic

perspective is inadequate for explaining or combating
entrenched discrimination in the workplace.
generate

certain

preferences

for

structurally

Specifically, principles that

appearances

and

cultural

self-

presentation of the body, bodily performances and emotional displays in
the political economy of work should be a focal point for overcoming these
problems.

This points to the importance of the internally adopted and

externally imposed markers of ethnic, cultural, racial, class, gender and
personal difference to the struggle to gain control over the production of
personal identity in Australia's multicultural public sphere.

Multicultural

policies

attempt

to

deal

with

inequality

and

discrimination in migration and settlement processes, in decision making,
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the workforce and other aspects of social and political life in Australia. Yet
these problems persist.

Access to resources to assist migrants facing

these problems is based on demonstrated need, which in turn relies ~n
the identification of ethnic groups and the maintenance of ethnic group
boundaries. As mentioned above, this process relies on migrants' ability
to distance themselves from their culture.

They must first have gained

some distance from their culture before they can use it as a tool in the
struggle to gain resources.

However, the demand for assistance

outweighs available funding. 10 In this sense, multicultural ideology has
influenced cultural practices and processes of identification, which are
essential resources in playing the game of multicultural politics , or gaining
access to a 'fair share of the cake'.

Non-racialised 'embodiment' of culture
Distinctions drawn from physical appearance and/or cultural markers are
empirically and

theoretically

important for

many

minority groups .

However, the nature of these distinctions is not the same for all groups or
sub-groups. The two groups studied in this thesis, Maltese Australians,
either migrant or second generation, have similar identifications in that
they both relate to distinctions derived from non-racialised ethnic
10 In recognition of the continuing settlement difficulties facing migrants, the
Commonwealth government announced in 1997 funding of $14.657 million for a
Community Settlement Services Scheme (CSS). The CSS grants are awarded on an
organisation's ability to meet a demonstrated need that is not already, or could not be
more suitably, addressed by another organisation. Demonstrated need appears to be
considerably higher than the available funding as two-thirds of the applications received
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experiences and embodied culture.

While terms such as 'semi-white',

'black' and 'Oriental' (York 1988:694 ), based on physical appearance, are
no longer applied to Maltese migrants, and have not been applied to
second-generation Maltese Australians at all, the terms 'wag' and 'woggy
body' are used.

These distinctions are not drawn from physical

appearance as such, but from both groups' particular uses of the body, as
evidenced both in The Wag Boy and in Looking for Alibrandi.

To the

extent that these distinctions, 'wag' and 'woggy body', are drawn from,
and relate to, forms of behaviour and uses of the body, they are seen here
as non-racialised ethnic experiences (Tuan 1998:21 ). These distinctions
are not the same for migrant and second-generation Maltese Australians.
In general, both groups find themselves being defined by others' use of
these distinctions, and they are also used by second-generation Maltese
Australians to define themselves and migrants in ethnic terms.

Maltese migrants consider themselves 'Australians', but at the same
time their identification as Australian is at once internal, and external
through their legal, social and political status in Australia as 'migrants'.
Migrants holding dual citizenship have a different legal and political status
from Australia'."born citizens because people with dual citizenship cannot
hold some public offices. The migration process is significant to migrant
identification, even after it has taken place. Both in their own terms, and
in terms of the analysis in this thesis, I generally refer to migrants rather

in 1997 were not funded (Minister for Immigration and Multicultural Affairs 28 August
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than to first-generation Australians. It is, however, arguable that migrants
are also 'first'-generation Australians, but there are many barriers to
generating and maintaining an identity narrative based on this.

These

include in-group diversity and the purported lack of full acknowledgment of
'migrants' as equal Australians within
multicultural society. 11

Australia's

multi-ethnic and

Although Australia is multi-ethnic and espouses

multiculturalism, many migrant groups remain unincorporated socially,
politically, culturally and economically.

Ethnicised cultural distinctions based on cultural markers rather than
physical appearance, and related to non-racialised embodied culture as
opposed to racialised experience, means, according to some writers
(Tuan 1998 and Waters 1992 cited in Tuan

1998) that Maltese

Australians, migrant and second generation, are free to choose whether to
assert an ethnic identity at all. This belief is based on the assumption that
non-racialised ethnic experiences and identities are escapable and that
members of such ethnic groups can control the distinctions identifying
them as members of the group.

According to Tuan (1998:22):

[a] more problematic picture emerges for racial minorities who by
definition are not part of the racial norm and whose identities are
1997).
11 ' ... [O]ver two-thirds of Australians are now of mixed ethnic origin, and this mixture is
steadily increasing' (Price 1991 :9).
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therefore consciously racialized, defined by and infused with racial
meaning' (emphasis in original).

This point of view implies, in contrast, that an unproblematic picture
emerges for minority groups such as the Maltese, whose identities are not
consciously racialised, but are defined by and infused with non-racialised
ethnic meaning and embodied culture.

However, this view of non-

racialised ethnic identities omits the role and significance of cultural
markers of difference for these groups. It ignores the inescapable reality
of culture embodiment. It also ignores the reality that, like racial identities,
ethnic identities are both self-defined and socially imposed. Furthermore,
this view of non-racialised ethnic identities shares assumptions that are
also embedded in Australia's multicultural policies.

These assumptions

conceal instances of discrimination attributable to the continued ranking of
non-racialised embodied cultural characteristics according to criteria
determined by dominant groups. These issues need to be examined in
the context of minority groups whose identities are related to nonracialised embodied culture.

Second-generation Maltese Australians' ethnic identifications are
further complicated in that members of the second generation belong to
both minority and majority groups, and their cultural distinctions are drawn
from, and relate to, forms of behaviour in both groups. Second-generation
Maltese Australian identities are contained both internally and externally
by their status in Australia as children of migrants.

Among second-

generation

containment is

Maltese Australians,

resistance

to this
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individualised, limited to the realms of individual reflexivity, and therefore
not yet evolved into ' ... a set of collective practices continuously reflected
upon and debated' (Bloul 1999:26). Despite this individualised resistance,
there is the possibility of emotional reflexivity 12 in inter-subjective and
intercultural relations between second-generation Maltese Australians and
other second-generation ethnic groups. Inter-subjective and intercultural
relations refer to individual, personal and social interactions or relations
between people from different cultural backgrounds that involve bodily
displays and through which social actors can become emotionally
reflexive, changing either their personal or groups' circumstances through
individual and/or collective emotional reflexivity.

In this thesis, assumptions embedded in Australia's multicultural
policies that allow the continued ranking of cultural characteristics will be
examined in the context of cultural characteristics deemed socially
relevant to the experiences and identities of migrant and secondgeneration Maltese Australians. I· focus on the ethnic dimension of these
distinctions, which are drawn from both groups' uses of the body,
particularly their displays of emotion. They are probably more significant
in the context of Australia's multiculturalism because of both groups'
perceived need to restrain their bodily displays of emotion to replace them
with dominant group standards of behaviour.

Migrants and second-

12 With respect to reflexivity, I utilise Goldstein and Rayner's ( 1994:370) definition of it as
the ' ... continuous re-forming of who I am, a trajectory accelerated into a kind of
"continuous feedback loop" ... '
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generation Maltese Australians do this in order to accumulate symbolic
capital to assist them in integrating into Australia's public sphere. Despite
such attempts, both social integration and incorporation of practices are
incomplete for both groups. The nature and extent of the incompleteness
is not the same, particularly as assumptions operate in different ways for
migrants and second-generation Maltese Australians, with a greater
impact on one group than the other.

This thesis identifies inadequacies in the literature on the body,
emotion and ethnicity that lead to a failure to understand the dynamics of
the body, emotion and ethnicity, and the inter-subjective and intercultural
experiences of non-racialised embodied · cultural differences.

These

deficiencies are linked to a lack of concern for the subjects' emotional
reflexivity, which in itself contributes to shifts in the bodily expression of
emotion that are central to the constitution of ethnic identity in a culturally
stratified multicultural society. These deficiencies may be related to the
assumption that non-racialised embodied culture and identities are
escapable and that individual members of ethnic groups can control the
nature of implied distinctions and their importance in determining life
chances.

They may also be partly due to the way in which emotion

studies have focussed on emotion either as talk, or as a physiological
process,

or as

innate

psychological

process,

thereby

concealing

relationships between the body, emotion and the cultural stratification of
non-racialised ethnic identities.
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The failure to make these concerns salient in the literature distorts
our understandings of minority group experiences, reproduced across
generations in Australia's multi-ethnic and multicultural society.

This

distortion also results in a failure to recognise that individual members of
ethnic groups cannot control the nature of distinctions based on cultural
markers. The role, significance and social relevance of cultural markers of
difference for these groups, and the reality that ethnic identities are both
self-defined and socially imposed are also ignored because of this failure.
In summary, they conceal instances of discrimination attributable to the
continued

ranking

of cultural

characteristics

according

to

criteria

determined by dominant groups.

This thesis is comparative in the sense that it seeks to provide an
analysis of ethnic identification processes that locate both migrant and
second-generation groups' experience in the context of multiculturalism.
To do this, it is necessary to compare both groups' experiences, behaviour
and perceptions in settings which are deemed socially relevant by them,
but which are not necessarily the same for both groups. Analysis in this
thesis also takes a historical perspective.

This perspective attempts to

explain ethnic identification in Australia as a process that connects the
past through migration to the present context of multiculturalism. Building
on the important work by Gillian Bottomley in this field, this study
recognises the need to link the past with the present to understand how
both groups experience and respond to multiculturalism.

It is also

46

necessary to understand why identity is an important political resource in
multicultural politics and why multiculturalism encourages identity politics.

Bottomley's ( 1992b) study of the Greek Diaspora in Australia
provides a sociological approach to the study of ethnic identities that
combines analysis of structural inequities with accounts of subjective
dimensions of migration and settlement.

In her work on Greek migrant

and second generation identities Bottomley (1992b:86) states that:

... it is obvious that the social environment becomes embodied in
people through the relationship between the body and various
structural spaces.

The various structural spaces examined b}{ Bottomley included both premigratory and post-settlement spaces.

In her view, it is important to

consider how migrants (and subsequent generations) interpret their past
and utilise new interpretations, of it, and their country and culture of origin
in a new environment to make ethnicity claims (Bottomley 1992b ). The following section outlines the scope and methodology of this study and the
fieldwork on which it is based.

Scope and Methodology

The study on which this thesis is based does not set out to address
specific hypotheses. Instead of testing a particular theory, understandings
of emotion, the body and ethnicity guide the research theoretically, and
instances of discrimination based on the expression of emotion form the
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empirical basis. Some of the concepts used in the theoretical framework
of this thesis are complex, but necessary and important to the analysis of
the data on which it is based, · so I have prepared a glossary to assist the
reader.

The research was designed to discover whether emotions and

perceptions of one's body change because of migration to Australia and,
in particular, because of Australia's multicultural policies. This study does
not purport to represent all Maltese in Australia.

It is limited by the fact

that it does not study Maltese migrant and Maltese Australian secondgeneration groups in their entirety, and it does not study subsequent
generations at all.

It has not encompassed all migrants and second-

generation Maltese Australians in terms of their geographical distribution
or in terms of the issues these groups deal with.

The research for this thesis is based on an ethnographic study of
Maltese migrants and second-generation Maltese Australians.

It is

primarily concerned with Maltese Australians in Sydney and Melbourne
during the period of official multiculturalism.

Data for the study were

collected during 23 weeks of field research in Melbourne, Sydney, and
Malta between 1994 and 1996. Data collection methods included in-depth
interviews and participant observation. Fieldwork observations included
festas in Australia (Sydney and Melbourne) and Malta, official Maltese
community events in Australia (for example, the opening of a Melbourne
memorial to Maltese soldiers who fought in World War Two), and activities
of the various Maltese groups and festa associations in Australia (for
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example, Saturday night bingo at La Valette Social Centre, Blacktown,
New South Wales).

Festas are Maltese cultural performances, or

celebrations of patron saints : I collected data by taking detailed notes
about what is said and done by whom, where, in what context and in what
manner, and conducting interviews. This approach allowed a richer, more
detailed account of the object of the study (see also Alasuutari 1995).

The study is based on interpretive research using qualitative
methods. This type of research values the views and everyday language
of participants. I share the views and everyday language of participants
and use quotes from them to understand their emotional and bodily
choices.

I also use their everyday language to portray the embodied

practices and bodily changes being studied.

However, I have used

pseudonyms to maintain participants' anonymity and

protect their

confidentiality. I developed initial questions and themes for this research
through literature searches (using bibliographic databases such as
Sociofile, Multicultural Australia and Immigration Studies, and Current
Contents Online), and other issues emerged during fieldwork.

Initially, I conducted literature searches on cultural performance, as
this was my intended field of study. While these initial searches helped
me understand the cultural politics of performance and why it is necessary
in multicultural societies, my fieldwork broadened my thinking about the
thesis and where its emphasis would eventually lie.

This led me to

consider that the context of cultural performance was only useful for
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understanding Maltese migrants' responses to, and experiences of,
multiculturalism. I also took into account that certain dynamics, such as
attempts at social and embodi'ed incorporation, transcended the context of
cultural performance and that the thesis needed to be situated within a
different theoretical framework. This led to consideration of the literature
on emotion, the body and ethnicity. In particular, I searched for literature
that had as its central theme the relationship between these three areas (I
used emotion, the body, ethnicity - and variations of these such as bodily
and embodiment - as search terms).

At that time, although I found

insufficient material I did find literature that attempted to deal with two or
more of these areas in relation to each other.

I identified several

deficiencies in the literature that mean that the relationship between
emotion, the body and ethnicity is not made salient..

I have recently

attempted these searches again to ensure, as much as possible, that all
published literature within these parameters is acknowledged to in this
thesis (results of these searches are at Appendix A).

During a few initial short field trips, I contacted core members of the
Maltese community who in the following field trips validated my entry to
Maltese collectivities and introduced me to other Maltese migrants and
their families. My point of access to the Maltese in Sydney was influenced
by my initial interest in the festa.

During my four-week field trips to

Sydney and Melbourne, I immersed myself in Maltese daily life. I was in
daily contact with participants in this study.

For example, as well as
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attending meetings of clubs and associations, I visited family homes and
Maltese community centres.

Most migrant participants in this study attended festas in both
Australia and Malta.

I selected participants for interview based on the

following criteria:

a) they were Maltese migrants or descendants of Maltese migrants;
and
b) they had attended festa in Australia and/or Malta; and/or
c) they had organised festa in Australia and/or Malta.

used semi-structured interviewing techniques, including an interview
#

schedule outlining major topics to be addressed, during data collection.
(See Appendix B for the interview schedule used for in-depth interviews
conducted in Australia and Appendix C for the interview schedule used for
in-depth interviews conducted in Malta.) The schedule did not attempt to
standardise questions or the ordering of topics. Interview questions were
open-ended, which allowed the participants to use their own language and
give meaning to, and interpret, their own experience (Minichiello, Aroni,
Timewell and Alexander 1990).

The interview schedule was modified

during fieldwork according to emergent categories and themes. Although
I designed the schedule with reference to the existing literature, it was
only useful as a tool in as much as it responded to what the participants
identified as major issues of relevance and concern.

I used the most
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relevant questions that emerged during interviews as indicators and
signposts in later interviews. Data collection was finalised when new data
did not generate new major categories or themes.

Two-thirds of the 35 in-depth interviews conducted in Australia were
with men, mostly married with children, while the remaining third was
conducted with women, also mostly married with children. All of the 15
formal interviews conducted in Malta were with men, while the majority of
informal interviews were with women. In both instances, this imbalance
reflects male dominance within the public sphere. For instance, in both
Australia and Malta, older Maltese males control the organisation of public
cultural performances.

I conducted the in-depth interviews at the

respondents' homes or at convenient locations for them. The interviews,
which lasted between 90 and 120 minutes, were taped and later
transcribed. I also conducted many informal interviews and conversations
at cultural performances, on association premises and in family homes.

Given that selection techniques for informants were based on social
and cultural factors, and on qualitative research principles, this study does
not purport to be based on a statistically representative sample of Maltese
in Australia. Rather, it reports the perceptions, attitudes, experiences and
•

behaviours of a group of 35 Maltese Australians who were formally
interviewed in Sydney and Melbourne, where the majority of the Maltese
in Australia live, and 15 Maltese in Malta. I interviewed many more people
informally. I make no attempt in this qualitative study, or in this thesis, to
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draw statistical conclusions about all Maltese in Australia.

The main

purpose of collecting ethnographic data is to gain an understanding of
patterns that emerge in individuals' lived experiences, realities and
meanings. This type of research places importance on social interactions,
and how they reflect social structures and societal processes.

Qualitative approaches are underpinned by epistemological views
that do not privilege one single reality. Realities differ between individuals
and groups, and may change across time and space because they are
given meaning only in specific situations and contexts.

Validity and

reliability in qualitative research are based on principles of truthfulness
about data collection processes, on a consideration of all data and in
terms of the logic of the emerging theory. This study is underpinned by a
philosophical

approach that seeks to

explanations about their actions and

understand

individuals' own

perceptions,

and to provide

interpretations based on wider understandings available in relevant
sociological literature. This thesis is generalisable in so far as it adheres
to the principles and philosophies underpinning the conduct of qualitative
research, namely methods of data collection and interpretation, and in so
far as it engages sociological literature and analysis of Australian
institutions and social structures.

This study has been informed, in part, by my relationship with my
second-generation Maltese Australian father, John Vella. It was through
negotiation over some aspects of our relationship that we began, together,
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to reflect upon and understand his experiences of emotional alienation
and emotional reflexivity. While I could not relate directly to some of his
experiences, others resonated with my own similar experiences. Although
I have not an~lysed my experiences and perceptions in this thesis, they
are often similar to those I have discussed. Even as the relationship with
my father has in some ways made it possible for me to identify the
dynamics of emotional alienation and emotional reflexivity, it also at times
constrained my understanding. Occasionally, it was quite difficult to deal
with issues so close to my own personal circumstances and sometimes
this led to delays in my appreciating some of the more unconstructive
elements of emotional alienation and emotional reflexivity. In the end, it
has been an exceptionally valuable experience, which I have been able to
share with my father along the way. I was surprised at the depth of my
father's insight into the processes under study. He related very strongly to
my study, he even expressed reservations about whether I should spend
such a long period of time studying something that has really been a
lifelong burden to him. 'I've only just unburdened this off myself four years
ago because I didn't even realise I had it'. My father's comments reflect
the pain of emotional alienation and his reluctance to counter it - although
I am sure that he did so in every instance he encountered. His comments
also show that the accumulated effects of emotional reflexivity can lead to
change.
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The structure of the thesis

Chapter two discusses deficiencies in the literature on the body, emotion
and ethnicity.

It does so with reference to problems in the relationship

between these areas; these problems include translation, inattention to
inter-subjective and intercultural processes, embodiment, representation
of the other, cultural reproduction and cultural change, and the dynamics
of identification. In doing so, it highlights the absence of important intersubjective and intercultural reflexive processes of cultural embodiment as
a salient theme in the literature.

To overcome these problems, I

'developed the concepts of emotional alienation and emotional reflexivity.
I discuss them further in chapter six.

Chapter three examines Maltese migration, the emergence of a
second generation and the changing structures of migrant public life in
Australia.

It deals with changes in the organisational and political

dimensions of Maltese public life in Australia and their problems coping
with life as an ethnic minority. It develops the themes of continuity and
change from the migrant generation to the second generation.

Multiculturalism represents a significant period in government policy
because notable departures in the experiences and behaviours of migrant
and second-generation groups emerged during this period of diversity
management.

For instance,

significant changes occurred

in the

organisational and political dimensions of Maltese public life in Australia
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through the proliferation of celebrations of village patron saints (festas ).
The celebrations of village patron saints, and the associations that plan
and organise them, provide organisational frameworks for maintaining
symbolic community, articulating Maltese identity and recreating social
spaces associated with the usual way of doing things.

While Maltese

migrants and second generations of other ethnic groups represent their
culture via public celebrations, second-generation Maltese Australians
chose to negotiate another identity.

While migrant ethnic identifications are based on public rituals and
ritual knowledge and are collective in form, second-generation Maltese
Australian ethnic identifications are based on different modes of
generation and culture and are individual in form.

Different modes of

generation and culture contribute to differences in experiences of, and
responses to, multiculturalism. Differences between migrant and secondgeneration Maltese Australians' participation in the public sphere require
two different settings for understanding ethnic identification processes.13

More specifically, chapter three deals with why it is desirable for
migrant groups to display public cultural performances in multicultural
societies. The literature identifies three main reasons why migrant groups
do so: to generate and maintain group boundaries; to foster in-group
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solidarity; and to position themselves relative to other ethnic groups in the
competition for access to state resources. It is also the main vehicle for
celebrating multiculturalism publicly in Australia. 14 However, only minority
groups celebrate multiculturalism and when they do so they celebrate the
ideological

limits

of

multiculturalism

and

the

liberal

assumptions

embedded in it.

Chapter four examines Maltese migrant identification processes
through an understanding of migrant experiences of, and responses to,
multiculturalism. Festas allow migrants to generate and maintain in-group
solidarity based on identity narratives and embodied cultural practices
associated with the usual way of doing things (emotion, behaviour and
associational leadership) and remembering another place, celebrating the
past and the culture of origin.

They also allow the generation and

maintenance of in-group boundaries through associational structures,
which provide the framework for articulating their identity narratives.
Festas are arenas where Maltese attempt to incorporate themselves into
the social spaces of the dominant society. However, such attempts are
limited and incomplete because they are contained by assumptions which
multiculturalism conceals. One example is that, while the _celebration of

13 The study on which this PhD is based did not take into account differences in the
context of sibling dynamics and relationships, or intra-generational differences among
second-generation Maltese Australians as did Song's (1997) study of Chinese families,
specifically siblings' involvement in running take-away businesses in Britain.
14 Bottomley (1997:44) argues that 'one of the great advances achieved by the policy of
multiculturalism is that ethnic differences can be celebrated, that it is possible and, in
some circumstances, advantageous to identify with migrantness'.
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patron saints has intensified in Australia, the competition and rivalry
between festa groups has not intensified.

Competition, previously

between festa groups in Malta·, has been redirected in Australia. Here the
focus has changed, as one would expect in the multicultural context, to
competition between ethnic groups for access to state and civil resources
and power.

Migrants also attempt to incorporate the standards of behaviour of
dominant groups, thereby transforming Maltese cultural characteristics.
The process of migrants attempting to incorporate these cultural
characteristics in Australia's multicultural public sphere has led to two
shifts in the sources and forms of Maltese ethnic identifications. The first
is from effusive to restrained bodily expression of emotion and behaviour.
This shift is exemplified in the experiences of Maltese migrants at festa
performances in Australia where they perceive the need to adopt
Australian standards of behaviour and consciously restrain the expression
of their emotion.

The second shift in the sources and forms of Maltese ethnic
identifications is in the separation of social and religious boundaries. Both
shifts have prompted a transformation from enacted to represented
culture. 15

In enacted culture, there is least distancing from inherited

15 Bottomley (1987: 1) argues that 'given the fluidity of cultural practices, we cannot
assume continuities of traditions nor homogeneity of practice. The specific nature of
transformations of cultural forms requires careful analysis ...'
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embodied culture, such as when cultural performance suggests particular
ways of thinking and feeling through certain practices and bodily
dispositions. In represented culture, there is a greater degree of distance
from inherited embodied culture, such as the consequences of shifts that
occur during cultural performance, and in particular ways of thinking and
behaving.

In this sense, enacted culture is embodied culture that is

enacted without thought being given to the origins or logic of such
practice.

It

is

the

commonsense

or taken-for-granted

practice.

Represented culture is constituted by practices that are the product of
conscious strategy or thought.

Chapter five

examines

second-generation

Maltese

Australian

identification processes through an understanding of their experiences of,
and responses to, multiculturalism. It does so in the context of the politics
of discrimination and incomplete incorporation, the politics of belonging to
dominant and dominated groups and second-generation reluctance to
engage in public ritual.

Aspects of second-generation embodiment of

multiculturalism reveal much about the extent to which multiculturalism
has reduced the differences it seeks to maintain.

However, second-

generation Maltese Australians' attempts to conceal Maltese cultural
characteristics by adopting those of the dominant group are important
because they also reveal the extent to which the transmission of
constantly evolving Maltese cultural characteristics has indeed- been
successful.
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Finally, chapter six outlines the findings of the study, its conclusions,
areas for further research and implications for multiculturalism. It argues
that changes in social structure are linked to changes in emotion and that
second-generation Maltese Australians' emotional displays differ from
migrants'.

This problematises the notion that emotional displays are

universal, essential and natural essences that can be distilled from
individuals.

I argue that the conditions that make possible emotional

reflexivity exist in everyday relationships and that emotional reflexivity
could be a source of power or a tool for resistance on both individual and
collective levels.

Although, if it remained linked to a set of individual

practices, without ever being transformed into a set of collective practices,
its power would be limited to the realms of individual, not structural,
change. 16 Emotional reflexivity is seen as an important process in the
changes in migrant and second-generation emotion.

16 Moreover, as seen in the case of my father's experiences, it could take years to
accumulate the effects of emotional reflexivity to produce change.
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CHAPTER TWO: EMBODIMENT OF EMOTION
Introduction

This chapter will discuss deficiencies in the literature on emotion, the body
and ethnicity within a framework based upon problems I have identified in
each of these areas. Following a brief overview of emotion , the body and
ethnicity, which serves as context for the following discussion, I discuss
the problems of translation, inattention to inter-subjective and intercultural
processes, embodiment, cultural representation, cultural reproduction and
cultural change, and dynamics of identifications. I discuss in this chapter
literature that attempts to deal with these issues, particularly writers who
attempt to develop relational perspectives in terms of analysis of emotion,
body, and ethnicity. 17 I argue that these fields of sociological literature
have failed to make the intercultural and inter-subjective reflexive
processes of cultural embodiment and the relationship between ethnicity
as minority culture and embodiment of emotion salient themes. The data
on which my thesis is based have forced me to look at these areas in
relation to each other.

In doing so, I have developed two concepts;

emotional alienation and emotional reflexivity, which deal with the above
deficiencies and their interrelatedness.

17 Though I carefully searched the feminist literature, I did not find it useful for my
purposes of dealing with emotional alienation and emotional reflexivity.
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I also argue that the failure to make intercultural and inter-subjective
reflexive processes of cultural embodiment a central theme in the
literature has been due to ari absence of a conceptual bridge between
emotion, the body and ethnicity, as well as assumptions of cultural
continuity and identity of culture and society. Most accounts of the body
and emotion assume as the context of their study a homogenous, static
culture whose boundaries coincide with society boundaries. Even where
the context of study is an ethnic minority, it is assumed to be a
homogeneous culture. The new concepts referred to above overcome the
problems mentioned and they will be explored in chapter six.

The context of emotion, the body and ethnicity
In this section, I will introduce deficiencies I identify in the literature on
emotion, the body and ethnicity.

I will discuss these insufficiencies in

relation to each other in the following section.

Many approaches to

emotions have been discussed in the literature; discursive, social
constructionist or psychological approaches theoretically underpin most of
these.

In particular, I identify three deficiencies in these influential

approaches to studying emotions. They are the problem of translation,
the problem of inattention to inter-subjective and intercultural processes
and the problem of embodiment.

In

order to

examine

expressions of emotions

the

sociological

in a multicultural

significance
context,

of

bodily

including the
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reproduction of inequality and domination, it is necessary to conceive
emotion as social and bodily practice and to view emotion as an intersubjective, intercultural basrs for understanding the world. This is not to
say that emotion words and emotion as discursive practice are not useful
approaches to the study of the role of emotion in social life, but that it is
more important to examine social and cultural differences in the ways
emotion is used to understand the world .

To examine links between

embodied subjectivities , displays of emotion and the implications these
have for identification processes , it is not important to label emotions
which move the person through bodily processes. Rather, it is important
to

understand

the

political,

social

and

bodily consequences

and

implications of emotional displays , how social structures influence emotion
and in turn, how expressions of emotion influence social relations and
lead to changes in practices, perceptions and attitudes.

Insight into

emotional displays must be coupled with an understanding of the body,
particularly the sociality of the body. However, I argue that representation
is

privileged

in

the

literature

on

the

body

and

that

privileging

representation relates closely to the inattention to inter-subjective and
intercultural processes (also a gap in literature on the body). Moreover,
emphasising representation and masking inter-subjective and intercultural
processes have in part been due to separating the social and subjective
aspects of embodiment.
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Much of the recent writing on the body, Bryan Turner ( 1991) argues,
has denied its own history. Turner ( 1991) argues that there is a secret
history of the body in social theory. For instance, in Marxism the conflict
between the mind and body is central to theorising mental and manual
labour. For Nietzche, the body was pivotal to understanding dilemmas of
modernity and Foucault's theorising on the body was a result of his
interest in regimes of surveillance (Turner 1991 :12-18; see also Foucault
1979).

In social theory, the body has predominantly been studied in terms of
representations on the one hand (as in semiotics, metaphors of, and
inscriptions on the body) and phenomenology on the other (as in the study
of being-in-the-world and existential immediacy).

Feminist theory has

produced a plethora of critiques on the way women's bodies, biologies,
emotions and sexualities, to name a few examples, are represented by
various means, and in various contexts (Grosz 1994 and Butler 1993).
Out of concern for gendered power relations , feminists have raised
ontological and epistemological questions about the representations of
women's bodies. That is, how we know what we know about bodies and
by what means we gain such knowledge (Moore 1988 and Harding 1987).
In addition to emotion and the body, ethnicity is central to intercultural and
inter-subjective reflexive processes of cultural embodiment.

Individuals'

experiences of theirs and others' bodies are constituted by both selfdefined and imposed standards that are structured along the lines of
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ethnicity.

However, inattention to the problems of cultural reproduction

and cultural change and their relationship to emotion and the body has
masked their salience.

Such problems are very often interconnected
societies.

One rarely occurring without the other.

in multicultural
In multicultural

societies, ethnicity is a process of identification constituted through intersubjective/intercultural processes, though the issue of the dynamics of
identifications and the role in multicultural societies of bodies, emotions
and inter-subjective/intercultural processes have not become central
themes in the literature.

The following sections discuss problems of

translation, inattention to inter-subjective and intercultural processes,
embodiment, cultural representation, cultural reproduction and cultural
change, and the dynamics of identifications in relation to emotion, the
body and ethnicity; specifically focussing on writers who have attempted to
deal with these issues through a relational approach.

The problem of translation
Translating emotional displays, which are not politically or socially neutral,
from one perspective to another can be misleading unless the implications
of translation and the embedded nature of the display in the social and
political situation are made transparent.

Furthermore, bodily and

emotional ' ... techniques identified within one society or historical period
may have no equivalent in that of another society or period' (Crossley
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1995: 135).

Often, translation reinforces social and cultural hierarchies

that are imposed on displays of emotion.

The process of translation, central to the endeavour of social and
cultural constructionist perspectives, is underpinned by the assumption
that a set of 'universal' truths exist about the nature and role of emotion in
all societies.

At stake in the translation process are those words,

meanings and concepts which operate in a particular way but - and this is
the main point - for which there might not always be a commensurate
word, meaning or concept in the master language (or culture). Moreover,
the master language, culture and hence world view is assumed to be
Western (Hage 1998).

The emotion-as-discursive-practice approach 'explore[s] the interplay
of emotion talk and the politics of everyday social life' (Lutz and AbuLughod 1990:vii and Harre 1986). Harre (1986:6) points out that in such
approaches the focus is on emotion talk and emotion words because of
the belief that '[t]he local moral order is bound up in the use of emotion
talk as it forms part of the cognitive repertoire of communities'. However,
one of the limitations of focusing on emotion talk or emotion words such
as 'anger,' 'fear,' or 'happiness' is the problem of translating emotional
language from one cultural and social context to another.

In her discussion of emotion, Lutz (1988) recognises the problem
associated with a focus on emotion words as one of translation but sees it
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as surmountable. According to Lutz ( 1988:8), one way to overcome this
problem is to translate:

the meanings of the emotion words spoken in everyday
conversation, and of the emotionally imbued events of everyday life,
of tears and other gestures, and of audience reaction to emotional
performance.

However, this approach reduces body displays in one language, culture
and world view to the lowest common denominator that exists in the
dominant languages, cultures and world views.

The focus on emotion

words and one of its related problems, translation , has contributed to the
lack of attention to inter-subjective and intercultural processes. However,
the inattention to the latter is also related to essentialising emotion and
viewing it as intrinsic and psychological rather than as social and
embodied. For example, one of the respondents in my fieldwork, Joe (a
48-year-old male second-generation Maltese Australian), recounted an
incident where his child's primary school teacher said that Maltese people
were aggressive. Joe recognised that in his response to what the teacher
had said he reinforced her views of Maltese people being aggressive: he
slammed on the brakes, pulled over, and said 'What the fuck is this?' As
he drove on, Joe thought to himself silently, 'My God that's what she [the
teacher] was talking about'. Because I was able to see this as an instance
of emotional reflexivity through bodily action (both Joe's own views of his
bodily action and others' views of Maltese bodily action), I avoided having
to translate emotion words such as 'aggressive' and 'aggression'. I also
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circumvented the problem of reducing Maltese emotion words to
'corresponding' Anglo-Australian emotion words.

The problem of inattention to inter-subjective and intercultural processes
I argue, in this section, that the inattention to inter-subjective and
intercultural processes is related to the psychologising of emotions and
understating their bodily and social nature.

Psychologising emotions

relies on essentialising them and treating them as static 'things' which can
be distilled from individuals. Essentialising takes an overly individualistic
approach to emotions and does not recognise the social nature of emotion
beliefs or experiences.

The former also posits emotions outside the

agency of social beings (Sarbin 1995) and fails to take into account the
social and thus inter-subjective/intercultural nature of emotional behaviour
(or, as Sarbin ( 1995) puts it, emotional life) in society. 18 According to Lutz
and Abu-Lughod ( 1990), essentialising emotions , as in psychological or
individualist approaches, is based on three assumptions. The first is that
feelings are essences of emotions. The second is that of the universality
of emotions across time and space.

For instance, shame and guilt are

seen as universal, or master, emotions in all cultures across history.
Universalising is related to the essentialising of an individual's emotions in
that it too is underpinned by assumptions that emotions are internal and
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intrinsic.

The third assumption is that of invisibility, or rather, that

essentialism takes emotions for granted and views them as universal and
thereby unproblematic.

Another

facet

of

the

problem

of

inattention

to

inter-

subjective/intercultural processes is the· problem of treating emotions as
'things'. Lutz (1988:9) argues that:

the referential view of language goes hand in hand, in the West, with
a tendency toward reification, or the confusion of words with the
objects about which they are used to talk.

This leads to the problem of labelling certain 'things' like 'anger,'
fear,' and 'happiness' as if they were 'universal underlying thi(1gs, which is
to say to look at the emotions as objective natural events' (Lutz 1988:9).
According to Ratner ( 1989:214) naturalistic theories of emotion also view
' ... emotions [as] products of natural processes which are independent of
social norms and conscious interpretation.' The problem with reification is
that it does not allow us to analyse the choices of emotional display or
beliefs associated with emotional display, particularly as they affect
bodies. Despite the problems of reification, however, proponents of this
perspective still focus on emotion words and emotion talk.

18 Sarbin (1995:214) uses the phrase emotional life to refer to the ' .. .fullness of human
experience rather than to partial phenomena that are amenable to laboratory
manipulation such as the effects of contracting certain facial muscles, or
electrophysiological reactions as recorded by galvanometers or other high-tech
instruments'.
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This means that reliance on introspective reports is the only reliable
and valid way to study emotions (Lutz and Abu-Lughod 1990). If feelings
were essences of emotions, it would be impossible to study the role of
emotions as regulators of social life. This view of emotion treats them as
inherently located within the individual and it universalises individual
experience.

In contrast, Lutz ( 1988:4) aims to treat emotion 'as an

ideological practice rather than as a thing to be discovered or an essence
to be distilled'.

Psychological

approaches

to

studying

emotions,

including

psychobiological approaches, view emotions as internal, irrational and
natural.

Psychiatric and psychological anthropological approaches are

essentialist approaches which, like social constructionist approaches, view
emotions as 'things', which have to be dealt with, and psychic energies
that help construct social order.

Psychological approaches gain their

explanatory powe~ through privileging the internal and thus individual (not
relational) dynamics of emotion.19

In order to understand these in

isolation from their external dynamics (as they do) they must first be
objectified.

Harre ( 1986:4) points out that '[t]here has been a tendency

among both philosophers and psychologists to abstract an entity - call it
"anger'', "love", "grief' or "anxiety" - and try to study it'.

Furthermore,

Harre ( 1986:4) argues that this represents an 'ontological illusion, that

19 Burkitt ( 1997:39) outlines a relational approach to emotions which focuses on the
study of emotions as relationships, and that 'practices and discourses are both structured
by them and also take their meaning from them'.
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there is an abstract and detachable "it" upon which research can be
directed'. This is not to deny the physiological state, that psychological
studies have demonstrated, which underlies what has been called 'the
emotion', but to say that viewing emotion as abstract entities does tend to
also essentialise them.

The social constructionist view,

'emotion-as-discursive-practice',

affirms the notion that emotions constitute social

interaction and

communication. In part, it also views emotions as having multiple, shifting
and contested meanings, as opposed to emotions being definable things
which have to be dealt with. However, proponents of this approach insist
on focussing on emotion words and emotion talk which contributes to the
reification of emotion in social theory. Lyon and Barbalet (1994:58) argue
that this perspective falls short of recognising that social relationships are
as important to the 'emotional experience' as the cognitive structures that
supposedly give them meaning. Focussing on social relationships allows
us to examine the role of emotions in social life, not as a means of
communicating inner feelings, but as a means of structuring interactions
and relationships, through which emotions are given meaning. Because
of this, in emotion studies it is necessary to overcome problems such as
translation and reification of emotion. It is important to do this as emotions
can act as markers of status difference and can contribute to reproducing
inequality and domination.

71

Lutz and Abu-Lughod (1990) argue that in order to avoid and/or
overcome the limits of these forms of essential ism, including universalising
and reifying emotion, three questions must be addressed. Firstly, there is
a need to question the certainty and universality in ways of thinking of,
and talking about, emotions by conducting cross-cultural studies.

Lutz

I

and Abu-Lughod (1990:3) refer to this as the 'relativising strategy'. This
strategy problematises the notion, as is central to the psychological
paradigm for instance, of emotions being universal to all cultures. Instead
of focusing on defining universal emotions (such as shame, anger and
resentment) and looking at cultural meanings of emotions, the focus
should be on why and how emotions are displayed in certain contexts and
how they structure social relations.

As recent literature has shown,

certainties

undermined

and

universalities

are

by

research

that

demonstrates that meanings of emotion, as well as values attributed to
particular emotions, differ cross-culturally. Furthermore, universalities are
undermined by the knowledge that the role and functions emotion fulfils in
social life is variable (see also Harre 1986).

Secondly, Lutz and Abu-Lughod (1990:5) argue, there is a need to
question whether discourses on emotions have changed in particular
situations and locations over time, and if so, how they have changed.
They refer to this as the historicising strategy. This strategy questions the
idea that emotions remain unchanged over time as the later assumption
reinforces the notion of universality central to psychological paradigms of
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emotion. The historicising strategy would be served well by focussing on
changes in body disciplines and the way emotion is displayed.

The third question suggested by Lutz and Abu-Lug hod ( 1992) is how
social life is affected by emotion discourse.

We could refer to this as

social discourse strategy. The affect of social life on emotion discourse
can be explored using ethnographic cases,

not in the traditional

anthropological mode for comparative purposes, but as a · means of
exploring emotion discourse in particular contexts . The aim underpinning
this question, and the strategy it deploys, strive to overcome the problems
associated with essentialist and universalist accounts of emotion in social
life.

Exploring emotion through sociological studies of multi-ethnic
contexts provides opportunities to compare emotional practices in both the
country of origin and the country of migration.

My thesis views bodily

expressions of emotion in both places as phenomena of those contexts. It
explores issues beyond the question of how social life is affected by
emotion discourse. For example, what is the social inter-subjective basis
for emotional expression and understanding in different cultural milieu?
Specifically, I look at minority ethnic culture in a situation of cultural
stratification through intercultural interactions. This allows me to avoid the
problems of essentialising, universalising, reifying and rendering emotions
invisible. I overcome these problems by looking at the inter-subjective and
intercultural aspects of emotional display. For example, I do not attempt
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to give labels such as aggression to the emotions that Joe (who was
introduced above) feels or displays, but I do look at the way in which
bodily displays of emotion structure interactions and relationships between
Joe and Anglo Australians. This allows me to look at the way in which
particular modes of emotional display are given meaning.

The

perspective

developed

here

draws

on

Lutz's

(1988:5)

understanding of 'emotion ... as a cultural and interpersonal process of
naming, justifying, and persuading by people in relationship to each other'.
However, this thesis focuses on links between beliefs about emotion and
their display rather than emotion words as implied, for instance, by a focus
on naming.

It also draws on Lyon and Barbalet's (1994:62) approach,

which views:

emotion [as] ... essential to any conception of social life, as a link
between embodiment on the one hand and the practical activity of
social life, that is, the praxis of the body, on the other.

Emotions are embodied in dispositions of the habitus, or embodied
subjectivity, and thus, the 'realisation' of socially and historically situated
conditions, which produce practice (Bourdieu 1990). 20

I discuss the

concepts of disposition, habitus and embodied subjectivity later.

While

emotion may be regarded as being 'essential to any conception of social
life', its essential qualities cannot be taken to be the same vis-a-vis all

20 Bourdieu developed his concept habitus through a reformulation of Mauss' concept of
habitus (Lock 1993: 137).
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societies', or indeed all groups', conceptions of social life.

Thus, this

thesis is exploring differences in the Anglo Australians' and Maltese
Australians'

cultural

embodi•ment of emotion

and

the

implications

regarding the legitimation of social hierarchies in Australia's multicultural
society.

In the following section, I argue that do this, it is necessary to

understand the embodied nature of emotion.

The problem of embodiment

Attempts to avoid essentialising and universalising emotions have failed to
account for the embodied nature of emotion, as have approaches based
on symbolic interaction.21

The physiological bases for emotional

responses are invoked by situational clues which are variable according to
social structure, politics and embodied culture.

Lutz and Abu-Lughod

(1990:12-13) recognise embodied culture as an area in which research
could be developed and they suggest that:

[w]e might eventually develop an analysis of the kinds of bodily
discourse on emotion that includes emotional postures that are
simultaneously (1) phenomenologically experienced, (2) vehicles for
symbolizing and affecting social relations (eg., when angry glaring
represents the imposition of moral obligation), and (3) practices that
reveal the effects of power (as in gestures of respect and shame in
many cultures).

That said, they go on to privilege the role of emotion in social
discourse. For Lutz and Abu-Lughod (1990: 13) '[e]motion can be studied

21 See Franks' ( 1985: 168) article about bringing the self back into the body and bringing
a biological component to behaviour and experience.
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as embodied discourse only after its social and cultural - its discursive character has been fully accepted'. Yet, as indicated above, proponents
of this perspective reproduce, and perhaps reinforce, the problems they
are attempting to avoid by failing to deal with emotion as a product of an
embodied

disposition

and

an

epistemic

resource

constitutive

of

subjectivity. A perspective that combines consideration of subjective and
objective conditions producing categories of thought and action, and in
turn, internalisation, incorporation or embodiment of those categories
overcomes the limitations of perspectives which essentialise , universalise
and misread the role of emotion in social life. As stated by Vowinckel
(1987:491) in his study of the underlying principles governing display and
feeling rules from the thirteenth to the second half of the eighteenth
centuries:

the movements, gestures, and tone of voice signifying certain
behavioural dispositions always have to be brought into congruence
with the norms controlling the non-expressive, the actual behaviour.

If there is a need to focus on particular emotions, such as 'grief',
Harre ( 1986, pp. 4-5) suggests that instead of asking 'What is grief?' we
ask 'How is the word "grief', and other expressions that cluster around it,
actually used in this or that cultural milieu and type of episode?' However,
questions such as these are not extended to include the relationship
between emotions and emotional performance or the problem of
embodiment. For example, they do not ask how does a grieving person
act, in what circumstances do they grieve, or how do others react to the
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performance of grieving? Thus, Harre's (1986, pp. 4-5) attempts to avoid
reifying 'grief' nonetheless rely on a focus on emotion words and invariably
invoke the problems of tran·slation, inattention to inter-subjective and
intercultural processes and embodiment.

My thesis overcomes these

inadequacies by asking what beliefs about emotion underpin the bodily
expression of emotion in social practice and what are the political and
social consequences of those beliefs and expressions in multicultural
societies?

Both social constructionist and psychological approaches have been
criticised for failing to understand emotions in their relationship to bodies.
Arguably, psychological and, to a lesser extent, social constructionist
approaches, focus on the way in which emotions are constituted
cognitively or in discourse rather than on how they constitute, and are
constituted by, the embodied subject. Lyon and Barbalet (1994:50) argue
that emotion is 'necessarily embodied, [and] functions in social processes
as the basis of agency'. Lyon and Barbalet ( 1994:50) state that:

[t]he body cannot be seen merely as subject to external forces; the
emotions which move the person through bodily processes must be
understood as a source of agency: social actors are embodied.

However, we must take care not to privilege the internal dynamics of
emotions and emotional performance which move the person through
bodily processes when we analyse the emotions.

This would result in

privileging the physiological processes of emotion. Indeed, it is important
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to recognise emotion as a source of agency, but it is also important to
understand the inter-subjective/intercultural dynamics of emotions and
thus the interplay between internal and external dynamics. In order to do
this I argue in the following section that it is necessary to think through the
materiality of the body rather than privilege its representations.

The cultural problem of representation

Of central concern to this thesis are the links between cultural
representations and personal bodily existence.

These concerns relate

closely to the inattention to inter-subjective/intercultural processes of
emotion and embodiment.

Poststructuralists and social constructionists

argue that what is at stake in theorising the body is the struggle for control
over cultural representations of it. Terence Turner (1994:45) argues that
what is at stake is control over the 'production of personal identity and the
material conditions of personal bodily existence'.

Feminists have found

poststructuralist accounts of the body,

particularly Foucault's, very useful in understanding that power relations
culturally determine women's bodies (McNay 1992).

Poststructuralist

accounts of the body are empowering for feminists as they avoid modes of
analysis which view women's subordination as being rooted in nature or
biology.

Rather, women's subordination can instead be seen as

historically and culturally constructed through ' ...images of feminine
sexuality' (McNay 1992:3).

Foucault sees the body as being the plane
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upon which, and the channel through which historical forces play out
power struggles between dominating regimes (McNay 1992).

However,

Foucault was not concerned With the gendered nature of the disciplinary
techniques he studied and he masked the fundamental nature of sexual
difference.

Turner ( 1994:44) argues that poststructuralist accounts of the body
recreate the same problems they are analysing in the liberal individualist
accounts of the body, as they ultimately view 'the body' as individual
thereby:

... suppressing its collective, plural and social aspect, and
thus ... reinforcing rather than criticizing, the received philosophical
and utilitarian liberal political perspectives.

In much the same way psychobiological motives and desires, which are
said to be the basis of authenticity, are seen as individual, thereby
suppressing the inter-subjective and intercultural aspects of emotion.

Turner (1994) argues that according to Foucauldian perspectives,
the only realm within the body that is not predetermined by overfashioning power is that of psychobiological motives and desires which are
the source of pleasure and therefore 'resistance'. This, too, is the only
realm within which individuals can resist ubiquitous and inescapable
power relations, that is, the realm within which their subjectivity has been
constituted. Turner (1994:30) argues that:
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[t]he political effect is to elevate individual, psychological (above all
sexual) motives, at the expense of social, political-economic, and
ideological issues and values as the focal considerations in the
construction of social identity and what has come to be loosely
referred to as 'resistance'. .

According to Turner (1994:37), this represents a contradiction implicit in
Foucault's writings on the body, namely: 'the body as the product of
discourse and the body as the pre-discursive source of pleasure and
'resistance'. While this version simplifies Foucault's argument somewhat,
Turner's (1994:44) critique of Foucault's notion of the body as being a prediscursive source of resistance is that it:

... is a rhetorical trope in a highly subjective discourse of personal
power, [and] a weapon of attack and competitive disempowerment of
potential critics and rival theories, not a tool of analysis or
understanding. 22

The resultant analyses more or less end up dealing with bodies as
representations of, or symbolic of, the discourses of power that bind
them rather than 'as pragmatic individual and social activities of
production and appropriation ' (Turner 1994:44 ).

Theories that privilege individualistic aspects of the body as the subject of
sensations of erotic pleasure or pain virtually ignore the collective aspects
such as the sociality and relatedness of bodies.

The focus on both

representations of the body and the body as an individual's source for
resistance reinforces individualist paradigms of the body.

22 Turner's alternative to this position is discussed below.
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The focus on representations has also been attacked on both
epistemological and methodological grounds because it ignores the
physical reality of 'the body', · thereby virtually erasing it or rendering it
invisible (Turner 1994 ).

It also gives rise to critiques of the way

ethnographic research is conducted. Because of these criticisms, argues
Csordas (1994:10), three main questions have been asked. These are
shaped by political and ideological concerns over the separation of the
body, bodily experience and bodily relations. They are, by what right do
we

represent

ethnographic

others,

what

are

the

subsequent

consequences of particular representations and what alternatives do we
have?

In effect, inter-subjective/intercultural processes, which constitute
subjectivity and can be a source of resistance, are ignored. Regardless of
the impact or effect of resistance on social structure, the individual is seen
as successfully resistant in the extent to which their resistance is anchored
in private sensations. My thesis avoids this problem by focussing on the
inter-subjective/intercultural

processes

that

contribute

to

bodily

experiences, and inform emotional reflexivity. This raises the possibility
for the social actor to exercise some degree of choice over emotional
display, according to their interpretation of the situation.

Terence Turner ( 1994) offers the most convIncIng critique of
attempts to privilege representations of the body.

Turner (1994:30)

argues that perspectives that equate the body with the position occupied
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by the subject, agency and social individual, and which also focus on
representations of the body, elide the 'concrete physical reality' of the
body. These perspectives, argues Turner (1994:30) also reduce:

... social representations or discourses of the body to the status of
inauthentic or deceptive manipulations, reserving for individual
psychobiological motives and desires whatever quality of authenticity
or politico-moral valuation survives the exercise.

One of the central tenets of Turner's ( 1994) critique of approaches that
focus on poststructuralist or social constructionist discourse is that they
rely on a contradictory construction of abstract metaphysical concepts as
'materialist'. Turner (1994:30) argues that:

... in much recent theorizing 'the body' tends to undergo a subtle
transformation from physical object or material activity to a series of
discourses conceived in a nee-structuralist manner as autonomous
semiotic phenomena (Turner 1994:30).

For Turner ( 1994 ), Foucault's notion of materialism is based on a preHegelian philosophical notion of 'the material' as 'thing', in which the body
is seen as an inert, subjectless physical object.

According to Turner

(1994 ), this implies a misunderstanding on Foucault's part of Marx's
original

notion

simultaneously

of

materialism,

subjective

and

which

viewed

objective

materialism

continuum

of

as

a

mutually

transformative interaction. This misunderstanding has resulted in a focus
on linguistic expressions and representations of the body rather than
focussing on the material corporeal body as a physical entity.

These

approaches are based on Foucauldian conceptions that view social
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agents as passive and over-determined by authoritative discourses of
power.

One sociological tradition,

phenomenology,

has

attempted to

address problems with the representational approach to the body by
treating it as the existential ground of experience. This is captured in the
use of the phenomenological term 'being-in-the-world', a term, it is argued,
which acknowledges both the objective and subjective aspects of
bodiliness.

In other words, it acknowledges both the physical entities

called bodies and the embodied aspects of social and perceptual
processes. Lyon and Barbalet (1994:55) state that:

... it is important to conceptualize the body in a manner, which directly
refers to the interactive and relational, and therefore social (as
opposed to socialized) aspects of the body.

According to Csordas ( 1994: 12) phenomenological studies of the body
view:

... the 'body' as a biological, material entity and 'embodiment' as an
indeterminate methodological field defined by perceptual experience
and mode of presence and engagement in the world.

The phenomenological view of the body and embodiment is important to
my thesis as I draw on it to combine analysis of the physical entity, the
body, with subjective experience. The phenomenological approach was
useful in understanding my fieldwork data, particularly instances of
emotional alienation and emotional reflexivity where 'meaning and
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understanding is materialised through bodily practices' (see also Turner
1995). This approach also allowed me to examine struggles for control
over both representations of the body and bodily practices of the
embodied actor.

This necessarily involved implications for cultural

reproduction; but within cultural reproduction were dynamics of cultural
change. In the following section, I argue that an approach to ethnicity that
allows cultural change to be conceptualised within cultural reproduction is
necessary to the study of ethnicity and inter-subjective processes in
intercultural interactions.

The problem of cultural reproduction and cultural change
Here I argue that, in order to study minority ethnic culture in intercultural
relations in the context of cultural stratification, it is necessary to recognise
cultural reproduction and change, even where the latter occurs in the
context of the former. In addition, I argue that hybridity is a useful concept
for further understanding the nature of change which can accompany
reproduction.

The situationalist view of ethnicity rather than the

primordialist view is most useful for this purpose because it does not
depend on biological bases for continuity.

Rather, the situationalist

perspective recognises that social phenomena are utilised in the continuity
of ethnicity and that these may change across time and space.

The primordialist perspective views ethnicity as being based on
'primordial ties', which include ties of religion, blood, race, language,

84

history and custom (Hutchinson and Smith 1996:8).

Primordialism is

linked to the notion that ethnicities, considered in this way as being similar
to families and clans, are biologically reproduced (Hutchinson and Smith
1996:8).

This view of ethnicity is charged with reducing 'cultural and

social behaviour to biological drives, and for failing to account, except
rather speculatively, for the bonding of large ethnies and nations'
(Hutchinson and Smith 1996:8).

Situationalism criticises primordialist perspectives because they
involve 'a preconceived view of what are the significant factors in the
genesis, structure, and function of such groups' (Barth 1996:76).

This

preconceived view of ethnicity is largely based on the reduction of
ethnicity to biological reproduction. Barth ( 1996:76) claims that the most
problematic feature of ideal type definitions of ethnicity (such as
Hutchinson and Smith's, quoted above) is that they assume that the
generation and maintenance of the gro.up boundary is ' ... unproblematical
and follows from the isolation which the itemized characteristics imply:
racial difference, cultural difference, social separation and language
barrier,

spontaneous and organized

enmity'.

In contrast to the

primordialist perspective, the situationalist perspective examines the ways
in which boundaries defining and constituting an ethnic group or
'community' are generated and maintained. The primordialist perspective
examines the biological reproduction of such groups particularly as doing
so is underpinned by essentialist views of 'ethnic groups as culture-
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bearing units' (Barth 1996:76; see also Guibernau and Rex 1997 and
Hutchinson and Smith 1996).

From Barth's ( 1996:78) situationalist viewpoint of ethnicity, ' ... ethnic
groups are seen as a form of social organization.' This view focuses on
processes that are relevant to social actors and located within social
contexts (Souchou 1987).

It also recognises that ethnicity can be the

result of particular political and economic influences (Bates 1994 and
Espiritu 1994 ). Thus, the extent to which the possible factors are deemed
relevant and the contexts in which these factors appear relevant vary in
social life. Baumann (1996:19) states that 'ethnic' is a relational term as
'[i]ts use depends not only on the criteria chosen in any one definitional
context, but also on the criteria that determine whether it is used at all'.

'Situational' perspectives can overcome the problem 'primordialist'
perspectives bring about in terms of continuity of ethnic groups via their
focus on apparently objective categories such as biological reproduction,
conceptualising ethnic groups as culture-bearing units.

In situationalist

perspectives, the problem of continuity - as biological reproduction - is
replaced by the notion of continuity in personal and collective forms of
identification. Continuity in personal and collective forms of identification
is one possible basis for the maintenance of ethnic group boundaries
among many others.

The problem of ethnic groups as culture-bearing

units can be overcome through recognition that, quite apart from
apparently objective differences, '[s]ocially relevant factors alone become
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diagnostic for [ethnic group] membership.' Most important of all, however,
is the recognition that:

[t]he cultural features that signal the boundary may change, and the
cultural characteristics of the members may likewise be transformed,
indeed, even the organizational form of the group may change - yet
the fact of continuing dichotomization between members and
outsiders allows us to specify the nature of continuity, and
investigate the changing cultural form and content (Barth 1996:79).

Others have pointed to a need for new methods of interpreting, or
representing, second generation ethnic identity (Baldassar and Skrbis
1998). Baldassar and Skrbis ( 1998:457) point out that:

models of thought which build on the assumption that ethnic identity
is something that becomes transmitted and diluted through time and
across generations impose artificial constraints which prevent us
from seeing ethnic identity buikiing as something that implies a
multitude of conditions, settings and experiences and subsequently
produces a multitude of potential outcomes.

Baldassar and Skrbis ( 1998:457) advocate the need to develop a
perspective for understanding second-generation identities that does not
privilege one setting or identity component over another. In doing so they
stress the need to consider issues of second-generation identity formation
in the context of 'global and transnational perspectives to allow for a more
flexible and inclusive interpretational framework' (Baldassar and Skrbis
1998:457).

The models of thought which Baldassar and Skrbis (1998)

advocate could be based on the concept of hybridity. Hybridity allows for
the recognition of processes of continuity and change and analyses of
ethnicity and ethnic identity through hybridity would not conceal the
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dynamics of these complex, and sometimes interrelated and incomplete
processes.

Despite the problems raised with it in the literature, hybridity is a
useful concept in interpreting cultural reproduction across processes of
change. Pnina Werbner (1997:1) argues that use of the concept hybridity
masks an elusive inconsistency, namely, hybridity as being both powerful
and commonplace at the same time. Werbner argues that:

we [must] question how quotidian cultural meanings, fusions and
excluding essentialism are actively and dialectically negotiated, in
practice, and formulated strategically, through joint political action;
and what kind of limits are set by ordinary people on the practice and
discourse of cultural hybridity (Werbner 1997:7-8).

This calls into question the universality implied in conceptualisations of
hybridity as always disrupting and erasing totalising boundaries (Werbner
1997). Such conceptualisations have taken hybridity's social and political
qualities for granted.

Another criticism of hybridity, levelled by Hutnyk ( 1997: 120), is that it
masks the failings of multicultural policies and therefore it does not
eliminate existing forms

of racism

(in

relation

to the failure

of

multiculturalism to eliminate racism in Australia see Castles and Vasta
1996).

Hutnyk (1997) claims that hybridity supports ' ... the continued

maintenance of white privilege in education, the workplace, and the public
sphere'.

In Australia, a focus of hybridity as being powerful might be

accused of abetting the continued maintenance of Anglo-Australian
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privilege over migrant Australians in education, the workplace and the
public sphere.

Modes of analysis which privilege hybridity as powerful

could mask instances of commonplace hybridity that reproduce power
relations.

Commonplace

hybridity 'renders multiculturalism

an

important

rhetoric and an impossible practice' (Werbner 1997:22). Amit-Talai and
Knowles (1996:86-7 ) argue that while it is possible to see participants as
active agents in processes of identity construction, it is necessary to
examine whether they control the terms of the engagement.

When

participants do not control the terms of engagement in struggles of identity
construction, this 'limitation acts as an important brake on enthusiastic
claims for the transformative potential of identity politics' (Amit-Talai and
Knowles 1996:86-7) . In this thesis, hybridity refers to changes in cultural
characteristics in the context of cultural reproduction .

Hybridity is not

viewed only as a universally evocative and erasive process.

I take into

account other aspects of hybridity such as processes of incomplete
incorporation, including misunderstood values and standards of behaviour
of the dominant group.

Notwithstanding the problems raised with hybridity in the literature, it
1s recognised as a useful concept in interpreting cultural reproduction
where changes in cultural characteristics and organisational form are
evident. These processes of transformation across time and space can
be constituted by the partial incorporation of dominant group values and
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practices.

Through an understanding of the process of incomplete

incorporation, we can identify the maintenance of ethnic group boundaries
where considerable change has taken place in cultural characteristics and
organisational form. In multicultural societies, hybridity is a commonplace
phenomenon that does not always disrupt and erase inequality and
disadvantage.

However, it allows for an understanding of the partial

incorporation of dominant group values and practices that would otherwise
remain concealed. This emphasis on the incompleteness of processes of
cultural reproduction and change points to the need to be able to
conceptualise fluid and dynamic processes of identification. Just as the
processes of continuity and change are incomplete and dynamic, the
identifications that accompany them must also be understood in a similar
manner.

The problem of dynamics of identifications
The view of ethnicity as identity, or an attribute belonging to on·eself has
been criticised for being an essentialist and unitary notion. This criticism
parallels a shift from discussing 'identity' to discussing 'processes of
identification'. This shift signals recognition that what is meant by the term
'identity' is relatively unclear and that the term does not reflect the
dynamic and shifting qualities of contemporary social identities or
identification (Hall 1996). In this sense, it is not useful to think in terms of
an identity that one has, or as an inherited or ancestral identity for
instance.

Rather, it is more appropriate to discuss the processes that
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constitute the dynamic and shifting social identities constructed in social
life. For this purpose, Hall ( 1996) argues the term identification is more
useful than the term identity per se.

In multicultural societies, the problem of identifications involves
identifications that adopted by groups as well as identifications imposed
on groups. Yen Espiritu (1992) argues that primordialist and situationalist
perspectives of ethnicity both ignore categorisations of ethnic identities
imposed on groups of people. Panethnicity encapsulates the imposition of
labels on diverse groups thought to be homogeneous, such as Asian
American.

Espiritu criticises the primordial perspective for relying too

heavily on 'emotional' and 'sentimental' ties and argues that it does not
explain differential processes of identification within what she calls
'panethnic' groups.

Situationalism is criticised because it emphasises

'rational' interests in the formation of ethnic collectivities (Espiritu 1992).
Espiritu claims that both the heavy reliance on emotion and the overly
rational views of ethnicity 'assume that ethnic groups are largely voluntary
collectivities defined

by national origin, whose members share a

distinctive, integrated culture' (Espiritu 1992:5).

Because panethnicity

draws attention to imposed categorisations, which ignore subgroupings'
national boundaries, Espiritu concludes that 'panethnic groups cannot lay
claim to a primordial origin' (1992:9).

The argument supporting the

conceptualisation of panethnicity relies heavily on the situationalist view
that Espiritu purports to critique. That is, the view that ethnicity is based
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on socially constructed criteria relevant to the context, including ethnicity
'forged primarily through the symbolic reinterpretation of a group's
common history, particularly when their history involves racial subjugation'
(Espiritu 1992:9). However, the situationalist view carries with it a criticism
of not paying

attention to

'externally-located

processes of social

categorization [which] are enormously influential in the production and
reproduction of social identities' (Jenkins 1994:197). As Nagel (1994:67)
argues:

just as ethnic identity results both from the choices of individuals and
from the ascriptions of others, ethnic boundaries and meaning are
also constructed from within and from without, propped up by internal
and external processes.

Whether internally and/or externally located processes contribute to
the production and reproduction of social identities, the problem of
identification in the context of multiculturalism also relates to the fusion of
culture and ethnic identity.

For instance, multiculturalism equates or

conflates culture multiculturalism with ethnicity, social identity and, in turn,
the quest for social equality (see Turner 1993, on conflating ethnicity and
culture; see also Tilley 1997 and Bottomley 1997). Terence Turner (1993)
argues that there are several risks in conflating culture and ethnicity, or
ethnic identity.

These risks include the risk of essentialising cultures ,

reifying cultures, overemphasising internal homogeneity of cultures and
fetishising

cultures (Turner 1993:412).

On the topic of internal

homogeneity of cultures, Hesse ( 1997:375) argues that 'differences
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should also be understood within the same culture, just as multiculturalism
as an explicit condition of our times exists within every self'.

Multiculturalism is a condition of our times which exists within every
self. This can best be understood in the relationship between emotion,
the body and ethnicity that. The next section argues that the deficiencies
discussed so far are related to each other and that in a multicultural
context greater importance should be given to inter-subjective and
intercultural processes to overcome these insufficiencies.

Emotion, the body and ethnicity: an inter-subjective and intercultural
approach

This section recaps the deficiencies discussed in the previous section with
the aim of showing the relationships between them. This is followed by a
discussion of how the approach advocated in this thesis will overcome
these deficiencies. The problem of translation reproduces the notion of
universality in emotion, meaning and experience across culture and
history.

Because of this, perspectives that rely primarily on talk to

understand emotion are particularly limited in the extent to which they can
shed light on emotion in multicultural societies. The process of translation
falls short when it imposes meanings upon words and displays which are
not commensurate with those of the dominant group.

This fails to

recognise that emotional displays, and their interpretation, are deeply
embedded in social and political situations. This misunderstanding gives
legitimacy to, and reinforces, social hierarchies.
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The problem of translation of emotion words resonates with the
problem of inattention to inter-subjective/intercultural processes.

The

focus on emotion words detracts attention from the relationship between
beliefs about emotion, emotional displays and how both these are used to
understand the world. Consequently, literatures on the body and emotion
have

tended

to

underplay

the

importance

of

understanding

epistemological differences underpinning talk about, and displays of,
emotion.

Moreover, they have failed to recognise that there is a

relationship between beliefs about emotion, particularly the physical
expression of emotion and the maintenance of social hierarchies.

The

assumed universality of emotion meaning and experience has in part
prevented recognition of this relationship. In doing so, it has presumed an
excessively objectivist, individualist approach to emotion and the body, not
reco_
gnising the social, plural, and thus, inter-subjective/intercultural nature
of either.

The

problems

subjective/intercultural
embodiment.

of

translation

processes

are

and
linked

inattention
to

the

to

inter-

problem

of

Like the former, not recognising the embodied nature of

emotion highlights the failure to recognise the relationship between
emotion and the subjective experience of embodiment. This conceals the
struggle for control over the production of personal identity and the
material conditions of personal bodily existence.
translation,

inter-subjective/intercultural

processes

These three issues;
and

embodiment;
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intersect with representations of the other through the relationship
between cultural representations and subjective bodily existence. Such
modes of analysis can mask the physical reality of the body and its
subjectivity by relying on linguistic expression and representations of the
body such as emotion talk rather than the material corporeality of
emotional display.

The relationships between the dynamics discussed above were
highlighted through analysis of my data.

I found that non-racialised

embodied culture and insubjective/intercultural instances were central to
the analysis of Maltese Australians' experiences of multiculturalism.
However, without the concept of emotional alienation I was unable to
develop an understanding of emotion, the body and ethnicity in relation to
these issues. Emotional alienation is the term I use to refer to Maltese
, migrants

and

second-generation

Maltese

Australians'

emotional

responses to occurrences of discrimination relating to the bodily display of
emotion in their everyday intercultural communication and interactional
experiences.

Their responses to various instances of emotion-based

discrimination are characterised by feelings of having been 'put down', low
self esteem, confusion, anger and resentment.
alienation is a state of feeling .

In this sense emotional

Rather than attempting to focus on

linguistic representations of particular emotion words such as anger and
resentment or particular feeling states such as 'put down' or low self
esteem, I examine the beliefs about emotion that underpin their bodily

95

display in social practice and view feeling 'put down', low self esteem,
confusion, anger and resentment to name a few, as consequences of the
differences between dominant and dominated beliefs about expression of
emotion.

For instance, in Australia, far from the release of customary
restrictions revelled in in Malta, migrants incorporate Australian customary
constraints -

notably the appearance of emotional neutrality.

In

Australia's dominant culture, finger pointing, arm folding and thumping the
table are associated with critical actions, and judgemental, opinionated
and intransigent attitudes.

At the same time, open arms and gentle

touching are associated with nurturing actions and positive and protective
attitudes.

Ideal behaviours of straight posture and indirect gestures are

related to adult ('superior') performances and associated with 'superior'
analytical, unemotional and detached attitudes and disciplines. Maltese,
who do not associate Anglo-Australian attitudes or values with finger
pointing and arm folding, are misrepresented by Anglo Australians as
behaving in judgemental, opinionated and aggressive ways when
displaying these behaviours.

However, depending on the context, to

Maltese, these behaviours are signs of enthusiasm, excitement and
pleasure, and not necessarily associated with negative attitudes or
aggression.

In contrast to the identified deficiencies, the concept of emotional
alienation does not rely upon the translation of emotion meaning and
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experience across groups. It allows recognition of body disciplines and
emotion displays which are not commensurate with those of the dominant
group and it recognises the sociality and plurality of the body and emotion.
The concept of emotional alienation allowed me to avoid the problematic
modes of analysis delineated above by making visible the body and
emotion in inter-subjective/intercultural processes.

It also clarified the

relationship between these, the legitimation of social hierarchies and nonracialised embodiment of culture.

The problems of cultural reproduction and cultural change are
directly relevant to this discussion and to the dynamics of identifications.
Approaches to issues discussed earlier risk essentialising culture and
identifications by viewing both as completely contained.

Failure to

recognise the shifting nature of both, through reproduction and change,
overlooks the social processes on which culture and identification are
based.

Hybridity, in particular, underlies processes of reproduction and

change as well as identifications in multiculturalism. Without this concept
instances of shifts in either of these, and their relationship to each other,
would remain concealed.

My discussion of the interplay between social structure, emotion, the
body and ethnicity is informed by Bourdieu's ( 1990) concept of habitus, or
embodied subjectivity.

It clarifies the relationship between structure,

emotion, the body and ethnicity and between conditions of production and
the individual's capacity for reflexivity.

In themselves, capacities for
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reflexivity do not result in the overthrow of domination. However, because
of the immediacy of individual choices over emotionality, that is the
capacity to manage emotions ('emotional competence'), it does provide
individuals with the means to advance their own situation in contexts of
domination. In this sense, reflexivity can contribute to the shifts examined
in this thesis, for instance, in the display of emotion.

The use of the concept of habitus, and its deployment here as
embodied subjectivity, allows us to consider the importance of the social
and the historical conditions that produced emotional competence and the
incorporation of emotional competence as bodily practice.

Emotional

competence is mediated by relations of power and is differentiated
accordingly. Dominant groups are not more emotionally competent than
dominated groups, though dominant ideology represents them in this way,
thus allowing and justifying the use of differentiated emotional displays to
mark and constitute status differences.

Habitus is a system of dispositions, incorporated in the bodily sense,
which are understood without being made explicit. It is a set of durable,
generative, and transposable dispositions, which 'generate practices,
perceptions and attitudes which are "regular'' without being consciously
co-ordinated

or

governed

by

any

"rule" '

(Thompson

1991: 12).

Dispositions have practical social functions and are derived, in turn , from
generative principles and social structures (Bourdieu 1990:95). They can
be seen in their practical form through practical strategies, which are
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unconsciously coordinated to reproduce the generative principles and
social structure that produced their habitus. They can be reproduced in
transformed and misrecognised forms that nonetheless are products of
the generative principles and social structures that constitute habitus. In
short, Bourdieu (1977:82) states that:

... the habitus, the product of history, produces individual and
collective practices, and hence history, in accordance with the
schemes engendered by history.

Embodied subjectivity is a particular way of seeing the world by
social agents who

share

historical

backgrounds and

present life

circumstances. In particular, it ensures that one's way of seeing the world
appears as if it were natural. Bottomley ( 1992a: 122) refers to this as:

... the process whereby those who occupy similar positions in social
and historical space tend to possess a certain sense of place
including categories of perception that provide a commonsense
understanding of the world, and especially of what is 'natural' or even
imaginable.

Importantly, in the context of migration, Bourdieu's concept of habitus
must be seen as the 'strategy-generating principle enabling agents to
cope with unforeseen and ever-changing situations, [which] are only
apparently determined by the future' (Bourdieu 1977:72). In this regard,
Bourdieu ( 1990) does not view social action as being intentionally driven
by intentionally calculated outcomes (or future outcomes), which is a view
central to economic models of social action. This is not to say that agents
are not calculating, but that their calculations are over determined.

In

99

contrast to economic models, Bourdieu (1977) views social action as the
product of history, or the conditions of production of the habitus, as well as
producing history. The emphasis on habitus being both the product of,
and producing history has led to criticisms of Bourdieu's theory being
unable to cope with social change.

Like Bourdieu's focus on the incorporation and reproduction of
history, his view that social action is the product of 'strategy-generating
principles' raises, for some, the question of agency.

That is, whether

individuals or groups of individuals have the ability to choose social
actions (Strathern 1996:28). Habitus is often seen as a static entity which,
Strathern (1996:28) claims ' ... provides. no particular way of explaining
social change'. Readings of habitus, such as that provided by Strathern
(1996) and Sherry Ortner (1984:153) support the view of habitus as
something which 'controls the definitions of the world for actors, limits their
conceptual tools, and restricts their emotional repertoires'.

Bourdieu

(1977:77) argues that dispositions (structuring structures):

... engender aspirations and practices objectively compatible with
those objective requirements, the most improbable practices are
excluded, either totally without examination, as unthinkable, or at the
cost of the double negation which inclines agents to make a virtue of
necessity, that is, to refuse what is anyway refused and to love the
inevitable.

Criticisms of Bourdieu's approach to agency and consciousness by
Strathern (1996:28), among others, fail to deal with what is really at stake
in Bourdieu's approach to social theory. Namely, the rejection of theories
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that reduce social action to determined actions and responses and those
that accord each individual the freedom to consciously coordinate and
govern their own actions and reactions.

Bourdieu's (1990:91) theory of

practice is an analysis of practical sense, or 'the logic of practice which
understands only in order to act'.

This point is particularly interesting in the context of multiculturalism
and generational change; it opens up the possibility to examine instances
where the 'naturalness' or practical sense of dominated group practices,
perceptions,

attitudes

and

cultural

characteristics,

unthinkable

by

members of dominant groups, are problematised. Similarly, although the
'superiority' of their own cultural characteristics or styles of interaction
appears natural to members of the dominant and elite social classes, it is
problematised by members of migrant and second generation groups.
The problematisation of both groups' practical sense opens up a space for
reflexion which would otherwise be 'unthinkable'.

Concluding remarks
I have drawn on Bourdieu (1977 and 1990) and my data to develop the
concepts of emotional alienation and emotional reflexivity in intersubjective/intercultural

situations.

These concepts allowed

me to

overcome the problems highlighted in this chapter, particularly those
relating to the

inattention to

inter-subjective/intercultural situations.

Emotional reflexivity refers to an inter-subjective and intercultural process
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that is implicated in the distancing from inherited embodied culture that is
sometimes the result of emotional alienation due to discrimination and/or
difficulties in intercultural communication and interactions. The process of
emotional reflexivity first involves awareness or recognition of the bodily
experiences of emotional alienation.

Initial moments of insight may or

may not evolve into a set of individually examined instances of emotional
alienation and subsequently, attempts to exercise personal control over
emotional displays - the next steps in the process of emotional reflexivity.
Emotional reflexivity usually involves the use of conscious choice over the
production of emotional display and the use of emotion to understand the
situation that produced the instances of emotional alienation it is used to
counter or avoid in the future. While it begins with individual emotionally
reflexive actor or actors, emotional reflexivity can develop into a set of
collectively examined instances of their own and others' experiences of
emotional alienation and subsequently, attempts to exercise collective
control over emotional displays.

It can help social actors individually or

collectively reinterpret past experiences and possibly recognise that their
experiences

of

emotional

alienation

were

not

due

to

personal

inadequacies but were products of the situations in which they were
located.

Emotional reflexivity can be used as a tool in individual and

collective struggles for control over the production of personal identities.
As the circumstances or conditions that produce the emotional reflexivity
vary according to the specificities of discrimination and/or difficulties
groups such as Maltese migrants and second-generation Maltese
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Australians experience in intercultural communication and interactions,
there are differences between groups' experiences of emotional reflexivity.

My data forced me to explore the reproduction and change of cultural
characteristics derived from the embodied subjectivity's social and
historical imperative to reproduce itself and, in multicultural societies, the
institutionalised political imperative to maintain ethnic identities. Through
both

these,

embodied

subjectivity

and

multiculturalism,

emotional

reflexivity comes into play. The concept of emotional reflexivity allowed
me to explore personal and collective forms of ethnic identity.

This is

particularly important among members of ethnic groups who do not define
themselves through collective organisational forms, and equally important
in the context of individual attempts to overcome or offset emotional
alienation.

Finally, it is important to note that, because I focussed on intersubjective and intercultural processes and cultural hybridity, I identified
two forms of emotional reflexivity.

In following chapters I develop the

differences between migrant and second-generation emotional reflexivity.
However, in short, migrant emotional reflexivity leads to both reproduction
and change in their cultural repertoire (for example, in the festa as cultural
performance). This occurs under the imperative to self-constitute as an
'ethnic group' with a distinct culture and to be 'respectable' according to
Anglo-Australian norms and values.

For second-generation Maltese

Australians, however, emotional reflexivity is linked to the desire for
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individual incorporation.

Their emotional reflexivity is different because

while their emotionality is inferior according to the prevailing social
hierarchy (something they have in common with migrants). They are also
ambivalent towards Maltese emotionality.
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CHAPTER THREE: FIRST- AND SECOND -GENERA TION
MALTESE AUSTRALIANS
Introduction
Government policy for managing ethnic affairs is an important factor in
shaping the ethnic identification of _migrant and second-generation
Maltese Australians. In the multicultural period of diversity management,
differences emerged in the experiences and behaviours of migrant and
second-generation Maltese Australians. Migrant participation in the public
sphere was transformed- with the advent of multiculturalism, resulting in
the proliferation of celebrations of village patron saints. However, secondgeneration

Maltese

celebrations.

Australians

are

notably

absent

from

these

The absence of public ritual as a source for identification

among the second generation points to the need for two different
dynamics for understanding migrant and second-generation Maltese
Australian identification.

This chapter discusses briefly the Maltese in

Australia (including, Maltese migration, association life, religion, and the
second generation), and planning and organising collective cultural
performances

(including,

why

ethnic

groups

engage

in

cultural

performance, cultural performance in Australia and Maltese festas ).
argue that aspects of Australia's multicultural policies , which reflect liberal
assumptions,

inform

Maltese

Australians'

perceived

necessity

to

incorporate cultural characteristics commensurate with the characteristics
of dominant groups.
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From Maltese migration to the second generation
Maltese Migration

Maltese first migrated to Australia in the late 1800s.

Throughout the

history of their migration and settlement in Australia, the Roman Catholic
Church provided Maltese with the organisational framework for their public
life. Their Maltese culture was articulated in family life through adherence
to, and celebration of, religious beliefs and values.

Religion provided

continuity for Maltese culture through the various periods of managing
ethnic

affairs

in

Australia.

Before

the

most

recent

period

of

multiculturalism, Maltese public life was based on informal associations
and networks such as support network systems, which were established in
North

Queensland.

After the

advent of multiculturalism,

formal

associational life and the celebration of Maltese village-based differences
and public rituals proliferated. Extreme parochial rivalry between villages
results in strong village solidarity in Maltese villages, such as Mosta
(Malta), Luqa (Malta), Rabat (Malta and Gazo), Hamrun (Malta), St Paul's
Bay (Malta) and San Lawrenz (Gazo).

In Australia, village solidarity is

reproduced through the establishment of formal associations based on
villages of origin. The emergence of the second generation coincided with
the advent of multiculturalism, as almost 76 per cent of them were born
after 1962 (Jones 1991 ).

Growing up during this period has had little

impact on their enthusiasm for, or involvement in, public rituals or displays
of Maltese culture. Second-generation Maltese Australians are distinctive
in the sense that they do not display their culture publicly.
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The Maltese were one of the first groups to replace Pacific Island
labour which federal legislation prohibited in June 1901 (Chetcuti 1986
and Hunt 1978). The Queensland government prohibited the introduction
of Pacific Island labour in Queensland by 1890, Hunt (1978) points out
that this decision was overturned in 1892 in the face of a financial crisis in
the sugar industry. When 50 Maltese labourers landed in Sydney in 1912,
members of the Australian Workers Union and supporters of the 'White
Australia Policy' cried out against the Maltese saying they were cheap
labour, 'semi-white', 'black' and 'Oriental' (York 1988:694 and London
1970: 191 ).

York ( 1988:694) argues that pressure from the labour

movement and Anglo-Saxon supremacists resulted in the Australian
government excluding Maltese from assisted migration in 1912, until 1944.
This represents a paradox that has characterised Maltese migration to
Australia:

although the Maltese were a group of British subjects, in

Australia they were considered as 'aliens'.

Maltese exclusion from assisted migration schemes reflects a
division along the same lines as that between British and non-British
Europeans, between British citizens and European British subjects.

As

York ( 1988:694) points out, opposition from the Australian labour
movement, which feared that migrants would accept lower working
standards, resulted in a prohibition on Maltese migration for three years
from 1916 unless migrants were returning residents or wives and children
of residents. Zubrzycki (1991 :118) indicates that it was not until May 1944
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that Maltese were treated ' ... in the same way as other British migrants as
long as they had a working knowledge of English', thus allowing them
access to assisted migration schemes. Terry, Borland and Adams (1993)
highlight that the assumption that all Maltese migrants had a working
knowledge of English, which in itself was incorrect, is believed by many
writers to have had major ramifications in terms of Maltese language use
and the maintenance of Maltese among subsequent generations of
Maltese in Australia. 23

Because they were Br~tish subjects Maltese

migrants ' ... were assumed to speak English, even though their command
of that language, if existent at all, was developing and often of minimal
proficiency' (Terry, Borland and Adams 1993:28).

This assumption put

enormous pressure on the English language skills of Maltese migrants.

The fundamental role of Roman Catholicism in Maltese social and
political organisations in Australia is evident throughout the history of
Maltese migration.

Religion played a major role in migration and

settlement processes, particularly during the period of assimilation, when
there was no state support.

In response to assimilationist ideologies,

each significant wave of Maltese migration included Maltese clergy, who
had a major role in aiding the settlement and incorporation of the migrants
into Australian public life. Maltese clergy acted as translators, counsellors
and intermediaries as well as spiritual advisers to Maltese migrants
(Bureau of Immigration and Population Research 1994:38).

Today,

23 This was due to Malta being a British territory from 1814 until it gained independence
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religion continues to provide a unifying ideology guiding much of Maltese
public and private life in Australia.

Many Maltese migrants still view

Maltese clergy in Australia as spiritual advisers,

counsellors and

intermediaries and Maltese clergy see themselves in the same way.

Maltese migrant identification patterns also closely relate to religion.
Their religious and social identifications are inseparable and they centre
on religious festivals through multicultural policies, the entwinement of
social and religious experience and the importance of priests in their
everyday lives.

In addition to saying Mass in Maltese, Maltese clergy

helped Maltese overcome many of the problems they experienced in
Australia soon after migrating here.

Zubryzcki ( quoted in Frendo

1988: 185) states in his 1964 study of 'Settlers of the La Trobe Valley' that:

Father Carruana has a great deal of social welfare work to do. He
spends much of his time explaining social services, helping to fill in
forms, interpreting for doctors and police, and trying to interpret the
Australian way of life in an acceptable form to the Maltese. He has
made a detailed study of their backgrounds because he finds these
responsible for the many jealousies and differences between them
and so knows how to approach each individual. He finds he is doing
much that should be the province of a social worker, but it is
essential to be able to speak the language and to have lived in Malta
to understand the background.

During the period of assimilation, migrants were expected to shed
cultural markers of distinction, such as language, accent and gestures and
completely assimilate into the Australian way of life.

SL:Jpport from

Australian institutions in doing so was non-existent. Maltese migrants, not
in 1964.
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unlike many other groups of migrants, developed strategies to cope with
assimilation. They did not lose their attachments to their country of origin
and associated in groups of their own nationality.

In Habana, North

Queensland, where many Maltese of the village of Mosta migrated before
World War Two (York 1994 ), the Maltese established social and financial
support network systems to help each other overcome the difficulties they
endured through settlement.

There were many practical reasons for

Maltese to reproduce family and personal networks in Australia.

Apart

from yearning for close relationships such as those experienced before
migration, migrants in Habana also formed economic co-operatives
enabling them to by-pass the formal, and racist, mechanisms of the host
society.

At the centre of such social and financial support network systems
were early settlers, such as Jack Camilleri, who could afford to provide
other migrants with the economic capital necessary to buy farms. Maltese
men of Mosta also in the network provided the necessary labour to assist
their fellow villagers in buying land. Through such efforts, one individual
after another, many Maltese men became landowners.

This pattern of

establishing land ownership was not specific to the Maltese; other migrant
groups, in Australia and elsewhere, did this.

Support network systems,

based on family and personal networks, also helped maintain village
identities. Apart from the main Maltese village-based differences, social
identities were also linked to Maltese class, gender and age differences.
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For example, class differences existed between the unskilled rural
labourers and the educated elite.

To the uneducated agricultural

labourers, village identity was as important as national identity.

The

maintenance of social and financial support network systems derived from
village-based groups helped to reinforce the association between Maltese
village-based identifications and class based groupings. In a sense, these
village-based social and financial support network systems helped
unskilled rural labourers achieve class mobility because they provided
them with the necessary economic capital and labour required to become
landowners. Nonetheless, these uneducated migrants tended to maintain
class-based characteristics such as strong village-based identifications
rather than the national identifications of the educated elite.

Associational life
As quoted in Frendo (1988:184-5), before the 1960s very few Maltese
belonged to Maltese clubs or associations other than informal ones.
These had no executive committees or formal meetings and revolved
around church attendance and occasional celebrations of patron saints.
Pre-existing village-based identities began to prosper in Australia during
the 1970s and 1980s when village-based associations proliferated and
gave them legitimacy. For example, the St Lawrence Festa Committee in
Sunshine, Victoria, established in 1986 and the St George Association of
Sydney in Bossley Park, New South Wales, celebrating the patron saints
of Qorum (Malta) and Rabat (Goza), established in 1988.

The few
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associations

for

Maltese

in

Australia

operated

because

of

the

organisational framework religion provided for them. They included Our
Lady Queen of Peace Festa Committee, which celebrated in Greystanes
from 1965 and Queen of Peace Brand of Greystanes established in 1976.
Maltese priests helped popularise Maltese religious public culture in
Australia (Frendo 1988). In many cases·, Maltese clergy were responsible
for initiating the formalisation of patron saint associations, and thus, patron
saint celebrations in Australia (for example, the Saint Andrew's of Luqa
Association
established.

in

Victoria).

Some

national

associations

were

also

This change in patterns of ethnic identification, where

solidarity was organised publicly, was brought about by tacit government
approval for the establishment of state and civil organisations to cater
specifically for ethnic minorities. This was a significant departure from the
periods of assimilation and integration because during those periods
ethnic groups were expected to assimilate or integrate into existing
organisations.

Most of the village-based association members were agricultural
labourers who migrated to Australia before the 1970s. In the 1970s, these
associations gave voice to migrants who held on to a Maltese way of life
and

aspects

of their Maltese

culture

despite assimilationist and

integrationist ideologies. Of the 39 Maltese community organisations in
New South Wales, almost a quarter of Maltese associations in the early
1990s were dedicated to planning and organising celebrations of patron
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saints, festas.

In fact, festas seem to be celebrated more intensely in

Australia than Malta. 24

They are one of the most frequently used

collective resources in the symbolic construction of Maltese 'community'.
The goal of these associations is to hold an annual festa. Through the
planning and organisation of festas, festa organisers bring together large
numbers of Maltese in Australia. The number of Maltese migrants likely to
attend a festa is usually greater than the number of festa association
members.

The primary concerns of these associations are to promote Maltese
religious and cultural values and traditions of the festa.
unofficially

concerned

with

including

They are also

second-generation

Maltese

Australians and wider multi-ethnic audiences. Another reason prompting
the organisation of festas in Australia is the perceived need to re-create
Malta in Australia. The associations organise other functions, primarily,
but not entirely, attended by association members, such as dinner dances,
drama evenings, picnics and tours.
Maltese identities based
produced at festas.

on

The festa associations produce

cultural

representations

and

symbols

As Cohen ( 1985:50) argues, '[t]he symbolic

expression and affirmation of boundary heightens people's awareness of,
and sensitivity to, their community'.

This occurs explicitly by invoking

notions of tradition and authenticity central to which are aspects of
24 It is worth noting that patron saint festas in Malta ' ... declined following the emigration
during the late 1950s and 1960s and began to grow (in size, costuming, and number of
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religious identity such as devotion. However, Cohen (1985:53) points out
that '[t]hough these ritual forms are more explicit, it does not follow that
their meanings are necessarily fixed and uniform'.

The representations and symbols of the festa have been the means
through

which

leaders

of the

festa

associations

articulate

understandings of what it means to be Maltese in Australia.

their
Cohen

(1985:53) points out that '[these can] have an "official" form and rationale,
but their participants may well find in them quite different meaning and
experience'. This depends on the extent to which the symbols ' ... speak
of the individual's relation to his [sic] group and to the world as mediated
by his group membership' (Cohen 1985:54 ).

A measure of success

among migrants might be found in the attendance of thousands of Maltese
at any one festa with each individual participant constructing and
experiencing social boundaries. The appeal of the festa is great because
of its

multi-dimensional

significance

and

polyvalent

symbolisation.

Between 5 000 and 10 000 people attend the most popular festas such as
the Our Lady Queen of Peace Festa in Greystanes. The festa enables
migrants to overcome their problems coping with life as members of an
ethnic minority group, stay in touch with family and friends, maintain their
village identities and experience membership in a Maltese community in
Australia.

events) during the 1970s. . .. During the same period, new brass-band clubs were
established in several villages' (Boissevain 1992a:5).
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Much of early Maltese associational life was class based.

The

implications of this for Maltese identity were such that many of the links of
solidarity forged at this time were the result of both economic and political
imperatives. Many Maltese were motivated to 'better themselves', but not
in the usual sense of class aspirations. The Maltese left Malta because
they were from the poorer, uneducated ·c1asses that could not hope for a
better future in Malta. They came to Australia quite literally to survive and
to ease the financial burden from the families they left behind. Together,
the Maltese of poorer classes worked to gain a comfortable lifestyle. Of all
the migrant groups in Australia, the Maltese are one of the few that have
not bettered themselves (Foster and Stockley 1988). While many Maltese
migrants became landowners in Habana in the early 1900s, there is little
occupational or educational mobility across first- and second-generation
Maltese Australians today (Sultana 1994 ).

This is despite Maltese

Australian students' high aspirations for participating in higher education
(approximately 48 per cent) (Terry, Borland and Adams 1993:46).

In contrast to the unskilled rural labourers, the educated elite among
Maltese migrants stressed the need for national ideologies that unified
Maltese migrants, as opposed to dividing them on village lines. The elite
migrants constitute a smaller group that migrated later than most Maltese
migrants.

Members of this group believe that in order to accumulate

symbolic capital, and to achieve social mobility through access to state
'

and civil resources and power, it is necessary to develop a discourse

115

expressing interests of the broader national group.

Unlike the poorer

class migrants proudly intent on displaying their strong traditional village
differences and maintaining traditional family and personal networks, this
group sees political advantage in abandoning these identities.

Gender differences are also articulated through festa associations.
Though gender differences existed before festas were first held on a
regular basis in Australia, the intensification of the celebration of village
patron saints gave rise to the public face and voice of these differences
within the Maltese community in Australia.

Gender differences are

publicly articulated in the festa or patron saint associations' day-to-day
running and decision-making processes.

Many Maltese Australians

recognise that the organisation of the festa is the pursuit of older Maltese
men, particularly in terms of leadership.

Leadership

in

festa

associations

provides

older

men

with

opportunities to maintain gender and age power relations and play the role
of cultural brokers in multicultural identity politics. 25 Some women may
have gained positions of power in the festa associations in Australia,
however their numbers remain relatively low, for example, only one festa
association president was female in 1994. Older Maltese men dominate
leadership positions in the festa associations. In some cases, this is due
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to outspoken sexism. Many men believe that women are not capable of
doing the physical work that men do, which is seen as being relevant as
many festa activities involve ·groups of men carrying large statues and
decorations.

Others believe that having women on committees would

hinder committee processes, which involve lengthy discussion and
decision making. This is contradictory rhetoric as in cases where females
are on committees there is no evidence that they make already very long
committee meetings any longer.

In fact, common male strategies on

committees often involve very formal discussions on minor points.26 In
other cases, Maltese men have adopted the rhetoric of Australian
feminism (that women are as capable as men), but have not made a
conscious effort to include women in formal associational decision-making
processes.

Religion
Since the advent of multiculturalism, religion continues to be indivisible
from much of Maltese institutional life, as it provides a basis for many
organisations, including welfare, political, social, health and educational
organisations.

'Malta based religious orders have been instrumental in

25 Barnes (1996:20) found, in her study of chiefship in West Africa , that 'the ceremonies
associated with contemporary chieftaincy are cultural performances with broad political
and economic agendas ... [These] ... constitute a vital arena for the expression and
transmission of symbolic capital. .. '
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various types of welfare and social services, such as education, nursing,
care of the elderly, youth work and counselling' (Bureau of Immigration
and Population Research 1994:38 ).

In 1993, there were 27 Maltese

priests and 21 Maltese nuns in NSW. Compared with the total Maltese
population in Australia, this is a relatively high number of Maltese clergy.
This enables Maltese migrants to maintain close relationships with
Malte_se clergy in Australia similar to the kinds of relationships they had
with priests in Malta.

Of the 27 Maltese priests in NSW, seven were

resident in Sydney's Western suburbs where the highest concentration of
Maltese settled. Most Maltese have regular contact with Maltese clergy
through church services, the celebration of patron ·saints, or social
functions organised at the La Valette Social Centre in the Western suburb
of Blacktown.

The role of Maltese clergy, chaplains in . particular, is to

maintain an 'ethnic parish' for Malt~se who live in geographically
dispersed areas. Maltese from a number of different traditional parishes
attend the La Valette social centre for regular weekly masses held in
Maltese.2 7 Ethnic parishes often cut across geographic lines of traditional
Catholic parishes in Australia. It is harder for Maltese priests to maintain
Maltese ethnic parishes in traditional Catholic parishes as they have
responsibility for parishioners from various cultural backgrounds.

This

26 I observed this when a committee discussed whether or not a committee member had
permission to leave association records at his home whilst on a short overseas holiday.
The discussion was half an hour long and often repetitive. It ended in a heated dispute
and was part of an ongoing personality dispute which resulted (one year later) in a
committee member's resignation.
27 In 1994 masses were held in Maltese weekly on Saturdays at 6pm and 7pm and
Sundays at 7am.
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situation has caused resentment among some Maltese parishioners where
mass is said in English, especially during festa celebrations. It has also
contributed to the situation pointed to by Frendo ( 1988: 189) that Maltese
find ' ... the Australian church lacking colour, dry, unemotional, removed,
pragmatic, and clinical'. Thus Maltese clergy are faced with the challenge
of providing an 'ethnic parish' in which Maltese migrants can identify,
celebrate mass and the sacraments, socialise and seek help. They also
provide welfare services for Maltese migrants.

The Missionary Society of St Paul, founded in Malta in 1921, was
established in Melbourne in 1948. The society aims to assist ' ... Maltese
living abroad in their spiritual and welfare needs' (La Valette Social Centre
and Maltese Welfare NSW 1993: 17).

The society also maintains the

'ethnic parish' at the La Valette Social Centre in Blacktown, NSW. Other
groups provide social support to local Maltese residents, including the
Holroyd Maltese Group, the Maltese Women's Group of Blacktown, the
Maltese Women's Group of Liverpool, the Maltese Women's Group of
Parramatta and the Young Australian Maltese Social Group.

The

women's groups provide social companionship and recreational activities
for Maltese women living in those local government areas.

While the

Young Australian Maltese Social Group aims to promote and participate in
matters affecting the welfare and well-being of Australian Maltese youth, in
practice it also provides social companionship and recreational activities
for small groups of second-generation Maltese Australians.
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Religion also provides avenues for continuity of Maltese culture like
family celebrations and continues to shape Maltese identification patterns.
For many Maltese in Australia, including those who have abandoned the
practice of attending church on a weekly basis, ' ... the main passages of
[their lives are] ... celebrated in the church, from baptism to confirmation,
communion, marriage (most frequently), ordination (sometimes), and
burial' (Galley 1994: 109). Catholicism and family life remain interlinked for
many Maltese Australians in that private religious rituals are also
occasions to meet members of the immediate family group who no longer
live at home (brothers, sisters, brothers-in-law and sisters-in-law). Often it
appears that there is no distinction between religious and family rituals.
Maltese cultural ideals continue to shape Maltese family life in Australia.
Tabone (1994:247- 49) points out that values of central importance to
traditional Maltese families include 'unity and respect; marriage and
fidelity; religion; children; identity and loyalty'.

Like all families, Maltese families are based on gendered divisions of
labour, especially in the field of domestic labour. Maltese families have
proved very resistant to change in this area.

Gender roles are an

important aspect in Maltese families and identifications.

As argued by

Chircop (1994:398) for instance, '[t]he home ... remains the more important
'informal agency of education' for [Maltese] girls'.

In the family home,

Maltese

roles

girls

and

boys,

learn

about

gender

and

gender

identifications.
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The maintenance of family unity and respect through family identity
and loyalty provides families with necessary symbolic capital to compete
for family honour. Unity and respect provide a sense of belonging that is
fostered through the adherence to certain moral obligations, or behaviour
governing norms, such as helping family members, intervening on each
other's behalf and giving and accepting invitations to atten~ important
family celebrations. Family identity and loyalty may therefore be seen as
an extension of the values of unity and respect.

These Maltese family

values seem to have remained important among second-generation
Maltese Australians.

Marriage and fidelity are also important values of traditional Maltese
families. Until very recently, the law in Malta did not allow civil marriages.
All marriages were conducted under the auspices of the Catholic Church,
therefore all marriages were religious, a union in the eyes of God.
Relationship breakdowns in Malta are a source of great disgrace for
Maltese families. Fidelity is upheld as it is a ' ... prestigious value whereas
infidelity remains a social stigma both for the offender and the victim'
(Tabone 1994:232). Procreation is an important act in a Catholic marriage
and therefore children comprise another important aspect of traditional
family values.

Parental success is seen as a measure of children's

success and so, argues Tabone (1994:234): '[e]veryone wanted one's
children to be better off than those of significant others and even better
than oneself'.

Education is highly valued as it provides the means by
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which success can be measured and one's child may be better off in the
future.

In the early postwar period, during the periods of assimilation and
integration, Josephine Zammit worked closely with Maltese clergy in Malta
and Australia and acted as a voluntary welfare worker to help newlyarrived migrants settle in.

Australian government policy was less

appreciative of the hardships migrants were facing in the settlement
process during these periods. In March 1972, after working with Maltese
migrants since the 1950s, in a letter to Monsignor Calleja, in Malta, (York
1989:64) Josephine Zammit wrote:

there are many lonely housewives, single girls and single boys trying
hard to find each other in these vast cities, unemployed looking for
jobs, and other difficulties: how to apply for pensions and who is
eligible, how to apply for passports and many other difficulties that
life in a strange and vast country presents.

There was much concern for single boys and single girls trying to find
each other.
loneliness

These concerns were not just borne out of the perceived
and

difficulties

faced

in

finding

accommodation

and

employment, though these were serious issues at the time. Religion and
family, important features of Maltese identification processes, also shaped
the concerns. Religious and family identifications were driving forces of
concerns about young men and women facing loneliness.

Loneliness

might prevent them from uniting and forming families.

Religious

celebrations provided opportunities for them to meet and develop bonds.
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Some Maltese in Australia who do not identify with Roman
Catholicism emigrated because of conflict between the Malta Labor Party
(MLP) and Maltese clergy. In the 1960s, the Archbishop of Malta, Bishop
Gonzi declared it a mortal sin to vote for the MLP. Clerical power was so
entrenched in Maltese society that many MLP supporters: ' ... suffered from
a crisis of conscience and of loyalties ~ some stopped going to church'
(Frendo 1988: 196). Of those who emigrated, many did not reconcile with
the church once in Australia.

Those who did not remained staunchly

anticlerical. Compared with those who identify as Catholic (92. 7 per cent
in 1996), they make up a very small percentage of the total Malta-born
po~ulation in Australia. Only 1.9 per cent identified as having no religion
(Department of Immigration and Multicultural Affairs 2001 ).

Catholicism also plays a major role in the formation of the group
identity for second-generation Maltese Australians.

Frendo ( 1988: 197)

argues that religious practice among Maltese in Australia is more sincere
than it is among Maltese in Malta. He points out that this is ' ... especially
true among those second and third generation Maltese Australian who do
I

continue in the faith, if not partaking so much of its more popular "cultural"
manifestation' (Frendo 1988: 197). Of the total second-generation Maltese
Australian population in 1986, 87.1 per cent identified as Catholic,
compared with 30.3 per cent of the total population of second-generation
Australians·who identified as Catholic. Jones ( 1991: 142) showed that the
number of second generation who identified as having no religion (3.2 per
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cent) was one-third of the total population of second generation
Australians who did likewise (10.5 per cent). Results of the 1986 census
for third generation Maltese Australian religious affiliation indicated that
71. 7 per cent identified as being Catholic (compared with 23.5 per cent of
the total population of third-generation Australians) and 6.0 per cent
identified themselves as having no religion (compared with 12.2 per cent
of the total of third-generation Australians) (Jones 1991: 196). While there
is a decrease in the number of Maltese Australians identifying as Catholic
across generations, the proportion remains high.

The second generation

Cultural continuity is an important aspect of the structuring principles of
Maltese private and public life in Australia.

Due to strategies used by

migrants to cope with assimilationist and integrationist ideologies, many
second-generation Maltese Australians are unable to speak Maltese.
Despite being unable to speak Maltese themselves· they have gained
shared understandings of cultural meanings in the Maltese language.
Since the advent of multiculturalism, some Maltese Australians have
shown great interest in learning their ancestral language.

Maltese is not spoken widely by second-generation Maltese
Australians (in 1991 only 19.4 per cent spoke Maltese). 'The proportion of
second-generation Malta-born who spoke their national language was
noticeably lower than second generations from some other Mediterranean
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countries, such as Italy (48.4 per cent) and Greece (74.1 per cent)
(Bureau of Immigration and Population Research 1994:42). Of Malta-born
people in Australia, 31.2 per cent (an increase of 16.1 per cent since the
1986 census) speak only English at home while only 67 .5 per cent speak
Maltese at home. While Maltese is still in wide use in Australia between
Malta-born people, English is the main language of communication for
second-generation Maltese Australians and between Malta-born persons
and members of the second generation.

Terry, Borland and Adams

(1993) suggest that Maltese may not be as widely spoken as other
Mediterranean languages in Australia due to the expectation that Maltese,
as British subjects, should speak English.

However, other factors contribute to the relatively low rate at which
Maltese is spoken in Australia among the second generation of Maltese
Australians. Perhaps more importance should be placed on the fact that
until relatively recently Maltese was not ascribed very high status as a
language in M-alta or Australia.

Speaking Maltese, in either country it

seems, would not have contributed to one's symbolic capital.

Terry,

Borland and Adams (1993: 28) point out that Maltese was not an official
language of Malta until 1934; in fact:

[f]or many years it was considered as the language of the idiot and
the ruffian, id-djalett ta'l-idjioti u r-ruffjani, and the dialect of the
kitchen, id-djalett tal-kcina (Chetcuti cited in Terry, Borland and
Adams 1993:27).
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The lower status of Maltese language in Malta, and its status as a migrant
language in Australia, was an important factor in migrants' decisions not to
continue speaking in Maltese to their children once they started schooling.

The strategy to stop speaking to their children in Maltese once they
started formal schooling was also adopted by Maltese migrants to cope
with assimilationist ideologies.

The effects of this were devastating in

terms of language maintenance among second-generation Maltese
Australians.

Maltese school children became immersed in English and

eventually lost their ability to speak Maltese.

In the quote below, a

Maltese migrant woman explains why she and her husband decided to
stop speaking to their children in Maltese and describes, with regret, the
effects this had on them:

Naturally, my husband and I we always speak Maltese between us.
But when we had the children and they started going to school like
(we were always talking to them in Maltese but) after that when they
started going to school I thought, I'll help them out, you know,
specially my eldest son ... You know, I started speaking to him in
English so that he started to learn a bit more. And unfortunately he
started to speak only English, I knew they had to go to school and
they had to learn a bit, so I started to speak to them in English, you
know. And then they didn't speak Maltese, they only understand it.
When we speak they do understand nearly everything we say, but
they don't speak the language. So, I'm sorry about that now, but
now it's too late. And now they want to learn it, and I speak it to
them a bit in Maltese and I think they learn a bit. .. and I'm quite
pleased about that. At least if somebody's speaking in Maltese they
know straight away what they're talking about, I'll tell you.

As

the

quote

above

suggests,

second-generation

Maltese

Australians understand spoken Maltese although they do not speak it
themselves.

Cultural

meanings

are

reproduced

through

shared
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understandings of spoken Maltese and experiences of migrant and
second-generation Maltese Australians, principally through private family
events such as celebrations · of first Holy Communion, confirmations,
weddings and burials. Private events such as these provide opportunities
for reproduction of cultural meanings even among those Maltese
Australians who do not speak Maltese. · It is also reflected in the fact that
they may share common understandings of conversations held in Maltese
despite the fact that they do not speak Maltese themselves and thus
would not be able to provide literal translations in English.

The maintenance, or reproduction, of cultural meanings through
shared understandings of spoken Maltese has, among others, one notable
consequence. Cultural meanings continue to operate and guide migrant
and second-generation Maltese Australian behaviour.

The perceptions

and beliefs of the second generation, or the way in which they view and
experience the world, have been formed through their understanding of
Maltese language and culture and in coexistence with other cultural
characteristics.

This is similar to the experiences of members of other

young ethnic groups.

For instance, social aspects of south Asian girls'

lives in Britain tend to be influenced by cultural traditions, particularly
where there is a strong relationship between them, their parental homes,
parents and the wider community (Hennink, Diamond and Cooper
1999:867).
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Planning ·and organising collective cultural perfonnances: ·
Why ethnic .groups engage in cultural perfonnance

The sociological literature suggests that there are three main reasons
why, in multicultural societies, it may be necessary and desirable for
ethnic groups to plan and organise collective cultural performances
(Bottomley 1992b, Cohen 1982, Lewis and Pile 1996, Stokes 1996,
Winstone 1996 and Korom 1994 ):

1. to generate and maintain group boundaries;
2. to foster in-group solidarity; and
3. to position themselves relative to other ethnic groups in the
competition for access to state resources .

In

cultural

performances,

migrants

represent

themselves

in

generalised ways for public consumption. Bottomley ( 1992b: 84) claims
that representation creates a 'spectacle of harmony' when national days
are celebrated with 'traditional' dances.

In Australia, this process is

orchestrated ' ... in multicultural festivals where dance groups represent
"ethnic communities" ' (Bottomley 1992b:84 ).

In the case of Maltese

cultural performances, village differences that define internal group
boundaries are thus homogenised in these 'spectacles'. 'In countries like
Australia, with highly diverse populations, these spectacles are public
statements of ethnicity,

delineating what Benedict Anderson

calls

"imagined communities" ' (Bottomley 1992b:77). These public statements
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of ethnicity differ according to the circymstances in which the migrants
perform and ' ... "customs" can become strategies in the struggle for
symbolic and material resources' (Bottomley 1992b:89). For example, in
Malaysia, Malay propitiation rituals, discarded by the Malays, have been
adopted by the Chinese and performed by Malays for financial gain
(Razha, Karim et al. 1988).

There are two main themes within sociological writings on cultural
performance.

The first demonstrates that cultural performances are

arenas, in which identities are generated, negotiated, contested and
masqueraded.

This theme focuses on the relations between cultural

performance, power and politics (Cohen 1982, Lewis and Pile 1996, Otite
1996 and Stokes 1996). The second views voluntary migrant action as a
mechanism for incorporating minorities into the larger society and building
national and transnational communities (Attah-Poku 1996, Barnes 1996
and Winstone 1996). This theme views cultural performance as an arena
where 'harmony' of identities can be articulated (Korom 1994 ). These two
themes are not mutually exclusive.

Incorporation does not take place

without a great deal of negotiation and contestation.

Of notable importance in terms of studies on cultural performance,
power and politics is the work of Abner Cohen on the Notting Hill Carnival
(1993; see also review article by Scott 1995).

Cohen's work provides

some background on, and insight into, the relevance and importance of
studies of cultural performances and public rituals in the formation of
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ethnic identities.

As the object of his study, Cohen chose London's

Notting Hill Carnival, a West Indian public ritual.

He examined the

Carnival as a phenomenon of- British society and not one of the migrant
group's country of origin.

Why the focus on the Carnival as a 'British

problematic'? Cohen ( 1993:7) points out that he framed the Carnival as a
British problematic because it is ' ... in.stitutionally embedded within a
dynamic, fast changing, complex post-industrial society'.

That is, the

Carnival, which Cohen argues is a politico-cultural movement, can only be
understood in terms of the history and sociology of the West Indians in
Britain.

Cohen (1993) argues that social relationships are also relationships
of power and that articulating cultural forms are political forms (see also
Mewett 1988; Turner 1982). He states that '[t]he various cultural elements
in carnival are shown to be linked together in political action; but the event
itself cannot be reduced or explained away in terms of politics alone'
(Cohen 1993:7).

Cohen's (1993) study of the Notting Hill carnival is a

study of the ways rational political strategies are expressed as nonrational, cultural forms. The festival serves as a model for understanding
the ways in which 'non-rational, cultural forms' are also political
expressions.
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Cohen (1993: 128) argues that the carnival provides an opportunity to
explore a 'contested territory'. 28

Depending on the political context in

which they are celebrated, public rituals either reinforce structural relations
of power or serve as 'rituals of rebellion', providing opportunities to protest
against the established order (Pertierra 1987). Migrant public rituals are a
means of exploring the 'continuum-like'· relationship between rituals as
reinforcing authority and rituals as sites of rebellion. The various forms of
authority that may be reproduced by, or rebelled against, through ritual
include the authority of both the state apparatus and the authority of the
migrant culture.

Other studies of cultural performances view them as facilitating the
incorporation of minorities into the larger society. Korom's ( 1994) study of
the Islamic Festival of Hosay, for instance, views cultural performance as
a transnational phenomenon which allows peoples of both the diaspora
and the homeland to express harmonious identities as opposed to the
tension which otherwise exists between them. In the study of the 'Cultural
Festival of India' celebrated in the US, Shukla (1997) views cultural
performance as a strategy for building national and transnational
communities based on reified views of Indian culture and idealised
representations of Indian social values.

The transformation of northern

US slave festivals in the eighteenth to the nineteenth centuries is
interpreted through an understanding of cultural performance as vehicles

28 Carnival here is to be understood as one variant of public ritual.
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for incorporating societal change. Before the abolition of slavery, festivals
for celebrating African past and culture were conducted within the limits of
acceptability determined by the dominant white society. After the abolition
of slavery, new representations of black unity replaced the abandoned
activities that had previously only served to mask black feelings and
promote white stereotypes.

Cultural perfonnance in Australia

Cultural performance in Australia can be seen in terms of the celebration
of multicultural ideology and the liberal assumptions embedded in it. In
practice, only ethnic minority groups celebrate multiculturalism through
celebration of their own culture.

While cultural performances are

obviously places where transformations take place, they are also vehicles
for maintaining discourses about the completeness and self-contained
nature of 'ethnic' cultures.

The constitution of the multicultural public sphere in Australia
promotes spaces for migrant expression which are politically contained
within a liberal democratic framework. These politically contained spaces
place limitations upon, and constrain, migrant group participation and
incorporation in the wider public sphere.

In doing so, multiculturalism

encourages particular forms of participation that celebrate the liberal
assumptions underpinning multicultural ideology.

Paradoxically, it also

marginalises the form of participation it encourages, the performance of
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public ritual, as it does not constitute 'rational-critical debate' which Fraser
(1995) points out is essential to participation in modern public spheres.
An example of this is the Maltese festa processions, which in Australia are
confined to Church grounds and in which Maltese behaviour has markedly
changed to become restrained.

Multiculturalism encourages cultural

expression and performance while overt political expression or action is
seen as counter to the multicultural ideal embodied through intercultural
harmony.

Perhaps more importantly, the expression encouraged by

multiculturalism takes place on a different level than consideration of
political interests and issues and this separation reproduces and
reinforces the depoliticisation and marginalisation of cultural expressivity
and performance.

Among Australia's ethnic communities, cultural performances are
falsely promoted as vehicles of equal participation in public life.

The

public spectacle of ethnicity is often misused as an indicator of migrant
participatory equality in the public sphere. What is largely overlooked is
the way in which participation in the public sphere is structured along
different lines of power and authority.

Migrants are massively under-

represented in the upper echelons of those lines of power and authority.
This under-representation is problematic because public spectacles create
a false impression of equity in overseas-born Australians' participation in
the public sphere. Moreover, they do so at the expense of not recognising
relations of power within migrant groups (for instance, between males and
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females for example, and older males and younger males) and between
'

these groups and dominant groups.

The Australian Capital Territory's (ACT) Multicultural Festival,
essentially an artistic expression of migrant cultures, provides examples of
the dynamics discussed above. The ACT established the festival in 1981.
Organisers of the ACT's Multicultural Festival aimed to ensure that the
local community recognised that Australia is a migrant society. They also
aimed to display the various cultural backgrounds of migrant groups
through the medium of entertainment.

Originally, the Multicultural Festival was part of the ACT's Canberra
Festival.

However, due to conflict over how much of that celebration

should be 'ethnic', the Multicultural Festival split from the ACT's Canberra
Festival celebrations. It became an entity in its own right being organised
by the Ethnic Communities Council of the ACT. With the support of the
ACT government's Chief Minister Kate Carnell, who is also the Patron of
the festival, the Ethnic Communities Council of the ACT developed a fiveyear plan to turn the Multicultural Festival of the ACT into a national
Multicultural Festival based in the ACT. This move towards nationalisation
is based on the potential economic benefits to local business through
ethnic tourism. The drive to develop the ACT celebration into a national
Multicultural Festival emulated the ideology of multiculturalism as being
something for all Australians.

The ACT's first National Multicultural

Festival was held in 2000. The previous split from the Canberra Festival
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celebrations, however, reflects important consequences of the ideology of
multiculturalism.

Although multiculturalism is portrayed as being for 'all

Australians', in practice it is only celebrated by, and for, Australians from
minority origins. This means that multiculturalism itself, and the interests
of those who celebrate it, continue to be on the periphery. Policy makers
are aware of this consequence and are responding to this by seeking
support from, and participation by, Anglo-Australians in key policy-making
roles, including the Council for Multicultural Australia.29 This move aims
to make multiculturalism the business of all Australians as opposed to the
concern of minority groups.

Multicultural ideology provided Maltese migrants with policy, legal
status and funding that have transformed the structure of their public lives
in Australia. In particular, the discourse of multiculturalism provided the
basis for changes in Maltese public life from informal personal and familial
networks during the period of assimilation to formal associational and
organisational networks.

While multiculturalism has promoted the

participation of migrants in the Australian public sphere, their collective
participation tends to be less politically oriented with more emphasis on
cultural (rather than nationalistic) elements.30 Yet, these cultural elements

29 The Council for Multicultural Australia was established in 2000. It was preceded by
the National Multicultural Advisory Council.
30 Hughson ( 1997: 173) argues that 'activities such as folk dancing, which seem to have
become the symbolic cornerstone of multiculturalism are depicted as 'national' rather
than nationalistic and are, therefore, acceptable within the cultural mainstream.
Conversely, displays of political allegiance to a former homeland are regarded as
nationalistic rather than 'national' and do not achieve such acceptance'.
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are subsequently marginalised.

For instance, multiculturalism and

multicultural events have become synonymous with ethnic food and
dancing displays. Multicultural events are in fact promoted in these terms.
The following statement from Mrs Kate Carnell, Chief Minister of the
Australian Capital Territory (1997), reflects this attitude:

I am very pleased to see the efforts of the past few months culminate
in the expanded program of events that comprise the Multicultural
Festival 97. There is no question that this year's Festival will appeal
to the majority of Canberrans - whether it is the established Food
and Dance Spectacular in Civic Square or the Chinese New Year
Celebration. The Indigenous Culture of Aboriginal Australia will be a
major feature of this year's festival. I want to pay tribute to all those
involved in the organisation of the Festival especially the Ethnic
Communities Council of the ACT and the Tuggeranong Community
Arts Association. At the same time, I want to acknowledge the major
sponsorship of the Hellenic Club, one of the leading social clubs in
Canberra, for their demonstrated commitment to the city. The
contribution and support of the many other sponsors is also greatly
appreciated. This Festival is a demonstration of the corporate,
government and community sectors working together to enhance the
quality and cultural life of our community. (My emphasis)

Here, the ACT Chief Minister plays a major role in framing the limits
of multiculturalism as something that enhances the quality and cultural life
of our community via consumption of different groups' food and cultural
performances. Migrants also emphasise the food and dance content of
·their cultural performances. In the words of a migrant heavily involved in
organising the ACT Multicultural Festival, the cultural performances have
'no political elements at all, we try to discourage that totally'.

This

apparent misrecognition of the political nature of these events is part of
the discursive constitution of ethnic public spaces in Australia.

That is,

although ethnic public spaces are constructed as enhancing the quality
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and cultural life of our community, they are not advancing the quality and
cultural life of minority groups per se.

What is really at stake in these

spaces is misrecognised. Circumventing the politicised nature of migrant
participation is made easy while they compliantly misrecognise that this is
in fact what is at stake. Although multicultural festivals are not constructed
as political representations, they are arenas in which authority and power
are confirmed and legitimated while offering some space for resistance.

The

organisers

of

these

multicultural

events,

or

cultural

performances, are aware of the need to engage political support from
prominent members

of local,

state or federal

government,

thus,

legitimating existing power structures. Some writers have looked at the
issue of migrants obtaining support from politicians as a means of
displaying their ability to adopt the values and ideals of the dominant
culture. However, it is also a political strategy used by migrants to gain
authority in the public spaces they inhabit, thus attempting to resist power
structures. They gain authority within the group and in the wider external
context such as the local or ethnic parish. This practice confines migrant
politics to the dynamics within their in-groups leaving the structures of, and
the relationships with, the dominant society unchanged. This strategy is
played out in the Maltese in-group through their cultural performances.
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Maltese festas

In 1994, I attended two festas in Melbourne and two festas in Sydney. I
particularly looked forward to attending the festas in Sydney.

I was

chaperoned by Victor, the son of a Maltese migrant, who was a friend of
one of my supervisors. Though his father was closely involved in other
community organisations, neither his father nor he regularly attended
festas. Victor nonetheless made an expert chaperone because he knew
very well others attending the festa, including the few other children of
migrants who also attended.

He introduced me to his peers and to

migrants on the fringe of festa planning and organising whom I had not yet
had an opportunity to meet. He assisted me by arranging interviews with
attendees, particularly young Maltese Australians.

I attended the Tai Vitorja festa, at Horsley Park, with some interest,
almost expecting to be overwhelmed by the scene. Many migrants had
told me that I should expect to see men and women wearing the colours
of their Maltese village of origin, waving flags, dancing around, jumping up
and down to the music and 'going wild'. They promised that it would be a
wild scene, that men would cry and wail devotions as the statue of Mary
left the church, and that women would follow the procession, some
walking on their knees, praying and throwing rose petals after the statue.
They described the fireworks to me as the highlight of the festa, something
that would be the centrepiece of the occasion, at which everyone would
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be excited and mesmerised. They described a scene very different from
the one I observed.

Typical festa celebrations begin on Friday evening when a Mass is
held in honour of the patron saint. During this Mass, there is sometimes a
presentation of Ghanna, Maltese folk singing, a male pastime. The patron
statue is positioned next to the main altar for veneration. Many migrants
attend reconciliation before the Masses on festa Friday, Saturday and
Sunday.

Sometimes, a festa dinner dance (usually in Melbourne), or

solemn mass (usually in Sydney) is held on Saturday evening.

At the

dinner dance, popular bands and a Maltese Brass Band play music.
Generally, after the solemn mass there is a short procession with the
statue and brass band around the outside of the church. Sunday is the
main day in the festa program.

Usually, a co-celebrated Mass is

conducted by a Maltese and a parish priest at around three o'clock in the
afternoon, sometimes earlier. The Maltese priest says the panegyric; he
usually re.counts the story chronicling the patron saint's life, in Maltese.
'

During the Mass, a Maltese choir sing hymns in Maltese and English.
Before the celebration, an invitation is extended to all associations to
participate, and when they are able to, they bring their banners to the
church and display them on the altar as a sign of solidarity with other festa
associations. At about six o'clock in the evening, sometimes earlier, the
procession with the statue of the parton saint begins.

In Melbourne, it

sometimes winds its way around the streets adjoining the church, but in
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Sydney, processions are confined to the church grounds. A proud male
representative

from

the

organising

festa

association

carries

the

association's banner at the front of the procession. Male representatives
from other associations who presented their banners earlier at Mass follow
him. In turn, one to two of the Maltese bands come next which are usually
followed by four or six men dressed in white robes carrying the statue in
front of another Maltese band.

Later, at the end of the procession, twenty or thirty older Maltese
women say the rosary or chat quietly together.

When the last band

reaches the bandstand (inside the hall in Melbourne, but outside in
Sydney) the bands begin a musical program consisting of popular operas,
such as Phantom of the Opera and Maltese favourites.

In Sydney, the

bands wind up their performance between eight and half past eight and
the fireworks begin. The fireworks are followed by a disco in the Church
hall for teenagers and their parents go home.

I saw a scene quite similar to the Australian schoolyard fete,
complete with food and drink stalls, raffle boards and, of course, the
obligatory rides for children in a far corner.

I saw a crowd of scattered

people not particularly following the procession of the statue, but more
interested in the food, drink and raffles. Apart from a few groups of men
and women, who did noticeably try to enact the wild scenes they had
described to

me earlier,

although

unsuccessfully,

outpourings of emotion from men, women, or children.

there were

no

There were no
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men crying and wailing devotions to the statue, a small number of women
quietly, sombrely, following the procession, but not scattering rose petals
or walking on their knees. Th1s scene was in stark contrast to what the
migrants I interviewed had described to me.

Even the fireworks, said to be · the grand centrepiece of the
celebration, passed without much ado. It was clear to me that, if this was
the best night of year for most of the attendants, it was for reasons other
than the opportunity to recreate the wild behaviours and scenes so
familiar in Malta.
awakened

In fact, it was probably because the celebration

memories

of the

emotional

climate

of

Maltese

festa

celebrations although it seemed to be lacking, in this regard, in terms of
behavioural expressions.

It was conveyed accurately that the second-

generation Maltese Australians and their children maintained a degree of
separation from the celebration by staying at its edges.

They mainly

occupied the area near the rides for children and the space around the car
park.

Never seeming to be completely incorporated into the overall

celebration, they seemed to be just waiting for the festa celebrations to
end and the dance for youngsters to begin.

After my experiences attending festas in Australia, I went to festas in
Malta with fewer expectations. I was unprepared for, and overwhelmed
by, the number of people attending and the enormous outpouring of
emotion I observed. In fact, I observed what migrants in Australia had told
me I would see at festas there, but on a much larger scale, including the
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emotion, the behaviour and the decorations. I attended my first festa in
Malta with my grandfather's elderly niece, her husband, her son and
daughter, and daughter's fiance. There was not much excitement among
the family on the way to the festa and I had no reason to expect much on
arrival.

The Church was overcrowded and we had to stand in a small space
created by the crowd for us in an outside aisle. An expert at attending
festas, when the Mass was over and festa organisers were preparing the
statue for the procession, my chaperone's husband led the way through
an excited and lively crowd to near the front of the Church. Before I could
get my bearings, the crowd erupted into song, wailing (mostly by men) and
jumping. The crowd was ecstatic, even euphoric, when the procession of
the patron saint emerged from inside the Church.

As the patron saint

statue approached many of them, men of all ages were crying out to the
patron saint about its beauty and declaring their love for it until they were
hoarse and their tears were dry. From a small distance, the patron saint
moved through the crowd as swiftly as if it were flying through the air.
That is, until it got closer to me when I noticed that it was carried in what
seemed to me a dangerous fashion, nearly toppling from side to side with
each movement.

The statue nearly did fall off the brade/la (pedestal)

when it was directly in front of me. I was already frightened, but when I
noticed my chaperones were afraid, I nearly panicked. The crowd folded
into the procession as the patron saint was carried through the village
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streets closest to the Church and the procession led to the bandstand
were a music program began. Finally, the fireworks exploded and once
again, the crowd erupted in excitement and high spirits, jumping, singing,
dancing and yelling.

These observations contrast quite clearly with my observations of the
festa in Australia.

They similarly bring into sharp relief migrants' festa

experiences in Australia and their memories of festas in Malta, -particularly
their bodily experiences. Festas in Australia summons memories of festas
in Malta that are amplified by nostalgia, but are unaccompanied by the
behaviours displayed in Malta.

While Maltese cultural performances, or festas, originated in Malta, it
is important to understand them in terms of the history and sociology of
Maltese in Australia. The festa is shaped by, and shapes , Maltese social,
cultural and religious identity (Boissevain 1993). The celebration of patron
saints in Malta has as much social and political significance as it does
religious significance.

In Malta, festas are also village celebrations and

even national festas are celebrated as village festas, for example, festa
Tai Vitorja is also the village festa of Xaghra (Gazo), Naxxar (Malta),
Senglea (Malta) and Mellieha (Malta).

The official feast day is 8

September, but the individual celebrations in Malta vary to avoid losing
public to rival celebrations of the feast. Some of the festas celebrated in
Australia are Maltese national festas. The main difference between festas
based on village festas and those based on national festas in Australia, is
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that the national festas appeal to a more general Maltese audience. This
does not mean, however, that support for village festas pales in
significance. The main national festa celebrated in Australia is festa ta/
Vitorja ( Our Lady of Victories), also known as il-Bambina (The Birth of

Mary) and only in Australia as Our Lady Queen of Peace. In the following
chapter I will discuss the reasons behind the creation in Australia of an
entirely new name for ta/ Vitorja, which primarily is due to political
correctness in Australia.

While it is a national feast and therefore

captivates the patronage of more Maltese in Australia than does a villagebased festa, it does so through social and family connections of villagers
from those villages where it is held in Malta. The following quote from an
older male migrant, and president of a festa association, illustrates the
way in which the national festa is seen to be representative of all Maltese
in Australia:

What we did, I think we brought a village festa from Malta and
recreated it in Greystanes. It doesn't matter which village, I mean,
we celebrate Our Lady of Victories and that's the patroness of Malta
and in any case that's why, I think, we had so many people. We
don't just represent a village, I think we represent Malta and Goza.

In Malta, each village has its own patron saint and some villages
have secondary saints.

Because of conflict over the importance of

particular saints, partiti (groups based on such divisions) developed. The
partiti were

sustained

and

eventually institutionalised through the

formation of social clubs and il-bandas (brass band clubs).

Boissevain

(1993:75) points out that '[t]he partiti compete over almost every aspect of
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the festa, including the decoration of the streets, the adornment of the
statue, the number of guest bands and, above all, the fireworks'.

In Malta, a linguistic distinction differentiates internal events, which
take place inside the church, from external events, which take place
outside the church.

They are referred to as internal festa (festa ta'

gewwa) and external festa (festa ta' barra).

Despite the linguistic

distinction, Boissevain (1993) argues that boundaries of time and space
between the internal and external festas are blurred. As one sits inside
the church during the internal festa in Malta, for instance, the smell of
smoke and the noise of fireworks can transport one's thoughts to outside
where the external festa is taking place. While the boundaries of time and
space between spiritual and social elements of the festa in Malta are
blurred, there is also a division in cultural domains of power and authority.
The parish priest controls the internal festa and competing lay festa
associations control the external festa. In some cases, in an effort to stop
the encroachment of the external festa into the internal festa, the parish
priest tries to keep a firm hand on the organisation of both.

Festa cultural performances, or celebrations of patron saints, have
been staged in Australia since 1965. Before multiculturalism, festas were
much smaller in number and size.

The statue of the patron saint, the

centrepiece of the celebration, was miniature and the planning and
organising was limited in scope, making the celebration an informal
gathering of local Maltese. The festas in Australia are organised by festa
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committee.s of patron saint associations. The Maltese in Australia use the
festa ritual to recreate Malta in Austrana.

As one older male migrant

pointed out, 'When the Maltese migrated to Australia, of course they
wanted to keep their tradition and their culture'.

This re-creation is not

simply out of feelings of nostalgia, homesickness, or a desire to
experience Malta in Australia.

The festa in Australia has become a

national signifier of 'Malteseness' or an icon of Maltese Australian identity
and a spectacle of ethnicity. It is promoted as symbolic•of all aspects of
Maltese culture.

The organisational framework through which collective ethnic
identifications of Maltese in-group solidarity are produced and articulated,
is provided by patron saint associational structures.

Patron saint

associations in Australia are usually formed in honour of, and out of loyalty
to, the patron saint of the village of origin. When a large number of people
from one village in Malta emigrate to Australia at more or less the same
time, and now live in close proximity to each other, they may decide to
form an association to honour their patron saint.

(An example is St

Andrew's of Luqa Association in Sunshine Melbourne.) Each festa
committee holds an annual festa for its patron saint, usually on or close to
the patron saint's day each year.

This practice is in contrast to Malta,

where most festas are celebrated during the summer months during a
period known as the 'season of festas'.

In Australia, there is no

corresponding 'season of festas'.
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Concluding remarks

This chapter discussed the history of Maltese migration to Australia and
the emergence of the second generation in the context of government
policy for managing cultural diversity. It show~d that Maltese public life in
Australia changed because _of the introduction of multicultural policies for
managing cultural diversity, but that religion has been an articulating
cultural

form

through

periods

of

assimilation,

integration

and

multiculturalism. It also showed that the second generation emerged in
the late 1960s and early 1970s and that their experiences and behaviour
differ from those of migrants.

While the role of Maltese language in shaping second-generation
Maltese Australian identifications has declined, mainly due to parental
strategies for coping with assimilation, religion continues to shape second
generation patterns of identification. However, it remains to be seen how
much second-generation identifications, like migrants', are based on
public rituals and ritual knowledge and are collective in form.

The

following two chapters explore the factors in migrant and secondgeneration identification processes (respectively) deemed by each group
and its members to be socially relevant.

These chapters identify and

-interpret the differing sources and forms of identifications for migrant and
second-generation Maltese Australians.
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CHAPTER FOUR: MIGRANT
INCOMPLETE INCORPORATION

IDENTIFICATIONS

AND

Introduction

In Australia's multicultural mosaic, Maltese migrant sources and forms of
collective ethnic identification are derived from ritual knowledge, public
displays of represented culture, language, collective memory and crosscutting kinship and village ties.

Maltese migrant experiences of, and

responses to, multiculturalism can be best understood through the ritual
celebration of patron saints. This chapter examines these by discussing,
in turn, social and embodied incorporation.

Social incorporation refers to the process by which migrants attempt
to incorporate themselves as an ethnic group in Australia's multicultural
public sphere. This kind of incorporation is reflected in their performance
of festas in a number of ways, including migrants' attempts to develop
links with local authorities and in the Anglicisation of festa practices.
Embodied incorporation refers to the process by which migrants attempt to
incorporate

cultural

characteristics

in

their

behavioural

repertoire

commensurate with those of dominant groups. This kind of incorporation
is reflected in migrants' perceived necessity to adopt Anglo-Australian
behaviour.

Both forms of incorporation, social and embodied, involve migrants
attempting to negate status differentials of the dominant group by
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incorporating cultural characteristics.

These may be in the form of

anglicising ritual

practice (an example of social

controlling

personal

their

behaviour

(an

incorporation) or

example

of

embodied

incorporation). These responses to multiculturalism see changes occur in
relationships between the festa and the individuals celebrating it.
Specifically, the festa in Australia has been transformed from immediate
experiences

and

perceptions,

taken

for granted

at the

level

of

unconscious thought, to something that is re-interpreted and represented
as an exigency of the migration process. Individuals' bodily relationships
to their inherited culture and ritual knowledge have also undergone
transformation, with the body at the same time being a representation of
inherited culture and ritual knowledge while altering its relation to it. The
social and embodied processes of incorporation have led to cultural
transformations in terms of shifts in migrant culture from enacted culture
(that is, taken for granted) to represented culture (conscious reinterpretations and representations).

Transformations from enacted to represented culture contribute to
the maintenance of the social order from which the festa organisers derive
their power. The cultural transformations, perceived as the necessities of
multiculturalism, are something from which it could be argued particular
groups of Maltese migrants profit. Their profit is not based on calculations
of interest, nor could it be said to be an unintentional consequence of
action. Rather, in the context of Australian multicultural politics, it is an
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attempt to increase control in the struggle over representations of Maltese
ethnic identity. In doing so migrants struggle to produce themselves as
ethnic subjects and increase their social capital; particularly their social
networks and connections to Australian institutions.

Despite the shift in some elements of the culture from enacted
culture to represented culture, the maintenance of hierarchies of cultural
characteristics continues to confound migrants' attempts to incorporate
themselves into multicultural public spaces and cultural characteristics of
the dominant group. In fact, migrants' attempts at social and embodied
incorporation are incomplete.

Social incorporation
In this section, I discuss social incorporation as it is seen in terms of the
politics of Maltese collective identification (for example, Maltese identity
narratives) and the politics of cultural performance and competition for
resources (for example, competition as a source of identification).
Following

this,

examine

instances

of contestation

over

social

incorporation (for example, relationships with local authorities and
Australian clergy, extending social networks, and incorporating practices
analogous to those of the dominant group). I also look at the re-creation
of leadership patterns, specifically, the maintenance of gender and age
hierarchies. I show that while migrants' attempts at social incorporation
involve changes in their cultural practices and the separation of social and
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spiritual boundaries, power hierarchies within the collectivity continue to
be reproduced.

The politics of Maltese collective identifications and social incorporation
Social incorporation is essential in Australia's multicultural mosaic where
the attainment of resources, such as associational premises and
government funding is related to a group's ability to maintain a system of
unique

ethnic

identifications.

Maintenance

of

collective

ethnic

identifications contributes to the continuation of multiculturalism, which in
turn contributes to the need for minority groups to develop collective
identifications.

To be recognised as legitimate players of multicultural

politics, it is imperative that these identifications are constituted in a way
that is acceptable and allowable.

In practice, acceptable and allowable

ethnic identifications are expressed through multicultural festivals and
cultural performances - exclusive spaces in which migrants can control
the production of their personal identities within the limits of multicultural
ideology.

Australia's multicultural festivals and cultural performances

provide spaces associated with the past, another place and the usual way
of doing things and they are mediums for the expression of identifications
created in the new place.

An older male migrant expresses this

entwinement of past, another place, the usual way doing things and
identity in the following quote:

Well, festas bring back ... To me personally they bring back memories,
and also I happen to be very proud of my Maltese background, and
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in that way we're showing other ethnic groups what goes on, in one
way, in such a little place. We've got an identity all of our own. We
don't speak Italian even though we're so close to Italy, we don't
speak Arabic, and we're so close to North Africa, Tripoli, or Greece
or Spain (my emphasis).

The elements of the past (through memories and background), and
another place (through Malta), combine with their own inimitable
identifications

to

produce

an

ethnic

identification.

This

ethnic

identification, a Maltese identification, is invented through the reproduction
of Maltese festas, which are also from the past, and another place.
Celebrations of patron saints represent Maltese migrants' relationship to
the past and another place and have been transformed in Australia into
symbols of Maltese identity.
symbols

of identity are

The quote above also shows that these

given

meaning

through

Maltese

groups'

relationships to other ethnic groups and not exclusively dominant groups.

While

Maltese

identity

symbols

are

given

meaning

through

relationships with other ethnic groups, Maltese public spaces are like other
migrant public spaces in Australia and elsewhere (Werbner 1996), in that
they are highly restricted in size and scope and are virtually invisible to the
majority of non-Maltese in Australia. This serves to limit Maltese social
participation in the public sphere and the efficacy of their participation in
multicultural spaces. A consequence of multiculturalism, it would seem, is
that groups within it, being virtually invisible to other groups within
multiculturalism, do not engage in contestation over their interests and
issues.

As visibility, competing publics and contestation are necessary
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conditions for overcoming social inequality, the absence of these
problematises multiculturalism's capacity to be effective.

Maltese migrants in Australia do not occupy an exclusive territory,
thus Maltese or hybridised spaces, such as festa spaces, created through
public displays of ritual establish contiguous boundaries in time and
space. Gupta and Ferguson ( 1992:20) argue that multiple grids of space,
identity and difference allow us to:

... see that connection and contiguity ... vary considerably by factors
such as class, gender, race, and sexuality, and are differentially
available to those in different locations in the field of power.

For Maltese in Australia, multiple grids of space, identity and difference
are important factors in maintaining social boundaries and identities. They
are particularly important in bringing together migrants from the same
village:

As I said, like you would be preparing for the festa months before in
Malta. And then you would have activities before the feast day and
on the feast day. So there's a lot of ... everything stops for the feast
day in Malta, whereas here the [ festa association] committee is very
hard preparing, but not so much the community. So in Malta it is in
your own village, so you see everything happening, whereas here
you might live over in Ringwood somewhere and belong to a
community group from the village of Luqa, so you'd come out here,
over here for the Sunday feast day or the Saturday dinner dance so
sort of meet up with people from your own village which is totally
different. A totally different set-up to Malta.

Temporal and spatial boundaries are also important mediums for two
different reasons. First, they have a social centrality as they ' ... come to
symbolize [Maltese] ... values and beliefs around which [Maltese migrants]
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can order their identities and the way they want to be identified'
(Hetherington 1996:34 ).

Second, they serve to incorporate Maltese

collectivities into multicultural public spaces as migrants themselves forge
social spaces associated with the usual way of doing things (maintaining
themselves as a group, maintaining particular ways of doing things and
maintaining power relations within the group). As well as linking migrants
to their past, forming exclusive social spaces associated with the usual
way of doing things allows them to claim the right to temporarily transform
public spaces into Maltese spaces under the auspices of multiculturalism.
Drawing on Fortier's ( 1999:42) analysis of an Italian emigre culture in
Britain, these spaces may also be seen as belongings or cultural
possessions; that is Maltese spaces are ' ... at once appropriated
as ... historical and cultural possessions, and used as privileged sites for
the iterated performance of a collective "body" ... ' In practice, these spaces
are exclusive not only bec~use they are restricted in size and scope, but
also because they belong exclusively to their temporary Maltese
occupants.

Maltese migrant narratives of identification have drawn on migrant
experiences of planning and organising cultural performances.

Maltese

migrants define their proclamations of ethnic identity for the group's
purposes and in defence of the group's right to maintain 'its own culture'.
Proclamations of Maltese migrant ethnic identity are limited to the extent
that they fail to address the concerns of second-generation Maltese
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Australians.

They are also limited because these spaces are virtually

invisible to outsiders.

The two fundamental characteristics of Maltese identity narratives
are:

a) to encourage specific forms of migrant identification which
maintain group boundaries based on links to 'another place', the past
and culture of origin; and
b) articulated in a social space associated with the usual way of
doing things (the festa) specifically, in an arena where migrants can
link shared experiences, feelings and perceptions through voluntary
relations with each other (these give meaning and value to their own
relations and their relations with others).

Maltese migrants generate and maintain in-group boundaries through
migrant identity narratives, which are popularised in the reproduction of
the festa in Australia (both by organisers and by celebrants). Migrant ingroup boundaries are invoked in the various forms of competition
encouraged by multiculturalism. Social incorporation involves re-directing
competition that was previously between festa associations (in Malta) to
competition with other ethnic groups (in Australia).

The expression of

Maltese migrant identity narratives is also negotiated in practice through
their

attempts

to

incorporate

themselves

into

the

domain

of

multiculturalism by extending their social networks to include connections
with Australian institutions and incorporating analogous practices of the
dominant group. The competition for resources and migrants' attempts to
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extend social networks and adopt analogous practices of the dominant
group are discussed next.

The politics of cultural perfonnance and competition for resources
Maltese migrants organise themselves collectively to compete with other
ethnic groups for state resources. In doing so, they have transformed a
spirit of competition which gave rise to inter and intra-village competition.
In Malta, the ritualised spirit of competition exists in many forms and it
structures many elements of village life. While at the individual level there
is competition over clothes and jewellery, at the group level there is
competition over family honour and intra and inter-village competition. All
forms of competition manifest themselves in the form of rivalry (Galley
1994 ).

Unlike in Malta where competition can be divisive, Frendo

( 1988: 193) states that:

[o]n the whole any competition among the festa organizing
committees appears to have a unifying effect both at the state and
interstate level, as brass bands and busloads of festa enthusiasts
patronize each other's activities regularly, especially in Victoria , New
South Wales and South Australia.

In Australia, the spirit of Maltese competition takes many forms.

In

addition to the individual competition over personal and family status and
wealth, competition has emerged in relation to the Australian festa
celebrations.

However, competition over festas in Australia appears to

have a unifying effect among Maltese, as other ethnic groups and indeed
all Australians now constitute the groups with which Maltese compete.
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In Malta, the ritual of the festa is used by villagers to represent a
village identity that is defined in relation to, and in competition with, other
village identities. In Australia, ·t he festa has lost its importance as a source
of competition between village identities. The festa in Australia constitutes
an identifiable 'Maltese in-group' and its group boundaries are constructed
in relation to other ethnic groups, inc'luding the dominant Anglo-Celtic
ethnic group. This does not mean that pre-existing village based rivalries
are not reproduced whatsoever in the new context.

It does mean,

however, that the focus for group definition is external and the pre-existing
village based rivalries define intra-group boundaries.

Like organisers of other cultural performances in Australia and
elsewhere, festa organisers perceive the act of staging the festa in
Australia as an apolitical event.

Festa organisers can do so through

comparison with festas in Malta, as forms of competition and rivalry
between village based festas are not reproduced in Australia.

This is

reflected in the quote below from an older male migrant:

In Malta, it became political. A lot of festas became political.
Because in most towns you have two band clubs. Most supports
one political party, one supports the other one; it becomes political.
And that's the way the festa are used to send messages to the
opposing parties and whatever. Whereas, in Australia - of course it's the real thing. You have real devotion like, the spiritual side and
then the entertainment of Sunday.

Among festa organisers, misrecognition of the political dynamics between
ethnic identifications and competition for resources symbolises belief in
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the superiority of Maltese identifications over those of other ethnic groups
in Australia and those of Maltese in Malta. This is particularly pertinent in
Australia, where festa organisers are attempting to strengthen Maltese
identifications, which have been exposed to the conditions of three
different periods of managing ethnic affairs, assimilation, integration and
multiculturalism.

Despite misrecognition by festa organisers of the festa as apolitical,
there is a general perception among community leaders in multicultural
society of a strong relationship between 'ethnic identity' and competition
for resources. The system of funding government programs and services
based on national groupings ensures that migrants organise themselves
according to their country of origin as if they are like other interest groups,
which they are not.

This practice reflects government attempts to deal

with cultural difference within a framework based on the concept of nation
of origin.

It is in this context that the focus of a self-described Maltese
community administrator, 31 of the La Valette Social Centre, Blacktown, is
on unifying Maltese people across village divisions, curbing competition
between village associations, eliminating divisions and reducing rivalry
'

(although competition and rivalry is symbolic in Australia).

As an

appointed member of staff of a Maltese community centre, whose position
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1s funded

by a Commonwealth Government grant,

a community

administrator is responsible for helping Maltese migrants gain access to

government services. In ordet to safeguard the provision of future welfare
assistance to Maltese through funding for this position, a community
administrator and the community centre must ensure that there is an

identifiable and unified 'community', which has a need for assistance. 32 In
this sense people in similar community administrator positions have .
extremely important roles within the Maltese community with respect to
shaping Maltese identifications and community interests.

However, the

community administrator referred to above has views which reflect his
middle class background and the tendency of Malta-born people of middle
class backgrounds to be indifferent to or opposed to festa celebrations
because they are viewed as customs of uneducated agricultural labourers.

The festa represents aspects of Maltese cultural life that the
community administrator sees as threatening his role in gaining resources

for the community. A community administrator (older male migrant) sums
up his concerns in the following quote:

There's nothing wrong with that sort of competition, but you're
importing warts and all. It's not just the good things about the
festa ... you could also be importing the stupidity that goes along with
them in Malta, and that is what frightens me, and concerns me.
31 The community administrator is an older male migrant employed to provide social
services support to migrants through a Maltese community centre.
32 The National Multicultural Advisory Council's (1999:61-62) report states that funding
for multicultural programs should be made available subject to need, economic, social or
cultural benefit to Australia, and social justice and equity.
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Secondly ... we would have too much division within the communities,
I mean a small community like the Maltese shouldn't have so many
organisations anyway. Because then if you want to unite these
people, into things that are purely national, you'd find that you had
created too many divisions and it becomes harder to get people
together to do the things that are most important to the Maltese in
Australia. When I say national, I mean those things that are for the
Maltese ... if we want to do a citizenship, if we want pensions ... well if
we're not being treated equally, like any other ethnic groups, we're
not going to, we're not getting our share of the grants that are given
to ethnic groups. Things like that ~ that are of interest to all the
Maltese, rather than to the people from Hamrun or from Marsa or
from wherever.

The community administrator's quote above recognises the political
dimensions of festas in Australia and their potential to both strengthen and
destabilise Maltese access to resources, depending on the type of
identifications the festa produces (national or regional).

This signifies

clear recognition of the strong relationship between ethnic identity and
competition for resources.

It also signifies recognition of the risk of not

getting a 'fair share of the cake', with regard to the way in which national
identifications are privileged over regional identifications in Australia's
multiculturalism, particularly if Maltese identifications are marked by too
many divisions.

At one level, the community administrator is attempting to construct
collective

ethnic identifications for bureaucratic purposes.

representations

will

support

his

application

for

These

Commonwealth

government funding. At other levels, the festa organisers are constructing
collective representations of Maltese Australian ethnicity for broader
societal appeal and consumption. In doing so, both are playing the game
of identity politics. Both the community administrator and festa organisers
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are constructing and maintaining group boundaries to enhance their
access to resources of state and civil powers.

In 'playing the game' of

identity politics in Australia, the Maltese have translated a ritual used for
the same purposes (competing identities), but with specific differences in
the context of Australia's multicultural society. In this context, the Maltese
are competing with other ethnic groups for access to the same resources.
However, Maltese migrants have had to overcome Anglo-Australians'
negative perceptions of ethnic gatherings.

They have done so by

extending their social networks to incorporate connections with AngloAustralian local authorities and representatives.

Contesting social incorporation

Maltese attempts to incorporate their cultural performances into Australian
social spaces are situated in relations of power and contestation between
migrants and members of dominant groups, including local authorities and
Australian clergy. The politics of contested incorporation are particularly
reflected in Maltese migrants' disputes with Australian clergy, particularly
in relation to the naming of a parish where many Maltese live and the
architectural structure of the church in that parish.

According to Maltese festa planners and organisers, the police and
other local authorities in Australia have not always facilitated migrants
staging collective cultural performances.

Originally, Maltese migrants

perceived the role of Australian police as being to discourage migrants
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from organising public cultural performances. The following quote from an
older male migrant portrays Maltese festa organisers' relationships with
police and other local authorities in Australia:

Now, 20 years ago for us to be able to let off these fireworks, mate
we had so many problems, with the police, with the fire department,
with the locals - because they had dogs and dogs don't like
fireworks. With this and that. It took us, mate it's only over the last
ten years that we really managed to take over like we are very strong
now and because we involve the local mayor, we involve the local
ministers and so on. And the day that really we were really accepted
was in 1988 when the Federal government included the festa as part
of the bicentennial celebration ... And since then you know, well this is
it, it's part of Holroyd and we get a lot of support from the local
council they really look after us. But it wasn't that easy, I mean we
had problems trying to get a licence for the beer, um and oh I don't
know how many times I had to go to court myself for raising
objections to wine and silly things. I mean I had to go to court once
b.ecause I advertised on the thing and I meant to say organising a
ball, but I wrote organising a dinner dance, but because I didn't use
the word ball there was an objection and I had to go to court for a
whole day to answer that. .. And when the magistrate asked me I said
that was a misprint on the application, I said here is the ticket. Well
he said, to the Sergeant of police 'Any more'? 'No.' And I went there
I remember sitting there from 9 o'clock to half past two in the
afternoon sitting there waiting for one minute for that silly objection,
but that's how it was.

This perception is also reflected in the following quote from an older male
migrant:

Because that's the way they make it hard, they're not there to make
things easy. They there -to make things, they discourage it, or they
use to ... Well, as I said, those days I think they always used to worry
that when you get so many people together there's going to be
problem. Those days they used to feel, cause there was all, let's
face it, now that the ethnic discrimination is not as strong as it used
to be, b,ut it's still there today. I mean whether we like it or not, it is
there a little bit. Those days it was stronger, I suppose the way they
look at it oh you going to get 10 000 Maltese together, they going to
cause all sorts of problems. But what they didn't realise was that
what we were bringing in, we were bringing in decent families. Of
the people that we see at the festa, very rarely there's any problems.
On the odd occasion, you get a couple of young larrikins that come
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there and cause a few problems. But that's not the people that
normally come to the festa, they usually have nothing to do with the
festa, they just happen to be, you know, they don't come there for
festa they come there just you know to be larrikins I suppose. Young
people they do these sort of things. But those things have gone over
the years because we involved the local people and all the local
council and what you call it, Parliament, from both the State and
Federal. That's why we always make sure that when we have a
function they're invited so that they know how we operate. And ah,
its got a lot better. We go to the police station advising of the
festival, asking them to send in as ma_ny, you know, units of police to
have their presence in the crowd.

This perceived conflict with Australian police is significant in its
comparison with festa committee relations with police in Malta where festa
committee members are k_
nown to police to be very powerful, for their
imagined, if not their actual power.

However, the power of festa

committees, imagined and actual, in Australia is relatively weak.

Unlike

Malta, where festa committees exercise a high degree of control in the
village during the week of the festa, festa committees in Australia have no
effect on the wider community.

An older male migrant talks about the

perceived nature and extent of power and control associated with festa
committee organisers in Malta:

Bands are playing in the street, and it doesn't matter if the police
have to block every street in the town so there's no traffic. So be it,
they do it. They control [that is] the festa committee controls the
town that week. That's it, you know. I mean, they don't go to the
police and say, 'I want this blocked' and the police say 'No', because
you say, 'Hey, whether you like it or not, I'm doing it. Full stop.' In
addition, that's how they are [festa committees], they have so much
control and they do it.

While festa committees in Malta do not actually have the kind of
power imagined above, they are nonetheless influential in matters relating
to village life.

Despite differences between imagined and actual power,
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festa committees remain essential in legitimating internal Maltese public
spaces in Australia. However, their power and control is limited in scope
and does not extend to beyond the realms of festa politics.

To overcome barriers imposed on Maltese festa performances in
Australia, festa organisers started
authorities to the festa.

i"nviting representatives of local

The process of gaining the support of local

representatives and authorities was greatly assisted by the Australian
Bicentennial celebrations in 1988, which were heralded at the time as
providing greater recognition for both indigenous and migrant Australian
cultures.

Since then Maltese festa planners and organisers began to

request police attendance at festas as it validates representations of the
festa as a reputable family event. Maltese migrants also attempt to extend
their social networks and thus incorporation into Australia's multicultural
society by extending the composition of festa audiences to include all
Australians.

The festa in Australia is not simply a re-creation of the festa in Malta,
but a series of transformations of the festa in Malta. · Central to these
transformations is the shift away from an entirely Maltese audience
towards a multi-ethnic audience, as reflected in the quote below:

We embarked on a program where we said okay we'll have the festa
in a Maltese fashion, but integrate it into the Australian customs, use
English as much as we can with fillers in Maltese to give it a little bit
of flavour .. .And it did work because then we started to get in the
young Maltese, the young Maltese not speaking Maltese very well.
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And we started to get the Australian people involved, the
parishioners. And now we're in a situation where we don't have to
rely 100 per cent on the Maltese to attend the festa (my emphasis).

The notion that multicultural events necessitate the incorporation of
Australian customs with flavours of ethnic heritage also reflects the
ideological

constraints

of what

is

allowable

within

the

limits

of

multiculturalism.

In order to appeal to the locals Maltese Australians perceive it
necessary to incorporate Australian customs into the festa. They try as
much as they can to keep their 'traditional' practices when they publicly
celebrate their devotion to their patron saints. However, at times they feel
compelled to adopt strategies not always in keeping with their traditional
practices. In terms of the festa, this has meant that Maltese incorporate
analogous practices and customary constraints of the host society. One
example of this, that will be discussed later, is the practice of removing the
statue of the patron saint from the bradella (pedestal) before taking it
through a side or back door and relocating it on the bradella to begin the
procession.

In Malta, the statue of the patron saint is taken from the

church through its front doors where the procession begins.

The adoption of aspects of the Australian schoolyard fete in the
external festa · is an example of an analogous practice.

This enables

organisers to incorporate rides, dodgem cars and other Australian forms of
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entertainment such as a disco for teenagers; and is reflected in the
following quote from an older male migrant:

What the festa does, [is] it picks up Malta for a day and stays here in
Greystanes and that's why we have those ornaments ... the church
ground and recreate a street, or a village in Malta exactly. You go to
Malta, that's what you see, those decorations, those stalls selling
food. People drinking, people laughing, people you know shouting
and whatever. And ah we go a bit further we ... have rides... for the
children, dodgem cars, in Malta they don't. .. We go a step further.
But that's the Australian way, see put them together. In Malta you
don't see the dodgem cars and so on ... that's something extra we
brought in to attract the young children ... also we've got a disco as
part of the festa. In Malta, they have discos but not organised by the
festa committee. And, the disco is not organised because of the
festa in any case in Malta ... But us no, we got a disco on that day, to
accommodate ... We created the [festa], like a Maltese recipe, but we
gave it a bit of Aussie flavour.

Maltese migrants' attempts to integrate young Maltese Australians into the
festa echo Hmong Americans' attempts to use American style dress in
traditional celebrations ' ... to integrate the Amercianized lives of the young
into the rituals based in the past' (Lynch, Detzner and .Eicher 1995: 118). It
is in this sense that they are attempting to ' ... find a basis for ethnic
engagement which does not rest on cultural consensus, common
understandings of identity, or shared values' (Buckser 2000:715).
Integrating Australian customs goes, in part, towards attempting to find a
basis for ethnic engagement on different customs.

This is seen in the

following quote from an older male migrant:

Oh yeah, for the disco everyone, lots of young people come for the
disco, not for the festa. But it's something to attract the young
people, ay to make ... So that's a Maltese Australian custom. That's a
Maltese Australian introduction. Okay, so these are the internal
feasts.
Festa ta Barra (external festa) okay, you have band
marches, okay and fireworks. That's all you've got.

166

Despite

migrants'

attempts

to

extend

their social

networks

and

connections with Australian institutions, there is a sense in which the festa
never becomes an Australian event. Festas remain multicultural events
organised and celebrated by association members. This is in comparison
to the festa in Malta where it envelops the whole community, both in terms
of social and embodied incorporation. The female migrant quoted below
makes some important points relating to the differences in the structural
incorporation of the festa in Australian social spaces:

They're totally different from what I can remember in Malta. There
it's the whole life of the village, so it was the times when we looked
forward to the festa, because it was the time we got a new dress and
a new pair of shoes and whatever, and village life was surrounded
around the patron saint and the annual festa. So, I suppose that was
one aspect of it, whereas out here it's more or less people trying to
capture and hold onto some of those ideals and dreams, and
keeping them sort of together here, and keeping up that friendship.
But over here the festas, of course, are on a much, much lower
scale. I mean, it's not as noisy and as, I suppose, they can't have
the fireworks and stuff like that - that they have over there.

Whereas in Malta the festa takes over all of the social, cultural and
religious spaces of the villages/towns, in Australia, the celebration is
contained within the bounds of the church. Confining the festa in Australia
to the schoolyard, or one block around the perimeter of the churchyard,
ensures that it remains a so-called Maltese activity. The celebration of
Maltese patron saints does not become internalised in the minds and
bodies of the wider community as it does in Malta. Through their attempts
to incorporate festas into Australia's multicultural society, migrants have
engaged in contestation over fundamental elements of these celebrations.
However, despite their efforts many of the latter have been transformed.
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The dispute between Maltese migrants and Anglo Australian clergy
,n Greystanes over naming the local parish provides an example for
discussion of Maltese migrant attempts to incorporate the festa into
Australian social spaces. The Maltese had been celebrating the festa ta/Vitorja (Our Lady Queen of Victories) in Greystanes since the early 1960s.

When the church was built in 1965 Maltese migrants proposed Our Lady
Queen of Victories as a name for the parish. The name Victories was
rejected as it had negative connotations for Anglo-Australian parishioners
who thought it improper for the parish to be named Our Lady of Victories.
Victories signified war, which invoked images of armed conflict - not
something seen by Anglo-Australians as spiritual or religious.

Taf-Vitorja is indeed a celebration of one of the most significant

religious victories in Malta's history; that is, the Christian victory over the
Turks in 1565 after 'The Great Siege of Malta' which ended on 8
September.

The 8th of September is also celebrated in the Catholic

Church calendar as the Nativity of Our Lady.

To the Maltese this

represents the victory of Christianity in the Islands of Malta.

Also

significant to the Maltese is the fact that on the 8 September at the end of
World War Two a convoy called 'Santa Maria' broke through enemy lines
to deliver food and medical supplies to those on the Island who were close
to starvation.

Therefore, the festa taf-Vitorja has particular religious

meaning for Maltese migrants who feel it represents the divine intervention
of Mary to save their Christian nation.

For the Maltese, much of their
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national identity and pride is based on the history of their devotion to Mary
and has been associated, as with many European national identities, with
great wars.

In the dispute over naming the church, Maltese tradition gave way to
Our Lady Queen of Peace, which was an acceptable compromise to
Anglo-Australian parishioners. Though it remains a celebration in honour
of Our Lady of Victories, the festa has also taken the title of Our Lady
Queen of Peace. In this sense, the Our Lady Queen of Peace festa is
uniquely Australian; it has no counterpart in Malta.

Some Maltese are highly critical of this change and this is reflected in
the following quote:

The statue is Our Lady Queen of Victories, the tradition started in
Malta where we don't have Our Lady Queen of Peace. We have Our
Lady Queen of Victories, because that, that is the tradition. I mean,
it was our national day for some four hundred years, and that's what
is celebrated in Malta. Now when it came to Australia, the church,
the Anglo-Saxons, who have no regard for history... Especially the
Australians, they're not very, well they're not appreciative of history.
I mean, because it sounds better, Our Lady Queen of Peace, so they
changed it. They said, 'Oh well you know, we're not going to
celebrate wars, we're not gonna celebrate' ah ... I mean this is a
nation that celebrates bloody Anzac day when they lost, but and then
when it comes to somebody else, they don't want to celebrate ah, I
mean if they can celebrate Anzacs when they were ... I mean, Our
Lady Queen of Victories is an intrinsic part of our history, because it's
when the Maltese are celebrating the great siege, 1565, and the end
of the last war. Originally the church in Greystanes was dedicated ·10
Our Lady Queen of Victories, even the church was dedicated to Our
Lady. As the Maltese living in these areas, we're from those parts of
Malta where devotion to Our Lady of Victory was part of the parish
heritage. The name was subsequently changed to Our Lady Queen
of Peace.
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On the other hand, others accepted the naming of the church with a
retrospective sense of finality; and almost as if it were a natural
consequence of · the perceived need to incorporate the festa into
Australian social spaces. This is reflected in the following quote from an
older male migrant:

I mean, we could have said, 'Right, it is going to be Our Lady of
Victories and it's going to be in Maltese,' and then we would have
killed it. The Maltese migrants are getting old, the ones that's really
sick Maltese, they're all passing away, and then what do you have?
They have nothing. I mean, it is like trying to show and teach them
some Maltese culture. It's no use trying to teach it in Maltese if
people don't understand the language, it is better to show you how to
cook Maltese food [unless I say it to you] in English ... I mean, I was
criticised a few times because I allowed more English into the
celebration, but when I see the young people I feel I am
justified ... because once you get the young people you know you can
look forward to a long-term plan.

Essentially, the Maltese have argued, Australians have great
difficulty in accepting the wars of ethnic people as part of Australian
people's histories. This was certainly emphasised and reinforced in the
struggle over the naming of the parish Our Lady Queen of Peace.

In

relation to the Anglicisation of Maltese traditions the respondent quoted
above also said that 'Maltese have adopted the local profile and are
suffering as a consequence'.

Another dimension to the politics of contested incorporation is the
conflict over the structure of chur<?h buildings. In Malta, the church doors
are built high enough to accommodate the patron saint statue being taken
out of the front of the church where the procession commences. Attempts
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were made by Maltese to raise funds to build the Our Lady Queen of
Peace church and to design it with front doors large enough to carry the
statue through them.

Resistance from Australian clergy meant that the

doors were built to Australian standards rather than Maltese ones. The
following quotes from Maltese men highlight the struggle between the
priest and the Maltese committee members:

About the door of the church, as I've been talking about - it's got
something to do with the parish priest too. What I'm trying to tell you
is when we were building our church okay, our committee they want
the door of the church to be high so we could take the statue out of
there and the parish priest more or less doesn't want that and I don't
know of course he win it hey, I mean he was the boss.
Of course there were arguments, fights and you know naturally like
any other project the church wasn't built as the committee wanted.
We wanted the door to be a lot larger so the statue can go through
the front door. But because to have the door large, as the committee
wanted, they needed to have another six layers of brick, which was
going to cost them another $40 000 or something. At that time they
couldn't afford it they reckon. Of course the Maltese would have
found the money but anyway they decided and then the parish priest
of that day and the architect went and decided that's the way it's
going to be and unfortunately that's why the statue still comes out
from the side.

In contrast to this in a parish where the parish priest is a Maltese
migrant, the church has been modelled on a church in a Maltese village.
This church has been built with front doors that are high enough for the
statue to be taken through them. To the Maltese, not building a church
with front doors large enough to take their statues through was an insult.
One respondent, an older male migrant, made an analogy between this
and asking one's mother to enter her house through the side door:
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Listen, you got your mother right? You want a better house for your
mother... You should build a house for your mother to get out from
the front door...But you finish the house and you make a door where
she enter into the house - your mother - she have to go round from
the kitchen door ... Why you build it like that?
See if you are a connoisseur of festas that's an insult. Don't forget in
Greystanes the church was built around the statue. We bought the
statue first, and the statue was in the old school, in the old church.
Alright? And then, that's where the name came from ... So we had the
statue, Our Lady Queen of Victories, before we even had the church.
So then the church was built, right? And then we started having
problems because they didn't want to build a big front door and
then ... l mean these are trivial things to you and me but to the people,
especially the people in Greystanes, some of them are well in their
sixties and seventies, at that time they were fairly young. Ah, you're
comparing traditions in Malta, and bringing them here, these things
are important.

Another related problem is that of finding people to carry the statue.
In some villages in Malta, there is fierce competition over who will have
the honour of carrying the statue; in most cases, large sums of money are
exchanged for this honour.

As this particular status symbol is not

commensurate with status in Australia, finding people to carry the statue in
Australian festas can sometimes be difficult.

This is reflected in the

following quote from an older male migrant:

You see, this is the problem we 've got in Australia: we can 't get eight
people to carry the statue. But in Malta they book from one year to
the next and sometimes they pay. Here they're not proud of it.
Sometimes we [the committee members] have to carry the statue.

Carrying the statue in Australian festas is not commensurate with
Australian social and cultural practices because it involves blurring
boundaries of religious and social space by bringing a religious symbol
into the social (or secular) domain - thus breaking the norm of maintaining
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those

boundaries.

This

aberration of Anglo-Australian

norms

is

heightened by the feelings of humiliation or the ridicule migrants were
subjected to when they first started their religious processions in
Australian social spaces.

The

examples

discussed

above,

involving

local

authorities,

incorporating multi-ethnic audiences, naming of the church and building
the church to accommodate Maltese ritual practice, show that in some
cases 'traditional' Maltese festa practices have not continued in Australia
as they have not been considered allowable or they have continued in an
Anglicised form.

These transformations have resulted in a broader

separation of social and spiritual boundaries.

The separation of spiritual and social boundaries
While some Maltese festa practices remain integral parts of festa
performances in Australia, a new separation between spiritual and social
boundaries has been shaped through transformations in festa practices.
The internal and external festas remain linguistically distinct.

However,

the linguistic separation no longer corresponds to whether celebrations
are· held inside or outside, but to whether they are spiritual (internal) or
social (external) celebrations.

Festa practices, which are central to the

festa in Malta, including the translation of the relic and the clergy
accompanying the festa procession, both practices that blur boundaries of
spiritual and social celebrations, are no longer practised in Australia.
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These practices are considered spiritual or religious, and as such, their
celebration outside the church is not supported by most Australian clergy.
This is reflected in the quote below:

In Malta ... you've got the whole clergy [in the procession]. We do not
have it in Australia, because they feel (i.e. the Australian clergy and
the wider Australian society) that. .. the clergy should not be put on
parade like um, well it's like ... it's not religious. In Malta, the band
does not accompany the statue. The clergy accompanies the statue.
In here we've changed a bit, we don't have a clergy, but we use the
band to lead the statue, and play these musical hymns.

It is arguable that Australian clergy's refusal to accompany the statues in
Maltese festas have played a significant role in shaping the distinction
between the spiritual and social elements of the festa.

The separation of social and spiritual boundaries means that, unlike
in Malta where festa celebrants' thoughts are transported to the external
festa as they sit in the church, in Australia the external festa is separated
by boundaries of time and space.

Unlike in Malta, Australian external

festa celebrations do not begin before the internal festa celebrations have
finished. Except in rare circumstances where patron saint statues can be
carried through the church's front doors, the external festa begins outside
the church where it remains. The fireworks displays in Australia do not
commence until late in the evening and mark the conclusion of the
external festa celebrations.

This new separation of social and spiritual

boundaries is neutralised by festa organisers and planners; this is
reflected in the following quote from an older male migrant:
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Okay, because no matter how we put it, if one is honest one must
say that you know the internal celebrations are you know a devotion
situation, right.
Internally right, you go there to celebrate the
religious, okay and that's why I go. You know, most of the people
go, right. But when it comes to the external celebrations, it's a social
gathering more than anything else you know, a social gathering (my
emphasis).

However, for Maltese in Malta the boundaries between social and religion
are blurred and the external celebrations are considered both social and
religious.

This was seen earlier in my description of behaviour at the

external festas in Malta, where men in particular cry out devotions to the
patron saint, and where the clergy participate in many of the religious
aspects of external festas. This behaviour is incommensurate with AngloAustralian religious behaviour.

Maltese attempts to incorporate their celebration of patron saints into
the

context

understandings

of

Australia's
and

multicultural

dichotomies

whereby

society
Maltese

parallels
migrants

liberal
have

bracketed off aspects of their ritual that are not commensurate with
dominant group's cultural

characteristics.

Maltese migrants have

naturalised this by producing an identity narrative around the proliferation
of distinctions between spiritual and social elements of festa celebrations.
They consider this separation more spiritual than the Maltese custom of
blurring religious and social boundaries. The perception of festas held in
Australia being superior to those held in Malta allows migrants to hold
positive views about transformations that are in fact due to differences
with dominant group norms regulating public rituals.

In holding this
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perception, Maltese migrants have created ' ... an object of choice, which
can be more conscious and intentional than would be possible if this
distance [from the culture of origin] had not been created' (Roosens
1989:152).

Denis-Constant Martin (1995:7) · points out that identities are
interpretations of realities from a particular viewpoint and point in time;
they are not immutable realities. Martin (1995:7-8) argues that:

one proposes one's identity in the form of a narrative in which one
can re-arrange, re-interpret the events of one's life in order to take
care both of permanence and change, in order to satisfy the wish to
make events concordant in spite of the inevitable disconcordances
likely to shake the basics of identity.

Maltese collective identifications mirror these processes in that they are
constituted by groups of individuals re-arranging and re-interpreting life
events to make these events harmonious despite inconsistencies.

In

some cases, the inconsistencies are reinterpreted as the groups' greatest
strength. Maltese migrants have done this in relation to the separation of
social and religious boundaries in the celebration of patron saints in
Australia.

Festa organisers have reinterpreted this change as one their

greatest strengths by arguing that it is more spiritual despite these
changes being due to their attempts to incorporate dominant group norms
regulating public rituals.

Despite the distance from the culture of origin, power relationships
within the collectivity are not contested. Furthermore, while festa spaces,
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particularly relationships within those between Anglo-Australian clergy and
festa planners and organisers, serve as vehicles for contesting and
resisting power imposed by dominant groups, festa spaces and practices
have been transformed.

However, power relations between Maltese,

namely gender and age hierarchies, remain relatively unchanged.

Gender, age and in-group leadership

Leadership of festa committees is voluntary and theoretically open to all.
In discussing the leadership process of London's Notting Hill Carnival,
Cohen ( 1993: 106) writes that:

[a]s its members differ in age, sex, experience, training, interests,
abilities and intellect, they stimulate one another and in the process
some of them prove to be more perceptive, more creative, more
original than others in tackling one or another of the current
_
corporate issues and thus are thrown up as leaders.

In Maltese festa associations in Australia, however, although members
differ in interests, abilities, intellect and so on, the maintenance of gender
and

age

positions.33

hierarchies

reproduces

older Maltese

males'

leadership

This indicates the problematic assumptions underpinning

Cohen's concept of leadership. It assumes that all members of the group
are potential leaders and have an equal chance of being 'thrown up' for
leadership positions.

The experiences of Maltese women and younger

33 This is similar to the experience of Hindus in America where ' ... patriarchal leaders
expert their authority through the use of the discourse of cultural authenticity' and their
ethnic organizations tend to be ' ... run by an older generation ... ' (Mathew and Prashad
2000:526-7).
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Maltese Australian men show that status differentials such as sex and age
are unable to be bracketed off in the process of becoming a leader. On
the contrary, they confirm that ·not everyone has an equal chance of being
considered for leadership positions.

Differences within the Maltese in.:.group can be seen in terms of
differential participation by older Maltese males, younger males and
females. At one festa committee meeting I attended on a Sunday evening
in Melbourne, which was conducted in Maltese, there were three female
Maltese members and six older male Maltese members present.34 The
meeting was held on the premises of the association's president in a shed
built specifically to accommodate associational life.

It is important to

highlight a distinction made at the meeting between the behaviour and
experiences of females and males present.

The females present were members of the ladies auxiliary, had no
voting rights, and yet were expected to attend every meeting of the festa
committee.

The males present were full members of the festa
l

association's committee and, unlike the females, held full decision-making
rights.

All were born in the same village in Malta, except one female

migrant whose deceased husband was born in the same village.
had retired or were near retirement age.

Many

The president of the festa

34 I was the only other female in attendance at that meeting.
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committee chaired the meeting.

The males present at the meeting sat

together at one end of the table while the women sat at the other.

As the table was large enough to seat comfortably at least 20
people, the exaggerated distance between the males and females is
significant. The women were not included in the conversation of the festa
committee meeting and spent most of the time talking among themselves.
There were two occasions during the meeting when males engaged the
women in the conversation.

In both cases, the president asked them a

question relating to a dispute between the males, to which they gave noncommittal answers. In contrast, however, the males gave their opinions
freely and not necessarily in response to direct questions.

A festa committee meeting I attended in Sydney provides an
example of the power relations between young Australia-born Maltese
Australians and Maltese migrants. At this meeting, which was conducted
in English, there were eight older Maltese male members present and two
younger Maltese Australia-born males.

The meeting was held at the

premises of the parish church were the festa was held. The president of
the festa committee was in Malta at the time of this meeting and the acting
president, who was also the vice-president of the festa committee, chaired
the meeting.

The younger males were not members of the festa

committee and sat at the opposite end of the table from the acting
president.
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The younger Maltese Australian males were invited guests at this
meeting in order to inform the festa committee of arrangements they were
making to provide music fot the disco planned to follow the festa
procession.
indeed ·any

These young men did not participate in other meetings or
other

aspect

of

associational

life,

despite

strong

encouragement from their fathers who were festa committee members.
The older Maltese males were full members of the festa committee and as
such enjoyed full rights to participate in decision-making processes.
Except for one of the Malta-born males, all were retired. Both meetings
were conducted in a very formal fashion with attempts to adopt formal
expressions of politeness. The participation of women and young men in
both these meetings was constrained by gender and age differences and
by lack of committee membership. Members of both groups deferred to
the male elders, reinforcing prevailing gender and age hierarchies.

Membership on festa association committees is voluntary and
theoretically open to men and women, young and old, migrant and second
generation.

In practice, the festa in Australia serves as a means of

reproducing gender and age hierarchies. Females and younger Maltese
Australian males at both the meetings occupied positions of least
importance. As members of the auxiliary, women are marginalised from
decision-making processes. In the past, women have been full members
of the committee, but left under male pressure. The prevailing justification
among older Maltese males for this pressure for the women to leave was
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that only males were traditionally members of the committees and women
helped with domestic chores.

In reality, there was a disagreement

between the men and women ·and the men decided that women were not
able to make decisions in the best interests of the association. The quote
below, from an older male migrant who is president of a festa association,
highlights the recognition that w9men may become increasingly involved
in festa committees is limited among older male migrants:

Well, for this, I mean, the men, the committee today, is all men, the
committee. I suppose it's something that we had from Malta, I
suppose it's just one of those things today, I suppose things will
change in the near future. But women are involved, for example
women help the committee in organising things like for the
entertainment, like cooking a few cakes or something, because it's
refreshments for all the guests and they are there probably now
preparing some refreshments for the band, because you know the
band, you got to build some refreshments a lot similar for, you know,
if you were doing them they'd probably prepare you a few things in
there. The men also, we usually leave them to the women, because
they're better at it I suppose. But um, you know, women are, they
usually um, organise all the flora arrangements and this and that.
It's. There's nothing specific, I mean the committee is all men (my
emphasis).

The older male migrant festa celebrant quoted below recognises that
females are increasingly being involved in festa celebration marches in
Malta, which were once activities only males participated in:

Festa is a men's feast, I think, if you want to be blunt. Especially in
Malta, especially the outside festivities are mainly of the male
gender. I mean, you'd find very few females ... I suppose nowadays
you do, but certainly in my time you would not find any females in
front of the marches and getting drunk, you know. I don't know what
they do now with this equality of sexes, but certainly in my time, you
know, because it wasn't the thing to do. You know what I mean?
They probably wanted to do it, but. .. And Malta being a small country
also, you have to watch what you do, because everybody would
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know what you're doing. It's one of the things that would worry you ·
greatly.

In the history of festa associations in Australia, when leadership has been
contested, it has largely been by older Maltese males Many of these older
Maltese males are the inaugural leaders and therefore have occupied
these positions since the associations· were established.

Some festa

leaders in Australia have attempted to gain social validation from festa
organisers in their villages in Malta. However, festa organisers in Malta
have shown no interest in festas in Australia.

Letters written by festa

organisers in Australia to old friends who organise festas in Malta
requesting acknowledgement of their Australian counterparts have not
been replied to.

This is in contrast to the participants of Basch, Glick

Schiller and Szanton Blanc's ( 1994: 112) study of transnational practices
who did receive social validation from their home societies and for whom
this was an' ... important source of much needed status affirmation'.

However, as Australian feminism eventually incorporates migrant
women and addresses the specific forms of sexism they face in Australian
society this situation might be remedied.

For the most part, however,

unlike their Anglo-Australian counterparts, Maltese women are not
interested in feminism. Only one older female migrant, Anna, raised the
issue of feminism when speaking of the festa.

Anna was introduced to

feminist ideas when she attended university as a mature-age student.
She was interested in participating in a Maltese women's group and
inquired about doing so at the local Maltese community centre:
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I wanted to know if there was a Maltese women's group, and I rang
up to find out more about it, cause I read it somewhere, Maltese
women's group, and you know what it was, it was the auxiliary for the
festa, the one's that do the coffees for the men and I said I'm not
looking for a women's group like that; I'm talking about a women's
group, participation and decision-making. He said, 'No, no, no, we
don't have anything like that.' Yeah, see and I remember talking to
Agnes about it. Agnes was the auxiliary. She said 'No, we only do
the fund-raising and do the cooking when there's a function'. And I
said, 'I'm sorry that's not what I'm looking for', I said 'I could stay at
home and do that if I want to'. I said _
'It's not for me'. I just learned
myself about feminism, when I joined these women of the West and I
liked it. I said 'Gee equal opportunity, I never knew about it'. And
again, don't forget I never went to school, I didn't know anything you
know and things like that (Anna's emphasis).

Anna found other forums in which to participate.

The Premier of

Victoria appointed Anna to the Victoria Women's Council, which was an
advisory committee to the Premier.

Anna found it impossible to obtain

recognition for her position from the Maltese establishment.

Her

contribution to the Maltese community in Victoria was largely overlooked.
Anna states:

I've been selected to go on the Vicioria Women's Council. You think
the Maltese community in Parkville have acknowledged that? I mean,
you know, to be selected on a committee for the Premier, advising
the Premier, they've got a Maltese. And I am the only one from the
West, you know. So and knowing that I'm a Labor supporter and
they still chose me. And I mean when I was interviewed I said
people would think I'm a token, but I am not a token. See, I mean I
use different strategies and different ways when I'm on committees.
I'm not one of those you know, they tell everyone and say this is
what it should be done, and social justice is this. I just observe and
listen and then do what I have to do, you know. So they don't
acknowledge, you know. I mean, you'd think they should be proud,
you know, having a Maltese person, you know. But I also know a lot,
you know, the government knows that the Maltese are divided and
therefore, they play on that. Because you know we're going to keep
fighting, we're going to be lobbying or planning for funding .
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Before going to University, Anna had not heard of feminism .
Certainly once she had been introduced to feminist ideas she decided that
she wanted to enjoy the rights of full participation and decision making.
However, Anna found that many barriers prevented her from doing so.
Older Maltese males may not be more sexist than their Anglo-Australian
counterparts may be, but resistance to 'traditional' sexist values in Maltese
communities has been slow, private and limited in scope.

However, Anna's work with Maltese women in Melbourne signals the
~
nse of resistance to 'traditional' sexist values.

Together with a newly

appointed female social worker at Parkville, the Maltese Community
Centre in Melbourne, Anna started a group for Maltese women in the
west:

So anyway I was telling Ann-Marie about this group and everything
and she said to me "What do you think if we start a Maltese women's
group?" And I said "What a good idea." .. .I'm an action person and I
said let's do it. You know I said to her I'll get in touch with the radio
people, I'll let them know you know, and I'll go onto the radio and say
to the Maltese, ask Maltese women if they want a group. And we
were inundated with phone calls. Every woman ringing up and
saying "oh, please start one in our suburb and please start one in our
suburb" from Reservoir to Broadmeadows to St Albans. And so that
was the beginning. We only had one in Sunshine and one in
Parkville. And I used to do it voluntarily. And I used to organise it. I
mean I already had run groups in the West. I used to run a
multicultural women's group on a voluntary basis too in a
neighbourhood house. So anyway we started this group after one
year we applied for funding and we got it. Um, at that time I was
already being involved in domestic violence, I was getting to be well
known. You know I was in the campaigns of Break the Silence. I've
got letters from Ministers thanking me for participating and always,
not pushing Maltese, but pushing the NESS [non-English speaking
background] aspect of it. You know the access to services, you
know the justice and stuff like that, you know, lets get a piece of the
cake. We're part of the Australian community therefore you know it's
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our right and things like that. So um, then when we got the funding I
applied for the job and of course I got it.

Unlike Anna, some Maltese women are happy to remain outside
processes of planning and organising festas.

Before one association

meeting I attended, a group of older migrant women (mainly, but not
entirely, consisting of wives of committee members) met at the same time
as the meeting, but in a separate room. These women were not members
of the women's auxiliary, but they did provide support to its members. I
asked some of the women why they were not on the committee and one
woman said: 'Women aren't allowed to go ... even if we did go to the
meetings we'd probably say something wrong and get into trouble'.
Another woman said: ' ... I don't want to listen to that bullshit, I'd rather talk
with the women'. The male committee members believe that ' ... women
haven't got a role to play. Women could only make sandwiches for guests
at festa and sell tickets for fund-raisers.

There isn't enough to do to

involve women on the committee'. In fact, it appears to be taken so much
for granted that males dominate the planning and organisation of festas
that both men and women generally fail to acknowledge the inroads that
young women have made.

There are many young women in most

Maltese bands now in both Australia and

Malta.

The lack of

acknowledgment is partly a result of them being seen by all as filling in for
absent males. Incomplete incorporation is also linked to the manipulation
of ethnic collective identification to the detriment of the powerless within
the group. It benefits leaders, for example, if women do not become too
Australian, too feminist, and likewise, leaders themselves do not become
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too Australian or adopt feminist ideals. It is in this sense that, although
they are searching for new bases for ethnic engagement, which do not
rest on cultural consensus and so on, they are as yet not willing to
develop new ' ... institutional structures which can accommodate it'
(Buckser 2000:715).

Embodied incorporation
In this section, I discuss embodied incorporation as it is seen in terms of
the politics of embodied collective identifications (for example, emotional
identification), migrants' perceived necessity to adopt Anglo-Australian
body disciplines and shared emotional belonging.

I show that migrants'

attempts at embodied incorporation involve changes in their festa
practices and emotional displays.

The politics of embodied collective identifications
Maltese public festa spaces are highly personalised places for internal
debate and action. In the construction and maintenance of these spaces,
the use of the body and expressions of emotions are central to struggles
over control of spectacles of ethnicity.

Werbner (1996) found that the

body and emotions are central to ethnic and religious politics in the
diasporic Pakistani public sphere in the UK.

Werbner ( 1996:54) states

that: '[o]lder Pakistani men ... are actors on the stage of local-level ethnic
and religious politics where they display their oratorical skills in passionate
power struggles'.
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In the context of local ethnic and religious politics, control over
representations of culture relates closely to control over individuals'
relationship to their embodied culture. This is to say that what is at stake
in migrant cultural performance is not only official group representations of
their culture, but also their bodily relationship to that culture and their
embodied cultural values, behaviours and emotions.

The festa, as a

cultural performance, is shaped by Maltese migrants' desire to control
their ethnic identities and the physical milieu of their bodily existence. This
is particularly relevant in the context of multiculturalism, which provides
migrants with schemes of perception and action that orient particular body
choices. These are new dispositions (schemes of perception and action)
and they are often in conflict with existing ones.

An example of a

conflicting scheme of perception that is derived from the social structure of
multiculturalism is the perceived necessity to adopt restrained behaviours
of the dominant group, despite their contrast to the existing schemes of
perception and action to display effusive behaviours.

Before migration, migrants' inherited knowledge was incorporated in
dispositions of embodied subjectivity. When used in relation to embodied
subjectivity incorporation refers to the embodiment of schemes of
perception and action that orient choices and do not require articulation in
the form of principles of culture to make sense to social actors. Bourdieu
(1990:73) states that:
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The body believes in what it plays at: it weeps if it mimes grief. It
does not represent what it performs, it does not memorize the past, it
enacts the past, bringing it back to life. What is 'learned by the body'
is not something that one has, like knowledge that can be
brandished, but something . that one is. This is particularly clear in
non-literate societies, where inherited knowledge can only survive in
the incorporated state.

The relationship between the body and cultural knowledge that
Bourdieu describes existed before migration because migrants' ritual
knowledge existed only in its incorporated form. However, in the migration
process that knowledge is represented through social representations of
the festa. The ethnic body does represent what it performs and it does
memorise the past.

Maltese emotional responses· to festas in Australia

legitimise representations of the festa by remembering Malta.

This is

reflected in the following quotes from an older male migrant and an older
female migrant, respectively:

The festa brings back good memories. It is very emotional, because
it brings back the memories you've had, the good times you had
back home. And I suppose that's why they are so popular with the
people from Malta, because I suppose on a small scale they are
doing what they used to do back home and trying to keep that going.
You feel it in your heart. You know, you can feel it here too, and
especiafly during the cathedral festa, because they do it closer to our
festa in Malta. They do it the first Sunday after 8 September. Can
you imagine when it falls on 8 September, then you really wish you
were in Malta, you know, you feel like you really are in Malta on the
day.

In Malta, these ways of moving and expressing emotion, that is
effusive bodily expressions of emotion, are taken for granted. There is a
sense of release in the celebration by letting go of their everyday
'customary' restrictions. The festa scene suggests to migrants particular
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ways of moving and expressing emotions, which are effusive and
effervescent. These ways of moving and expressing emotions are based
on Maltese behavioural patterns and norms, where young and old festa
celebrants dance together, sing together and jump up and down together.
The familiar and much loved sound of the village band playing slightly off
key and in its own time evokes memories of all previous generations'
festas. It is a time for excessive fun and effusive behaviour. Young men
are carried high on each other's shoulders and fierce rivalry sometimes
results in fighting.

The example of emotional identification of 'bringing back memories
of Malta', demonstrates that the migrant body does not merely 'enact' the
past. Maltese migrants expressed conflict between what Bourdieu refers
to as 'enactments' of the past (such as effusive schemes of perception
and behaviours) and 'representations' of the past (such as restrained
schemes

of perception

and

behaviours).

Furthermore,

migrants

manipulate both enactments and representations so that they can control
the identity produced within certain contexts. In the multicultural context,
the festa has undergone considerable change, but has not lost its
importance in shaping Maltese identifications.

In this context, Maltese

migrants manipulate enactments and representations of the past by
claiming that they are more spiritual than those in Malta because they
have adopted restrained behaviour which is in keeping with AngloAustralian norms regulating religious behaviour.

In doing so the
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multicultural identifications they produce appear more authentic than, and
by implication superior to, those produced in Malta.

The

relationship

between

migrants'

practices,

attitudes

and

perceptions, and therefore their embodied subjectivity has been objectified
in Australia.

In the process of migration, inherited, taken-for-granted

cultural knowledge of migrants is made conspicuous because it is not
...
commensurate with the structures of perception and action of the
dominant group.

Just as religious and social boundaries have been

separated, a shift from effusive to restrained behaviour has occurred.

The festa in Australia is an example of a cultural artefact that has
been produced and reproduced through representations of the past and
through conscious adjustment to new circumstances. The objectification
of inherited knowledge facilitates the production of 'official representations'
of Maltese culture in Australia.

The process of objectification, which

occurs when Maltese practical sense becomes a representation of history
and a memory of the past, ensures that some elements of migrant culture
are not maintained. This is because the process of representing certain
elements of the culture as icons of the whole culture in itself, inevitably
leads to cultural transformation. This is compounded when the elements
chosen to represent the whole culture, such as the restrained spiritual
behaviour, are products of newly adopted schemes of perception and
action.

Multiculturalism,

promoting

cultural

diversity

through

representations of culture, which are necessarily objectifications, ensures
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the decline of what it arguably seeks to maintain (that is, migrants' cultural
characteristics).

Migrants' perceived necessity to adopt Anglo-Australian body disciplines
The multicultural festa evokes a complex story of cultural transformation
within cultural continuity. For example, effusive emotional display such as
jumping up and down is not commensurate with behaviour at religious
celebrations in Australia.

The shift from effusive to restrained bodily

expressions of emotion at Australian festas reflects differences between
Maltese and Anglo-Australian bodily and emotional disciplines. This shift,
prompted

by the perceived

need to adopt Anglo-Australian

body

disciplines, has changed the way in which migrants experience the festa.
This is demonstrated in the following quote from an older female migrant:

Oh, well, you know, that's what I miss most from Malta, because we
have here like it's mini-festa like in Malta just you have a little bit like
an idea what goes on there. It's not the same. When you're in
Malta, you know, the festas there, they are great, the atmosphere is
great, and the tradition and everything, well, your heart has to join in,
you know, with your mind and spirit and everything. You know, you
give it all you've got when you are there, because the people are all
the same and they are used to it. It's their tradition (my emphasis).

Migrants' perceived necessity to adopt Australian standards of
behaviour, including the bodily expression of emotion, reflects the
distinction that emerged in Australia, because of attempted social
incorporation, between spiritual and social boundaries in celebrations of
patron saints.

The issue at stake is not the extent to which Maltese

understand and appropriately interpret Australian standards of spiritual
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and social behaviour, but whether Maltese adopt behaviour that is seen to
be commensurate with these.

Maltese notions of being 'well behaved'

reflect their perceived need to adopt Australian standards of behaviour,
although these are laden with ethnicised meaning. For example, Maltese
understandings and interpretations of being well behaved are laden with
their own

experiences of ethnic groups and

culturally embodied

differences. Maltese develop their understandings of Australian standards
of behaviour through the lens of these experiences and differences.
Maltese also take up hyper-vigilant practices to monitor their adoption of
Australian standards of behaviour; this is seen in the quote below from an
older male migrant:

You find some sections of the community are more refined than
others. You tend to find some that carry on regardless of who ever is
around, and maybe they drink a little bit more than usual, but most of
the time the crowds are well behaved (my emphasis).

These comments are derived from the promotion of festas in Australia as
respectable family events. The perceived need to represent festas here
as respectable family events is in turn linked to earlier problems festa
organisers encountered with the police. Festa organisers internalised the
power differentials that led to the perceived need to 'behave' in a manner
commensurate with Anglo-Australian norms governing public ritual, which
are in contrast to Maltese norms governing public ritual.

Migrants relate changes in the attire worn during festa celebrations in
Australia to different standards of behaviour.

This also reflects migrant

192

attempts to adopt Australian standards of behaviour, as seen in the
following quote from an older male migrant:

So I mean the thing is this, I mean, over here they celebrate it sort of
in a closed environment, they do a dinner dance. I mean for
example over here they don't have the village squares like we have
in Malta so they create an environment in a hall. In Malta that
environment is the [village] square. So in Malta for example when
people are dancing you know because the band is coming I mean
you don't see people in a tie in Malta, but over here at one time sort
of you see them you know, sitting down or dancing you know with a
tie and with a jacket and that. Then when the band comes in they
take off the jacket, they are dancing going up and down, you know
like crazy sort of. I can imagine, I mean because I can associate
myself, I can assimilate myself. But the difference is this, that in
Malta, I mean usually everybody's in jeans or in t-shirts you know
because I mean it's not as formal, you know as they do it over here.
Oh, but over here imagine. I mean if you're going to dinner dance, I
mean you're going to go dressed you know, differently I mean you
don't go in shorts, that sort of thing. Or in flip-flops or anything like
that. But in Malta, especially if the band march is held in the
morning, usually people are throwing paper at each other, you know
or drinking beer, I mean it's sort of more aggressive you know.

The festa environment is more formal in Australia, it requires more
formal clothing and it therefore appears natural that behaviour is more
formal.

Nonetheless, the older male migrant quoted above raised his

ability to 'imagine' or 'associate' himself with the kind of behaviour
commonplace in Malta.

Although the kind of behaviour he referred to

above such as dancing and going up and down is never actually displayed
in Australia. Thus, the festa scene suggests particular ways of thinking
and behaving, but these are not realised in practice.

As new ways of

thinking and behaving are reinforced over time, through their reproduction
at Australian festas, it is highly likely that existing inherited knowledge will
be reduced. Now, however, the desire to maintain inherited knowledge in
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the face of cultural transformation remains strong, as seen in the following
quote from an older female migrant:

And then I went to the church, and then l ... you know, and then I
attended the procession, I walked in front of the procession ... All of a
sudden I was transformed into Malta and I was trying to sing with the
music, you know, but I said, you can't do that because nobody was
doing it here. You know, when the statue was moving in the streets
the band was playing the marches I knew, so / felt like dancing, but I
had to restrain myself because it's not done here. You know what I
mean? And this is the way I explained what happened to me on that
day. When you're there, you're part of it and you become ... you say,
what the hell, this is good (my emphasis).

There is arguably a contradiction between self-monitored, restrained
bodily movements and the feeling of being transported to Malta.

The

various ways of using the body are products of different historical, social
and political situations. This contradiction contributes to the heightened
sense of emotion experienced by migrants at the festa in Australia, such
as their feelings of nostalgia and feelings of being out of place.

The

contradictions between migrants' taken-for-granted and new restrained
ways of b-ehaving lead to feelings of emotional alienation.

These

contradictions are seen as emotional alienation because of the conflicts
between schemes of perception and behaviour.

Feelings of emotional alienation are heightened by the immediacy of
the connection to the past, another place, and a social space associated
with the usual ways of doing things.

Migrants' feelings of emotional

alienation are also heightened when they return to Malta for holidays.
Rather than recreating the effusive behaviour of their youth, as they want
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to do in Australia, their behaviour is restrained and though they cry 1n
Malta, it is with a sense of loss:

Even nowadays when I go there to Malta, because I make sure I'm
always there for the festa on 8 September. Usually I go there in
summer, in June, I like to go June/July, but it's so hot in the summer
months. But I go there for the festa and then I come back to
Australia after the festa. But gosh, you know, when you're over there
and you see the statue coming out of the church I always start
crying. I can't help it. You know, then I want to take the photos and
my eyes are teary and I want to dry my tears, and I want to take the
photos. It's really emotional. It is. Like everybody says the same
thing, who ever goes to Malta. And everybody say the same thing,
when you see the statue coming out of the church, you know, you
feel like you wish every year you are there. And even now, even
when I'm here in Australia I always like to call Malta and ask, you
know, 'How did the festa go?' You know, I have to call after the festa
and ask how was the weather and wasn't it a nice feast. I want to
know all about it. But what I do is I put a tape of the festa at home
and pretend I'm there.

Maltese migrants frequently compare

restrained

behaviour in

Australia and effusive behaviour in Malta. Below are some quotes from
older male migrants, the first two male and the third female, discussing
their perceptions about the necessity to adopt restrained behaviour at
festas in Australia:

But as I said, over here you are a bit restrained in what you can do.
mean, I've never seen people getting drunk and going stupid.
When we were very young, when we were about 11, 12 years we
used to try and see if our parents would let us go to the marches,
because they used say, 'Don't go there, because there's a lot of
drunk people.' But we used to sneak into the streets and pretend that
we were drunk and ... See, you know, it becomes part of your culture
really. The local feasts here are a bit restrained. People tend not to
do those sorts of things (my emphasis).
Well, the festa here, more restrained, right. Like last week or the
week before I went to the Hamrun ball. It's a normal ball except
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during the ball they have trumpeters, and they try and bring up that
sort of atmosphere that we used to have in Malta in marches, and
they play these special marches that we all knew in Malta, and
people try and go silly, you know. But it tends to be that here we are
a bit restrained, people tend not to do those sorts of things (my
emphasis).

Migrants' perceptions of festa behaviour are also undergoing change as
seen in the derogatory objectification of what went without saying before
in 'people try and go silly'.

Although some festa celebrants attempt to

recreate the bodily experiences from Malta using their bodies in particular
ways, for example attempting to 'try and go silly', their attempts to do so
fail.

They fail, arguably because of the sense of emotional alienation

experienced when simultaneously trying to 'recreate' and 'restrain' effusive
behaviour.

Maltese migrant attempts to recreate behaviours of festa scenes in
Malta are misunderstood by members of dominant groups.

Speaking

about his early experiences of an Italian procession, Frank Del Rosso
(quoted in Pascoe 1987:214) says:

it was really tough because the first procession we had, people stood
on the side and made fun of the procession... [One parish priest]
stood on the footpath with another of his colleagues, hands on his
hip ... looking at us and laughing h_
is head off ...

Maltese responses to such racist attitudes are similar to Frank Del
Rosso's in the sense that their anger towards such treatment is also
restrained.

Maltese experiences are also similar to Asanetmans'

experiences in New York. Asanetmans are ' ... reluctant even to speak at
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their workplaces, in shops, and in public places because they [feel] their
accent would reveal their African identity, thus giving people a chance to
ridicule them' (Attah-Poku 1996:73).

Migrants do not contest the changes in patterns of emotional display
in Australia; rather, these are accepted · with a sense of resignation. This
acceptance provides a defence mechanism against admitting the anger
and pain felt as a tesult of the Anglo-Australian reactions to Maltese festa
practices.

In fact, as reflected in the quote below there is a sense in

which, for some migrants, the festa in Australia is 'better than', and by
extension more authentic than, the festa in Malta. The naturalisation of
changes in festa practices allows emotional alienation because of feelings
evoked at the festa and perceived necessity to adopt restrained behaviour
at the festa to be accepted with a sense of finality. This is reflected in the
following quote from an older female migrant:

I think the feeling is, it's just especially so far away from Malta, I think
it's just a matter that for those two days, ah I suppose it's all
nostalgia and it's just ah, you transport yourself back home. These
days with jets and so on I suppose a lot more people are going back
to spend a few weeks in Malta, enjoy a few festivals. Uh may I say
also, I think myself the feeling of the festa in Australia it's even better
than the feeling of the festa, or the festas they have in Malta (my
emphasis).

This quote also reflects a contradictory refusal to admit the costs to
themselves of the imposed changes.

It is also in stark contrast to the

feelings of most festa celebrants.
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In the quote below, the link between remembering the past and the
festa is expressed again. However, in this quote it becomes evident that
festas are probably ,more important to migrants in Australia, than they
were in Malta. In Australia, festas are promoted as 'the' aspect of Maltese
culture, which is more important than any other aspect.

It provides the

necessary link to another place, the pa.st, and culture of origin that is the
basis of migrant group ethnic identifications; but most importantly it does
so in a fashion allowed by multiculturalism. This is seen in the following
quote from an older male migrant:

Yeah, I felt. .. Even now talking about the festa I feel very emotional.
Yeah, yeah. It's something ... you know, the village feast becomes so
part of your culture, your upbringing, that it never leaves you. And I
think the older you get, the more you start getting back to your roots
and you start remembering those things you did. I mean, this wasn't
important to me perhaps as I was growing up or in the first years I
came here. You know, but as you're growing older you really start
going back to your roots, and you start feeling all this. You know, it
starts coming back to you, and you start remembering those things
you did.

Arguably, Australian festas are more important to migrants than festas in
Malta also because they provide migrants with a chance to feel solidarity
with one another, negating the physical distance that separates them in
Australia.

Festas thus reproduce the feelings of solidarity, which they

would have experienced as members of tightly knitted villages. The festa
celebrations foster feelings of solidarity through membership 1n a
community bounded by shared emotional experiences rather than
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permanent territorial boundaries. 35 The quote below, from an older male
migrant, reflects the translation of the festa into emotional experiences
shared by migrants and how these boundaries coincide with and
reinforces group boundaries:

With all the acquaintances or whatever it is. It's a social thing, you
know but. .. It's not you know, you sort of relate in what you do, not
just in talking to your friends, right. But just being there and knowing
the other people with your interests are there, with your background
are there. So, you don't really have to talk to anyone, but you do feel
their presence, in fact let's say if it's a rainy day and only a few
people turn up, you don't enjoy yourself as much. Not that you talk
to all the people, but their presence there makes it something special
you know, you say, 'Well I belong with this mob'. You know. So
that's the situation. So. You go there because you belong there.
And perhaps that is why, like I know many Australians, some of them
you know, they even come to our parish, like people at work, who
enjoy what we do, but they don't feel as comfortable as we do when
they go, so most of the time they go and they look at the procession
and they appreciate it. You know, they look at the church, and then
the next interesting thing is the fireworks. You know, especially if
they have kids. They stay for the fireworks and as soon as the
fireworks finish they go home. So, they do appreciate it, but they
don't feel a part of it. You know what I mean? With us, you know, I
mean we go there to be a part of the action, you know (my
emphasis).

The symbolic efficacy of representations of the festa derives from the
translation of migrants' feelings and emotional experiences into action. As
one older male migrant pointed out, 'it is very emotional, because it brings
back the memories you've had, the good times you had back home'. This
is in contrast to Maltese in Malta whose identification with the festa derives

35 See De Swaan (1995) for a discussion of the historical process that has led to the
transformations in processes of identification where, basically, groups form on the basis
of shared emotional concerns or affective predispositions and that these have been
subject to major restructurings throughout history.
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symbolic efficacy 'from their practical translation into actions that go
without saying'.

Concluding remarks
In festa performances, migrants' relationships to their bodies and uses of
their bodies are changed and objectified through emotional alienation and
spectacles of ethnicity.

What is at stake then, is not only the official

representation of the group's culture but also one's own relationship to
that culture.

The body is said to enact the past through a ritual

knowledge, which cannot be brandished.

It is true that this kind of

relationship between the body, uses of the body and knowledge existed
before migration. However, experiences after migration such as emotional
alienation problematise this original relationship, which is one of enacted
culture.

Post-migratory contexts and situations influence the relationship
between migrants and enacted culture. In Australia, liberal assumptions
embedded in multiculturalism shape migrants' perceived need for social
and embodied incorporation. Their attempts at incorporation have led to
shifts in the way they display their celebrations of patron saints and the
way they display their emotions.

While Maltese celebrations of patron

saints once reflected the blurring of spiritual and social boundaries, they
now reflect a separation of these boundaries.

Maltese displays of

emotions were once effusive; they are now restrained.

However,
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migrants'

attempts to

adopt Australian

customary constraints and

standards of behaviour are restricted by their limited understandings of
these standards. Their attempts to do so are incomplete because of their
limited understandings, the proliferation of new cultural characteristics that
their understandings give rise to, and the maintenance of Anglo-Australian
hierarchies of cultural characteristics.
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, CHAPTER FIVE: SECOND-GENERATION IDENTIFICATIONS
AND RESTRAINED BEHAVIOUR
Introduction

Unlike migrants, whose ethnic identifications are transformations of
previous national identifications, second-generation Maltese Australians
derive their identifications from different modes of generation and cultural
transmission. Second-generation Maltese Australian experiences of, and
responses to, multiculturalism can be best understood through these
identifications.

Such experiences and responses are characterised by

incomplete social and embodied incorporation.

However, the nature of

incorporation differs between second-generation Maltese Australians and
migrants.

Second-generation Maltese Australian attempts to incorporate their
cultural characteristics into Australia's multicultural public sphere are
individualised.

Further, second-generation Maltese Australians not only

see it as necessary to adopt dominant group standards of behaviour, they
do so in both private and public arenas. In order to understand secondgeneration Maltese Australian attempts at social incorporation, this
chapter will-explore instances of discrimination and reluctance to engage
in public ritual.

Embodied incorporation will be understood by exploring

the second-generation Maltese Australian notion of woggy body, and
second-generation changes in emotionality.
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Social incorporation

Social incorporation is understood through the politics of discrimination,
the politics of shifting between two worlds of perception, and secondgeneration reluctance to engage in cultural performance.

Second-

generation Maltese Australians' attempts at social incorporation are
different from migrants' as the former group's attempts are linked to
individual practices and distancing from Maltese culture.

The politics of discrimination and incomplete incorporation

Second-generation Maltese Australians' politics of discrimination are
played out in individualised ways and they have not developed a collective
understanding of their experiences of discrimination or organised
collectively to overcome discrimination.
serve

as

clues

that

Social and physical distancing

second-generation

Maltese

Australians

are

experiencing discrimination, but they understand discrimination to be a
product of their,

and migrants',

inferiority.

Their experiences of

discrimination are internalised as personal attacks and, in some instances,
they blame themselves for not behaving 'properly'.

Internalising

responsibility for discrimination is seen as a form of emotional alienation
that places great stress on second-generation Maltese Australians, who
as a result are constantly on guard and suffer low self-esteem.

By way of their parents' inter-marriage with Anglo Australians,
second-generation Maltese Australians are related to both migrants and
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Anglo Australians in similar ways.

Despite their relationship to the

dominated group, and their incomplete membership within it, they lack a
collective understanding of the circumstances they endure as members of
a dominated group.

Second-generation Maltese Australians are not

oppressed by race-based discrimination. As noted in the 1991 Report of
the National Inquiry into Racist Violence in Australia (quoted in Rizvi
1996: 181 ),

' ... attacks

on

Asian-Australians

were

not

uncommon,

and ... second- and third-generation Australians of Asian background were
just as likely to face racism, because of their physical appearance'.

In

contrast, discrimination against second-generation Maltese Australians is
unlikely to be motivated by physical appearance.

However, it is often

generated by the particular ways in which second-generation Maltese
Australians use their bodies.

Discrimination because of emotionality or the embodiment of
emotion occurs when members of dominant groups are repelled by
Maltese Australian emotional and non-verbal communication.

This is

demonstrated both through verbal and non-verbal disapproval of Maltese
Australians' modality of being-in-the-world. It can take the form of social
and physical distancing (withdrawal of social contact, or sudden changes
in posture indicating disapproval) and public rebuking (for example, 'tell us
how you really feel' or 'calm down' in sarcastic and derogatory tones).
This type of discrimination is easily wrongly taken as a personal critique
because it is perceived as a comment on personal style by both the

204

discriminators and discriminated-against, it is personally delivered and is
experienced individually.

It is quite different from the example of

discrimination against members of an Italian procession discussed
previously where dominant group members laughed at celebrants and
made fun of the procession. In contrast, the Italian procession example of
discrimination was not perceived as

a criticism

of individuals by either

those discriminating or those discriminated against because it occurred in
a group setting and was experienced collectively.

In the quote below, Lina, an older female second-generation Maltese
Australian, tells of how she and two of her fellow female secondgeneration Maltese Australian classmates realised as adults that they
shared experiences of feeling victimised at school:

Just well, how we felt victimised, how each of us felt we were the
only ones being picked on. Whereas it must have been very
discreet. Yeah we must have been picked on discreetly, because I
was unaware that other girls were getting picked on for the same
things and they were obviously unaware that I was getting picked on.
I got picked on because I didn't behave properly; I was always in
trouble for being like Maltese women , too excited, talking too much. I
thought mum and dad didn't believe me, but one day after church a
teacher apologised to my mother for picking on me and giving me a
hard time; she said 'I did pick on Lina, I was going through a difficult
period'. Mum told me years later because she thought I wouldn't be
able to cope with it at the time.

This example shows the ways in which the discriminated against
internalised the conflict as a personal attack on individual style. Further
discussion with Lina revealed that non-Maltese Australian children were
not treated the same and that ethnically based discrimination was
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commonplace, but that she had not identified such patterns as a youth.
There were also instances of being inappropriately placed in remedial
groupings when identified as · having one or more parent or grandparent
born in Malta.

It appears that Maltese Australian children displayed

unacceptable classroom behaviours such as speaking when others spoke
and 'waving [their] hands about'.

Many second-generation Maltese Australian bodily experiences of
racist discrimination appear to be individualised, located in 'the past' and
not transferred to situations or experiences in adult life. They seem to
have reproduced the feelings of resistance to these experiences that they
developed as coping mechanisms when children. Lina failed to recognise
her experiences of discrimination and related them to her having not
behaved properly rather than to responses to norms governing Maltese
Australian behaviour. She was unaware that being too excited and talking
too much related to culturally embodied disciplines or the way . she
experienced

and

expressed

emotion.

Because

she

related

her

experiences of discrimination to her individual experiences, she tired to
overcome the emotional alienation she felt by transferring to another
school:

... this particular teacher that everybody hated, we were going to
have her for a second year running and I said there's no bloody way
was I staying so I told my mother I'm not going back to that school.
And I can remember there being a lot of conflict. I just said no, I'm
not going, so I didn't and that was that. She was a bitch. So I
enrolled myself at a state school instead.
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Although she could not discern the differences in styles of discipline or
reasons underlying the differences, Lina did recognise that the discipline
of the Catholic school made her feel like she was being 'treated like an
inferior being'. Lina was not resisting discipline per se; she was resisting
being defined as inferior.

Because they were defined as inferior and

internalised beliefs that that this was so, second-generation Maltese
Australians are ambivalent about the relationship they have to their
Maltese background.

At the same time their Malteseness is seen as

something of an inescapable reality - they have certainly been unable to
escape punishment for it from members of the dominant Anglo-Australian
group.

Joe, a 48-year-old second-generation Maltese Australian male and
blue collar worker, recalls being treated like an inferior being at school
because his father was Maltese.

He went to a small rural state school

where negative perceptions of Maltese Australians were routinely
reinforced.

When speaking about the emotional impact negative

treatment and discrimination has had on his life, as both a child and an
adult, Joe said 'I always felt like I was a green frog, because we used to
go to the pictures and get called wags. We used to take the kids outside
and have a blue over it with them'. 'As recently as a about a week ago, I
was talking to an Anglo bloke and he said "Jesus there aren't a lot of
Aussie names in the phonebook" and I told him I consider myself
Australian thank you very much, and I had a go at him about it actually'.
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Joe developed strong sensitivities to the emotional alienation that
developed because of feeling personally attacked; he was constantly on
guard in social situations and suffered low self-esteem. He also said:

I personally think that I'm an introvert because of it, I sort of take a
back seat and think I'm not going to go into that. It's very hard to
describe actually. But see wags do -carry on aggressively and it's
instilled in me, it's a fact of life so I still jump in. See on the farm
when it used to rain, all the wags used to go shooting ducks and
have a big pow wow, and they used to congregate at our place. I
used to think that they were actually fighting with one another
because I couldn't understand their language. They used to thump
the table and their language from their hands was aggressive as if to
say 'fuck that mate I'm not copping that off you', and that that's not
really what it was all about. When they left they'd all be happy I
worked it out that that was their nature. I've tried to quieten myself
down a bit because I realise that to the average person you don't
display it out that way, if I realise that I'm doing that I try to talk to
people so they think I'm in a civil manner. Another thing, like once,
one day a lady from my wife's work rang her looking for her. The
next day she said to her at work 'what's wrong with your husband he
sounded aggressive' and I said 'fuck off I wasn't aggressive, I was
just being normal, I answered the phone normally', well now I am
very careful, I answer the phone carefully, I'm very conscious and I
make sure that when I answer the phone I try and be polite. I make
sure I'm sort of talking quiet. I obviously have an aggressive fucken,
aggressiveness that I didn't realise I have. No matter who I'm talking
to at work or anything, the subject comes up, they'll put down a wag.
You know I realised that other people out there suffer all this shit
regardless of whether they're wags.

For Joe this signalled a turning point where he could release the
emotional pain by no longer seeing it as a problem that only he or other
Maltese Australians faced. He did this by accepting that others perceive
him as aggressive and by being careful to create social distance and
space between him and others. Joe's capacity to reflect on, learn from
others' perceptions of him and in turn modify his behaviour exemplifies
processes of emotional reflexivity.
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Joe also sees the Australian movie The Wog Boy (released early
2000) as a way to overcome discrimination because the 'Wog Boy is
fantastic, we are laughing in the face of Anglo Saxons with what he did
with that shit'. The negative perceptions of Maltese that Joe encountered
at school were also prevalent at his children's school.

Joe told of an

incident that occurred one afternoon on the way home from picking his
three children up from school. The oldest was upset by something her
primary school teacher said to her about Maltese people being
aggressive. Joe slammed on the brakes, pulled over, and said 'What the
fuck is this?' Everyone was silent. Joe drove on and thought to himself
silently, 'My God that's what she [the teacher] was talking about'. Joe did
not have the skills or strategies needed to address the issue with his
children, the teacher or school in a way that would not have reinforced
their negative perceptions of Maltese. However, Joe's experience shows
that he is an emotionally reflexive social actor capable of shifting between
dual worlds of perception.

The politics of shifting between two wor1ds of perception
Second-generation Maltese Australians' relationships to both dominant
and dominated groups tell a complex story of emotional alienation, shifting
between
reflexivity.

Maltese and Anglo-Australian perceptions, and emotional
Second-generation Maltese Australians do not have a

nostalgic relationship to Malta and have become distanced from Maltese
culture. Their identifications are linked to Australia and being Australian,
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but they are torn between two loyalties, their Maltese parents and
Australian identities, while not deeply understanding their parents'
attachments to Malta. Others have found that where second-generation
Maltese Australians have maintained a close connection to Maltese
culture their self-esteem is greater than among those who have not. The
relationship between self-esteem and closeness to Maltese culture
suggests that there is a relationship between distance from Maltese
culture and emotional alienation. Second-generation Maltese Australian
emotional alienation is different from migrants' because it is also related to
their distance from Anglo-Australian culture.

Even though second-

generation Maltese Australians self-identify has being Australian, they
have

experienced

attempts

by Anglo

Australians to

inhibit such

identifications. In some ways, this led to the distance to Maltese culture
referred to above; when younger, second-generation Maltese Australians
found it difficult to understand the dynamics of, or combat, discriminat_ion,
they came to internalise it and transform it into distance between
themselves and Maltese culture.

However, there was also an enforced

distance between themselves and the dominant culture as Anglo
Australians

problematised

attempts

by

second-generation

Australians to take such a relationship for granted.

Maltese

Second-generation

Maltese Australians' emotional alienation persisted, despite the fact that
they reflected upon and reconstructed their behaviours and attitudes
towards Maltese migrants. Perhaps this was because of the permanency
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of the distance that grew between them and Maltese culture and the
distance between them and Anglo-Australian culture.

Maltese migrants integrate notions of permanent and continuous
relations with the past, and another place through the reproduction of
representations of Maltese culture produced by festas. However, secondgeneration Maltese Australians do not attempt to maintain this relationship
to Maltese culture. There is a degree of intercultural exchange between
second generation Maltese Australians and their relatives in Malta, and
some second-generation Maltese Australians travel to Malta for holidays.
Even so, most feel that the second generation in Australia has a wider
range of opportunities. The impression Lina got when she visited Malta
with her father when she was in her early twenties was that:

... it is a nice place to visit but I would not want to live there. I think
our culture (referring to Australian culture), our lifestyle in Australia, is
totally different to any other country in the world. And I felt that
Maltese was very um, it's closed I don't know. Well put it this way, I
don't think Malta has anything to offer me, because I was born here
and brought up here. It's the best place for me.

This is indicative of a general feeling among second-generation Maltese
Australians, that their identifications are linked to Australia and Australian
culture and lifestyle. In his research on welfare and counselling workers'
perceptions of second-generation Maltese Australian clients Henry Briffa
( 1999:77) found that:

the issue of 'what it is to be Maltese' seems to be quite alive. Some
[welfare and counselling] workers seemed to view second generation
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Maltese as 'not Maltese', by having more of an Australian identity.
They had a preference for speaking English and did not have the
same values as their parents. There was also some discussion by
younger workers about being identified as part of a family group or
somebody's son or daughter, rather than being acknowledged in
their own right.

Briffa ( 1999:79) suggests that Maltese identifications among secondgeneration Maltese Australians may .be 'contained' within the family
environment, 'finding little expression outside the family'.

He points out

that families would be unaware of the way in which others were
negotiating the 'difficulties of settling into a new way of life' (Britta
1999:79).

Some of these issues include 'clinging onto something

Australian that is not quite theirs, not able to be themselves for who they
truly are' (Briffa 1999:81) and feeling 'torn between two loyalties without
really understanding what it is their parents are loyal to' (Proctor 1999:84 ).

Repression of Maltese identifications has significant consequences
for Maltese Australian youth. Victoria Borg ( 1999:70) shows that ' ... the
more the Maltese adolescents identified with their traditional culture, the
less parent-child

conflicts they experienced ... the less stress they

experienced .. [and] the higher the self-esteem'. This corresponds to Zhou
and

Bankston

Ill's

(1994:821)

findings

among

second-generation

Vietnamese youth in New Orleans, that:

... strong positive immigrant cultural orientations can serve as a form
of social capital that promotes value conformity and constructive
forms of behaviour, which provide otherwise disadvantaged children
with an adaptive advantage.
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Lina, who strongly identified as Australian, and particularly links her
identity narrative to Australian culture and lifestyle, found that others often
questioned her identity by asking where she is from. This is despite Lina's
obviously Australian accent and Anglicised surname:

I consider myself to be Australian, · but because of my colouring
(tanned or 'olive' skin with dark hair), people always ask me where
I'm from. Oh, all the time, oh yeah. I get asked. Anytime I ever
meet anybody, oh where are you from? I'm often taken for a Greek,
I've been taken for an Italian, Maltese is the last one they think of.
But I just say no I'm Australian, but my parents were born in Malta.
And that's the way I get out of that one.

This questioning of physicality based differences, although less common
than

ethnically

based

differences,

makes

non-English

speaking

background Australians feel like strangers in their own country and it
signals that they are not fully accepted as Australians.

Despite their

personal identifications as Australians, others continually hark back to
another place marginalise them.

In harking back to their belonging

another place, others reinforce second-generation Maltese Australians
experiences of emotional alienation. The following example highlights the
emotional confusion and turmoil second-generation Maltese Australians
experience because of these complex issues.

One second-generation Maltese Australia, Karen, recalled being
victimised on her school bus for being Maltese, she was called a 'Catholic
frog'. She told her parents of her distress and confusion at being called a
Catholic frog; she understood the Catholic element of the intended insult,
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but not the frog part. Although she knew it was intended as a disparaging
remark, she could not comprehend the meaning behind it.

Her father

explained to her that she was being called a frog because it sounded like
wag, but she still did not understand. He then explained that because her
grandfather,

her cousins' grandparents and

many of her friends'

grandparents were born in Malta they were considered wags.

Still

confused about why being a wag was meant to be insulting she asked
what she could do or say in response to the children's' hurtful derision.
Karen's father told her that one of the children was of Italian descent and
that she could call her a 'dago'. Unsure of who was a dago and why it
was insulting Karen went to the bus stop the next day armed with a
response to those who taunted her.

She sat on the bus that morning

noticing that one of the girls was not there, she hoped that the other one
would not say anything, but eventually she did.
Karen called back 'You're a dago, you're a dago'.

Upset and confused
The girl and those

around her laughed and undermined Karen's response because Karen,
misunderstanding the nature .of the insult, had called the wrong girl a dago
and made the situation more intolerable. 'Of course' said her father when
Karen complained that the insult did not work. 'That girl is not a dago', he
said.

It took a few more years before Karen finally understood the nature
of the problem and her understanding came from her own experiences of
Anglo-Australian grandparents and other relatives telling her about the
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awful characteristics of Maltese people.

This included that they ate

pigeons and that they were uncontrolled and hysterical. Over time, Karen
internalised her Anglo-Australian relatives' dislike of Maltese and joined
them when taunting family members of Maltese descent.

In Karen's

experiences and perceptions, a clear division between Maltese and AngloAustralian family members emerged and was reinforced by this behaviour.

The behaviour and, concomitant belief in Maltese inferiority it was
both based on and reinforced, continued during family celebrations and at
school towards other Maltese Australians until some children at school
began to overtly identify Karen as Maltese.

Her safe position as an

accepted member of the Anglo Australian in-group was challenged. For
Karen, this marked the beginning of overt distancing from Anglo-Australian
culture. She tried to prove her loyalty to her Anglo-Australian friends, and
their attitudes towards Maltese, by teasing and taunting other Maltese
Australian school children.

Karen called them 'greasy wags', 'fat wags'

and 'stupid wags' until she began to realise that her Anglo-Australian
friends continued also to view her as a wag.

She realised that her

behaviour towards other Maltese Australian children made no difference
'
to her marginal status within the in-group at school. Because Karen
was

able to reflect on her own emotional alienation and that of others, she
began to apologise to Maltese Australians she had previously offended.
This realisation led to another, that her own Anglo-Australian family
members still saw her as being Maltese and that her distance from Anglo-
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Australian culture was rooted also in the politics of her family life. Karen
began to feel uneasy about her collaboration in putting down her family
members. Although eventua·11y her attitudes and behaviour towards her
family members and other Maltese changed, her emotional alienation and
deeply ingrained belief about Maltese inferiority remained for some time.

Second-generation

Maltese

Australians'

realisation

of

their

differences and experiences of discrimination were also reinforced through
their participation in the workforce. Carol worked in a secretarial pool in a
small legal office. Her workmates occasionally called her a wag and made
derogatory comments about Maltese, which she generally tried to
overlook:

To the girls I work with I'm a wog. Like I am a wog to them . Like I
don't think they've ever had anyone Maltese work there, I mean I'm
the only one, there's no one else there.

I asked whether her work colleagues openly refer to her as a wag :

Yeah, I mean yeah like it's funny like Sue will be talking about
something and she'll say oh there was this wog there, and she'll go 'oh no offence'. I say oh look it doesn't worry me, if someone calls
me a wog, you know by accident, or by, if they're being nasty - no
one says it being nasty. If they're being nasty and calling me a wog I
don't like it. But I'm proud to be a wog . If someone said to me you
know you woggy arsehole then I'll get offended. But if someone said
oh you know mucking around you wog, it doesn't worry me. I say
you can call them whatever you want, I said I'm a wog - I can't do
anything about it - I said I'm Australian too. You know, cause they
consider me Australian too.

How Carol feels about someone calling her a wag relies on her
interpretation of the situation and whether she feels others are being
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nasty. She uses her judgement of how others' comments make her feel to
decide whether she should take offence.

In this sense, Carol is an

emotionally reflexive actor, ·reflecting on the situation and exercising
control over her responses.

Jenny, another second-generation Maltese

Australian, described situations at work that were similar to Carol's
experiences. One such situation involved a male English migrant telling
Jenny that the Australian government made a mistake by allowing too
many foreigners into the country, including the Maltese. He also said that
he knew a Maltese comrade who worked in a legal firm nearby and asked
whether Jenny knew her, thus implying that migrant and secondgeneration Maltese are considered foreigners in Australia .

Jenny

responded by saying that she was not Maltese, but Australian, and that
she did not know any Maltese comrades.

In fact, Jenny did know the

person referred to as her Maltese comrade, but she denied it out of anger
at being seen as not Australian by virtue of her Maltese ancestry. Jenny
overcame this particular incident of emotional alienation by recognising
her anger at being patronised and refusing to be grouped with other
Maltese Australians in an exclusionary fashion.

Jenny's emotionally

reflexive response to this situation was linked to individualising practices
and avoiding association with other Maltese.

Jenny questioned how someone actually becomes Australian in the
face of overt discriminatory attitudes such as these. In practice, like many
other second-generation Maltese Australians, Jenny became Australian
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by incorporating behaviours of the dominant group. 36 She tried as much
as possible to restrain public displays of emotion and she refused to
participate

in

public

celebrations

of patron

saints;

she

adopted

individualised practices.

As shown in the comments about discrimin~tion from Lina, and
through Karen and Joe's experiences, emotional alienation is common
among second-generation Maltese Australians.
linked

to

second-generation

Emotional alienation is

Maltese Australians'

internalisation

of

inferiority and enforced distancing from both Maltese and Anglo Australian
culture. One result of distancing from Maltese culture has been distaste
for woggy attitudes and behaviours. This distaste is invariably related to
their individual and personalised experiences of discrimination and is also
manifested in their reluctance to engage in cultural performance.

Reluctance to engage in cultural perfonnance

Second-generation reluctance to engage in cultural performance is
characterised by a lack of esprit de corps which festas create for migrants.
Whereas migrants are connected with the cultural performance through
shared emotions and shared emotional belonging, second-generation
Maltese Australians have different emotional experiences from migrants.
The shift from enacted to represented culture has also contributed to
36 According to Mathew and Prashad (2000:523) Hindus in America also face these
forms of racism and they commonly respond to it by seeking ' ...out some kind of
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second-generation Maltese Australians' reluctance to engage in the festa
because it has meant that the festa is not connected to the politics of their
everyday life.

This lost connection concerns festa organisers and

planners, however, it is also due in part to them guarding their ritual
knowledge and confounding second-generation involvement. Multifaceted
changes, in emotion, ritual knowledge and relationships to everyday life
politics, have led to the fragmentation of Maltese culture and to secondgeneration Maltese Australians' estrangement from one of its main cultural
fragments.

Second-generation

Maltese Australians'

reluctance

to

participate in festas is also due in part to their experiences of emotional
alienation being reinforced through the reproduction of woggy bodily
emotions and their religious identification with Anglo-Australian, rather
than Maltese, religious rituals.

Second-generation Maltese Australians' relations with the dominant
group are not constituted in migrants' social spaces associated with the
usual way of doing things, namely the festa. Maltese migrant attempts to
recreate the cultural performance in Australia, relying heavily on emblems
of Malta and Maltese culture have not developed identity narratives, which
speak to, or are inclusive of, second-generation Maltese Australian
concerns.

The inability to successfully generate and maintain identity

narratives inclusive of second-generation Maltese Australians is in part
related to differences between migrants' and second generation Maltese
assimilation, to find some way of being 'American' in the workplace ... '
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Australians' emotional alienation and the latter groups' ambivalence
towards public ritual.

Ambivalence is manifested in second generation

Maltese Australian feelings about, and perceptions of, the Maltese cultural
performance festa.

It also reflects the second-generation Maltese

Australians' distance from Maltese culture.

Furthermore, second-

generation Maltese Australians do not share the feelings of belonging that
migrants share at festas and feel out of place at festas. This is similar to
Roosens' ( 1989: 151) findings among second-generation Southern Italians
in Belgium educated in the local Dutch or French curricula.

Roosens

( 1989: 151) argues that:

the home culture becomes an "object" to the children: they see it at a
certain distance, and at the same time realize what is meant by the
demand for the preservation of one's own culture and one's own
ethnic identity.

In this regard, the experiences of second-generation Maltese Australians
are similar to those of Maltese migrants. Both groups have come to view
their ancestral culture as an 'object', but in different ways. However, the
celebration of patron saints has not become, for the second generation,
'an object of choice' (Roosens 1989). On the contrary, second-generation
Maltese Australians are reluctant to engage in cultura·1performance.

The festa does not create esprit de corps among second-generation
Maltese Australians, as it clearly does for Maltese migrants.

Like the

'Australians', second-generation Maltese Australians do not have feelings
of solidarity with the Maltese in-group based on shared emotional and
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ritual experiences. Second-generation Maltese Australians do not, and to
an extent could not, share the feelings that migrants do in their ritual
space, which is associated with the usual way of doing things. This is
because the second generations feel different emotions and have different
experiences of the festa from migrants. Although festa spaces actually
produce emotional alienation for migrants, festas also help migrants
overcome it through shared emotional experiences. However, festas do
not assist second-generation Maltese Australians to overcome emotional
alienation:

I suppose I just think that there's something missing and there's that
real connectedness that's missing. And I think that that could be
what it is about the younger generation, why they tend to be missing
out on the deep essence of the Maltese festas, simply because,
particularly in Australia, a lot of first-, second-, third-generation
Australians don't understand the Maltese language, so as such nor
do they understand the depth of Catholicism.

The second generation does not share the emotional experiences
the festa evokes in migrants. As observed by a younger male Maltese
Australian, below, the festa does not make practical sense or evoke
feelings of shared emotional belonging:

For some it's nostalgia, for some it's patriotism, for some people I've
seen just sheer bliss and joy on their face, for some I've seen regality
in a sense. What do I mean by that? A real sense of pride, but not
being arrogant. It's just like a heritage but without realising that it is a
rich heritage, just knowing that they belong. There's a sense of
belonging, I suppose for some people. For others it's like 'what the
hell's going on?' And I suppose I fit into that category at some point,
particularly for those festas that I don't really understand the origins
to ... I can tell you from the experiences I've had here in Australia, and
most of the festas I've been to out here I must say that whenever I've
spoken with people that have experienced festas in Malta and have
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also gone to the festas out here in Australia have said that there is
no comparison. The festas out here are nothing like those that occur
in Malta. I'm just trying to think of some of the terms, typical Maltese
terms, that have been used and it doesn't come to mind easily. But I
suppose what I've experienced out here was that - it's a hard one
because it's subjective in some ways - because when I go along to a
Maltese community festa I don't feel totally a part of that community,
so my body language is probably telling them something about
where I'm at. In other words I'm here as an observer, I'm not really
totally open to what's going on. I don't really, I can't to some extent
experience the depth of the emotions that perhaps a Maltese could,
particularly if they happen to be of that village of which the festa's
symbolising (my emphasis).

In contrast to the experiences of second generation, the actual
performance of emotionality, the sharing of feelings and the fact that it is
not necessary to express those verbally, creates the space in which
Maltese maintain in-group boundaries. Indeed, it is impossible for second
generation and other non-migrants to participate in the festa in the way
migrants do because the former lack migrants' emotionality, and shared
taken for granted feelings. It is perhaps because of the transformation to
restrained behaviour and the fact that migrants' performances of Maltese
emotionality only remain in their imagination, not their bodily displays, that
festas appear incongruous to second generation and they are unable to fit
in with them.

Attempts to suppress incommensurability, also reducing

consistency between schemes of perception and behaviour, may lead to
the extinguishment of the festa once migrant festa organisers and
planners pass on.

To Maltese migrants who organise the festa, one of the greatest
perceived threats to its future in Australia is their children's and
grandchildren's lack of interest in it. The often quoted migrant phrase 'no
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flame in their heart' exemplifies a concern over a shift from belief in
enacted to represented culture and thus a shift in the second-generation
Maltese Australians' relationships to their inherited cultural knowledge.
This shift is an example of the objectification, by migrants and the host
society, of Maltese cultural understandings (and rituals), which were
previously imbued with practical sense and taken for granted.

Maltese

rituals in Australia have also lost connections to the politics of everyday
life that marked the practice and meaning of the festa in Malta; festas
have become a marginalised and historical object (or artefact of culture).
Objectification has been the result of migrants' perceived necessity to
adopt Australian standards of behaviour, and its effects are compounded
by changes brought into festa celebrations due to migrants' anxious
attempts to attract second-generation Maltese Australians.

The following passage from an interview with a president (older
female migrant - the only female president) and vice president (older male
migrant) of a festa committee encapsulates festa organisers' concerns
regarding second-generation Maltese Australians' interest in the festa:

President: And there is St Catherine's feast too. Because really
where you go you always see the same people. You know, people
that are interested in the festa they follow it. The young people like
my daughters, they not interested, because they didn't grow in the
Maltese culture like we did. They grew up here. My daughter say
'Ma, for me they mean nothing'. You know, but you don't blame
them, because when they were young they had nothing. But now,
thanks God, we have all these things going.
Vice-President: I can say, when we're passed away, all these feasts
we got there and statues, they going to throw it away.
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President: That's what worries us. It's true what he is saying,
because we say the same. We never had a new member, you know,
that he is interested in the committee to come. It's always the same
people, so when we go, we are getting old, you know, who's going to
replace us. And that hurts . .
Vice-President: We like to bring some young ones.
President: Yeah, we try.
Vice-President: Even they come in a committee, since I want to start,
you know to put the flame in their hearts, you know, for that.
President: No, it's very hard.
Vice-President: And when we've passed, all of us, these old
people ...
President: It's finished.

Vice-President: ... you can go somewhere and see them all [the
statues, banners etc.] one beside the other one, see how much
money we spend and so on, what for.
President: It's true. That's what something we all talk about, you
know, that when we go it's not going to continue. You know, it will be
a miracle if the young ones they start to take part.
Vice-President: This young generation today, they are like disco,
boom, boom, boom in your head, you don't even understand one
thing, and they enjoy it. But we enjoy some songs, you know, you
enjoy that song. Then come the feast, you see the procession
outside, the band playing and so on, marches, and so on, you know,
maybe they go in a hall or something, you know, they play some
marches there ... Slowly, slowly they're dying. I don't know why, but
slowly, slowly they're dying.

These concerns are salient issues for Maltese migrants. They are also
reflected in the quote below from an older male migrant and festa
organiser:
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We are a dying community in the sense that sort of the young ones,
the second generation, I don't know how much they donate, because
they couldn't be bothered. I mean they don't associate themselves
with these things, you know because they are foreign to them. So
the thing is this I mean they are going to reduce the numbers of
festas. Ultimately, sort of you know even the festa itself it will die
down. And whether we like it or not, come ten, fifteen or twenty
years I mean these will finish.

Lack of second-generation Maltese Australians' involvement in
festas could also be related to a shift to Anglo Australian rituals. Secondgeneration Maltese Australians preference for Anglo-Australian rituals
would compensate for their lack of practical mastery of Maltese traditions
and rituals. As discussed earlier second-generation attempts to brandish
Maltese ritual knowledge and practical mastery of Maltese rituals have
been

opposed

by migrants and

resulted

in

emotional alienation.

According to second-generation Maltese Australians, they feel they lack
'real connectedness' and 'miss the deep essence of Maltese festas'. The
ritual knowledge and concomitant enacted culture are both missing in
second generation embodied subjectivities; instead of feeling connectetj
through shared knowledge, enacted culture and emotionality, they feel
alienated from migrant culture because they lack the forms of knowledge
and understanding that migrants possess. They are unaware that 'deep
connectedness' is a feeling that they can generate by overcoming
emotional

alienation through

collective

action

(or the

process of

generating and maintaining group boundaries). This emotional alienation
has also been a result of migrant attempts to transform the ritual in
Australia so it will be more desirable to second-generation Maltese
Australians; that is, its modernisation and objectification.
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Second-generation Maltese Australians are unlikely to ever claim
expertise in the kind of ritual knowledge migrants have. In the course of
research for this study only one young male second-generation Maltese
Australian, David, indicated an interest in gaining such knowledge.

He

attempted to acquire it through literature published in Malta on Maltese
customs and rituals. He became so passionate about what he read that
he attempted to establish a Maltese cultural group for young second
generation Maltese Australians. This is interesting because most Maltese
cultural groups in Australia are organised by older male migrants. There
are a few exceptions, which includes two small incorporated groups (one
in Melbourne and one in Sydney) organised by second-generation
Maltese Australians. These second-generation Maltese Australian groups
bring together small numbers of second-generation Maltese Australians
for social opportunities and have shown little interest as a group towards
'cultural' or 'political' matters.

Still, David had been fervent in his desire to recreate traditional
Maltese dancing, which he acknowledged was not practiced in Malta, but
was the product of the imagination of its advocates, a small number of
male and female migrants, in Australia. Based on a synthesis of ideas he
had read about other Southern European cultures, the strong pattern of
homo-sociality in Maltese society he observed, and his involvement in
Maltese dancing groups organised by migrants, David exercised his
imagination and developed what he thought would stylistically resemble
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traditional Maltese dancing - males and females dancing in separate
circles, one enclosing the other. It had occurred to David that his ideas
about traditional Maltese dancing also derived in part from his personal
experiences at his Greek Australian fiancee's family gatherings, but he
remained passionately committed to establishing a group for young
.

.

second-generation Maltese Australians to explore their history and culture.

In the early stages of establishing his group, David had a maJor
dispute with an older male migrant over the authenticity of his cultural
knowledge about traditional Maltese dancing. He felt alienated by these
criticisms and decided to quit involvement in Maltese 'community'
activities.

David felt that the 'community' had spurned him and, lacking

the necessary symbolic credentials in Maltese ritual knowledge, felt that
he could not argue on equal grounds with migrants on such issues.
David's experience highlights the possibility that migrant discouragement
might be a strong factor in second-generation ambivalence towards ethnic
identification

through

collective

cultural

performances.

It

also

demonstrates power relations between migrants and second generation
Maltese Australians as well as contestation over cultural authority and
dominance of migrants in multicultural spaces generally and, in particular,
cultural performance.

Despite the advent of multiculturalism, which introduced new ideas
about the participation of migrants in Australia's public sphere, including
the notion that migrants have a right to maintain their cultural heritage,
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second-generation Maltese Australians continue to face marginalisation.
For second-generation Maltese Australians the festa is a representation of
Maltese culture in the sense that it is a set of fragmented customs and
objectified pra~tices, which they call 'the festa'.

I've been to about six or seven festas. I must say I've been
disappointed with almost all of them because I've had my mother's
stories to compare them with. Now, um you know, mum would
speak of thousands of people lining the streets and the ones I've
been to you'd be lucky to get a hundred people lining the street.
Mum would often speak of the sense of pride and coming together,
and I don't feel that to the same extent out here. Obviously, let's be
realistic about this; I think that the Maltese community and the
Maltese culture has actually watered down, well it would have to be
watered down being within an Australian context and an Australian
environment. So I've been to um several of them and of those that
I've been to I've been able to relate back to my mother's stories and
pick out certain aspects of it.

While changes in the cultural understandings of both the Maltese born and
second-generation

Maltese

Australians

have

contributed

to

the

elaboration of new festa practices in Australia, most second-generation
Maltese Australians are disinclined to claim the right enshrined in
Australia's multicultural policies to maintain their cultural heritage because
such a claim is seemingly irrelevant to them.

This reluctance is expressed through ambivalence towards the festa
itself and migrant emotional identifications in particular.

Second

generation participation in the celebration of migrant differences in
Australia's public sphere reinforces what they experience as emotional
alienation based on inherited cultural differences through 'woggy' body
expressions of emotions.

This implies that in multicultural Australia
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members of the second generation have a lesser willingness and capacity
than migrants to publicly display cultural differences.

Similarly, the transmission of Maltese religious knowledge has not
been strong. This is because Maltese religious knowledge did not have
relevant meanings for second-generation Maltese Australians.

They

showed preferences for celebrating religious events in traditional Anglo
Australian ways and, being emotionally alienated from their inherited
Maltese culture, they did not learn the language in which many
opportunities to learn ritual meanings existed . This does not mean that
second-generation

Maltese Australians do not have any religious

knowledge whatsoever.

They do have religious knowledge , but it has

primarily been transmitted through formal

schooling,

involving the

traditions of the Australian Catholic Church and is therefore Anglo
Australian in character.

The celebration of patron saints is viewed by second-generation
Maltese Australians with indifference regardless of the extent to which
their parents are involved in its organisation. Indeed , second-generation
Maltese Australians who grew up in households where festas were
celebrated enthusiastically are not more likely to be interested in the
celebration than those who did not.

Most second-generation Maltese

Australians have never attended the festa, many who have attended
festas do not do so on a regular basis and their reasons for attending

229

festas differed from their parents' .3 7 Therefore, the festa is not of central
importance to the maintenance of second-generation Maltese Australian
identifications as simultaneou·sly members of dominant and dominated
groups. It does not encapsulate or depict the multiplicity or contradictory
nature both groups' emotional alienation or emotional reflexivity.

Embodied incorporation ·
Embodied incorporation will be understood through the politics of cultural
markers of difference and personal identification, and second-generation
Maltese Australians' perceived necessity to adopt Anglo-Australian body
disciplines. Second-generation Maltese Australians share in common with
migrants the
disciplines.

perceived

necessity to

adopt Anglo-Australian

body

However, the former group's attempts to adopt Australian

body disciplines are linked to individual practices in both private and public
settings.

The politics of cultural markers of difference and personal identifications
Second-generation Maltese Australians' dual worlds of perception are
parralleled by their dual styles of interaction, Maltese and Australian,
which are based on two different bodily orientations. Maltese emotional
displays

have

been

reproduced

in

second-generation

behavioural

37 Terry, Borland and Adams' (1993:26) survey of - second generation _Maltese
Australians found that 'u]ust over a third of students ... indicated that they attend Maltese
community activities sometimes or more frequently. In contrast, more than half (52.7%)
indicated that they never attend community activities ... ' (emphasis in original).
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repertoires, but at the same time, through their interactions with Anglo
Australians they have learnt different body disciplines that make Maltese
ones seem strange to them. These different body disciplines are acquired
through two different modes of transmission; public (Anglo Australian) and
private- (Maltese).

Different modes of transmission, dual worlds of

perception, and in particular, body disciplines characterise secondgeneration Maltese Australian cultural markers of difference and personal
identifications. The two body orienations that these differences generate
are the 'woggy body' and the restrained body. The perceived need to shift
between these two bodies, something that will be discussed further in the
following section, reveals the incorporation of social hierarchies. These
hierarchies are occassionally infringed by second-generation Maltese
Australians when they realise body disciplines, particualrly 'woggy body
disciplines',

in

Australians' feel

the

wrong

contexts.

emotional alienation

Second-generation

Maltese

in these transgressions and

instances of discrimination which often accompany them; in response,
second-generation Maltese Australians tend to adopt either exaggerated
formality or exaggerated effusiveness.

Maltese ritual knowledge and practical mastery of Maltese traditions
and ritual have not been reproduced among second-generation Maltese
Australians.

However, the way in which second generation Maltese

Australians display Maltese cultural characteristics such as their emotional
displays influences the way they are viewed and positioned by others.

231

This experience is a central feature of their personal identifications. Unlike
migrants, second-generation Maltese Australians' identifications are not
derived from community and associational life (formal or informal).
Nevertheless, the transmission of Maltese cultural characteristics features
strongly in the socialisation process of second-generation Maltese
Australians and it has influenced to a large extent the nature of their
participation in Australian social spaces. We discussed examples of this
in the previous section. These included Joe's internalisation that 'wogs do
carry on aggressively and its instilled in me, it's a fact of life so I still jump
in', his 'aggressiveness' and Lina's being 'too excited' and 'talking too
much'.

At the same time second-generation Maltese Australians have
learned different body disciplines from migrants, which to a certain extent
makes them perceive the embodied subjectivity of migrants as strange
and alienating. Discovering their difference from both migrants and Anglo
Australians, and that not everyone saw them as 'Australians', unfolded
over time.

Second-generation Maltese Australians bring systems of

dispositions, acquired in the course of their particular history, including
emotionality, to their interactions with Anglo Australians.

Because

second-generation Maltese Australians' embodied subjectivity is both
similar to and different from the two different groups, Maltese migrants and
Anglo Australians, they are simultaneously at the periphery of both
dominant and dominated groups.
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Second-generation embodied subjectivity is produced not only by
different modes of generation (that is, generational differences in the
private transmission of embodied subjectivity), but also different modes of
cultural transmission (that is, cultural differences in the public transmission
of embodied subjectivity).

Just as interactions between second-

generation Maltese Australians and migrants are defined by private
modes of generation, interactions between second-generation Maltese
Australians and Anglo Australians are defined by public modes of cultural
transmission. These modes of private and public transmission are in turn
defined by the objective structure of the relations between secondgeneration Maltese Australians and these other groups.

This objective

structure is inherently complicated by second-generation simultaneous
membership of both groups.

The transmission of Maltese cultural characteristics has occurred
among second-generation Maltese Australians despite their parents'
attempts to inhibit display of these in public spaces and their decision not
to encourage use of Maltese after formal schooling began. While secondgeneration Maltese Australians have not retained use of their ancestral
language, or knowledge of their ancestral rituals, they do share
understandings of Maltese embodied emotionality and other cultural
characteristics associated with these.

The cultural embodiment of the

'woggy body' reinforces that understandings of Maltese embodied emotion
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and its cultural characteristics have been reproduced among secondgeneration Maltese Australians.

The 'woggy body' moves differently from its Anglo-Australian
counterparts.

It has adopted · many of the cultural characteristics of

migrants, but these have been given derogatory labels such as
'aggressive'. Second-generation Maltese Australians have politicised this
by labelling these behaviours and attitudes as 'woggy' . Derived from an
originally derogatory Anglo-Australian term, members of a range of
second-generation ethnic groups have reclaimed the terms 'wag' (for
example, it is used as a marker of resistance in The Wog Boy) and
'woggy' as used by second-generation Maltese Australians. For them, the
'woggy body' encapsulates everything about themselves that they share
with migrants, but which seems incongruous to them because of their
common

heritage

with

Anglo

Australians

(for

example,

through

intermarriage).

The 'woggy body' is characterised by talking too much, too loudly,
when others are talking - talking with hands and with gestures and subtle
changes in their facial expression. Walking too quickly, feet too far apart
and pointed slightly outward, and sometimes exaggerated swaying hips
and swinging arms also distinguishes the 'woggy body' from the restrained
body. The display of these characteristics appear to Anglo Australians as
if Maltese have an 'air of arrogance'. In contrast, the restrained body bites
its tongue, talk very little, softly, when others are not speaking, and relies
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on the spoken word rather than gestures and facial expression to
communicate meaning.

The restrained body attempts to slow down its

walking, with its feet pointed straight ahead, hip width apart, and with still
hips and its arms by its side.

The shifts from effusive (which the second generation refer to as
'woggy') to restrained body disciplines discussed by members of the
second generation reveal their incorporation of the hierarchies of
differences between Anglo Australian and migrant styles of interaction and
display rules. It also involves the process of Anglo-Australian containment
of, as well as the internalised self-conscious control by, second-generation
Maltese Australians.

While these differences are recognised by the

second generation, they have not collectively recognised the political
implications, for themselves as a group, of Maltese styles of emotional
display being accorded inferior status.

The biologisation of Maltese

second generation differences, embodied subjectivity and 'woggy body', is
important to their understanding of their ethnic background and personal
identifications. 38

As public display rules governing the bodily expression of emotions
are taken for granted as being 'natural' they are not recognised as rules

38 Racial characterisations of Maltese migrants bodies as 'semi-white, black and
Oriental' were referred to in the Introduction. Changes in the political situation of
Southern Europeans in Australian society and a current focus on characterising Asians
as inferior because of their racial differences have resulted in fewer racial attacks against
Maltese in Australia.
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by social actors. Indeed, the display rules of the dominant group take on
an acceptable and appropriate quality while, in contrast, the display rules
of the dominated groups are seen as 'unruly' and inappropriate. This is
related to the structuring and maintenance of hierarchies of cultural
characteristics, an important consequence of multiculturalism. Within this,
only dominant group body disciplines are seen as 'natural'.

Anglo

Australians

recognise

and

objectify

Maltese

styles

of

interaction as 'what all Maltese people do' and 'how all Maltese people do
things'.

This indicates processes of stereotyping and objectification by

Anglo Australians of Maltese embodied cultural knowledge, where the
previously taken for granted becomes a representation of history; more
precisely for second-generation Maltese Australians it becomes a
representation of ethnicity:

Well I've never really paid that much attention cause all I ever do is
see them shouting at each other and because I can understand what
they're saying and it's all you know sounds okay l1ve just taken it for
granted but having heard someone else's perception of Maltese
people, yeah I can imagine they would look like they were arguing all
the time because they throw their arms around and yeah, bang their
foreheads in disgust and shout and shout. Jesus Christ do they
shout. Yeah, but I guess that's not - that's most of them actually,
most of the ones I know I mean (my emphasis).

This

quote

from

a female

second-generation

Maltese

demonstrates the two worlds of perception inhabited

Australian
by second-

generation Maltese Australians. In these intersecting worlds of perception
migrants'

taken-for-granted

meanings

and

interpretations

may

be

problematised by the second generation as well as Anglo Australians.
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Furthermore, second-generation Maltese Australians speak with a certain
distance from the representations of ethnicity. That is they can adopt the
position of an outsider 'looking· in'.

Occupying dual worlds of perceptions highlights the fact that
meanings for second-generation Maltese Australians are not fixed; they
have insight into double perceptions, which shift as a result of interacting
in different contexts. This dynamic way of inhabiting the different AngloAustralian and Maltese Australian worlds of cultural knowledge can cause
problems for second-generation Maltese Australians when their Maltese
perceptions are realised in the 'wrong' contexts.
discussed

earlier,

second-generation

embarrassment in these instances.

As seen in the quote

Maltese Australians

can feel

Thus, second-generation Maltese

Australians realise different dispositions of their body disciplines and
embodied subjectivity depending on the context. This second-generation
ability to shift between forms of bodily discipline produces new cultural
specificities within a multicultural framework that maintains hierarchies of
power between cultural differences. ~hile multiculturalism promotes the
production of new cultural specificities (such as exaggerated formality,
which is different from both Maltese effusiveness and Anglo-Australian
neutrality), it recreates the ideological necessity for policies that 'manage'
differences.

Although there is intimate familiarity with Maltese styles of interaction
they are not taken for granted by second-generation Maltese Australians
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in the way that incorporated elements of practical sense are. There has
been a transitional shift in second-generation Maltese-Australian practical
sense which in broader terms ·is indicative of a shift in second generation
embodied subjectivity from enacted to represented Maltese culture. The
shift occurs between Maltese dispositions of embodied subjectivity as
suggesting particular ways of thinking and feeling, or body disciplines, and
the latter as representation of Maltese culture rather than a spontaneous
enactment of it.

In this sense, second-generation Maltese-Australian

embodied subjectivity contains different cultural dispositions from Maltese
ones; most Maltese dispositions are represented rather than enacted by
second-generation Maltese Australians.

The change from enacted to represented culture involves shifts in
particular ways of expressing emotion; which in previous generations were
only recognisable at the level of embodied knowledge. Thus, emotional
displays among migrants were enacted culture, taken for granted and
accepted with a sense of retrospective finality, as opposed to represented
culture, which the second generation can reflect on and shift between.
The dual worlds of perception inhabited by second-generation Maltese
Australians are evident in the quote below where the female secondgeneration

participant

felt

emotional

alienation

in

the

form

of

embarrassment at having been described in negative terms by an AngloAustralian peer observing her family's Maltese styles of interaction:
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I don't know whether they, it's just a, it's a cultural thing I guess, they
just all shout and look like they're arguing but they're not. I shout. I
throw me arms up, uhm, when I get excited, and sometimes when
I'm a little bit nervous and when I get angry. Yeah that's when I
shout and when we're all together, yeah when we're all together, or
when you know. An outsider looking in once described my family as
the talking heads. Because we were sitting in a group of about, I
don't know, 20 people and there was my father, and my mother and
myself and my two brothers. And there was another complete
[Anglo] family who were totally the opposite, very, very quiet people
and though the five of us were talking _at once to different people we
still all knew what the others were talking about. We could hone in
on each particularly my brother and my father, I could hone in on
what, I knew what I was saying, I could also hone in on the
conversation my father was having with one group, hone in on what
my other brother was saying to another group and I could butt in on
their conversations, or add something to their conversations and
then still carry on with my own. We were nicknamed the talking
he·ads that night. Laughter It was really quite funny, / was actually a
little bit embarrassed to begin with, um for having been described
like that, but when I looked back on it it was quite funny, it must have
appeared quite funny to an outsider (my emphasis).

.

The second-generation Maltese Australian's emotional alienation
was the result of the Anglo Australian's disparagement of Maltese bodily
dispositions. Her embarrassment reflects her ability to perceive the same
situation in two ways while only one of the perceptions was given
legitimacy in the context of the power relations with the Anglo-Australian
family. The second-generation Maltese Australian female recognises the
kind of behaviour described by the Anglo Australian, referred to in the
quote above, as being the normal way the Maltese family members
behave when they are together. The other perception, also understood by
the second-generation female, is that the behaviour was unusual, that is, it
might be seen as verbose from an outsiders' point of view at least. The
Anglo Australian's disparagement of Maltese bodily dispositions and
cultural values, and concomitant second-generation emotional alienation,
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are indicative of the hierarchy imposed on cultural differences between
Maltese and Anglo Australian cultural values. In contrast to the Maltese
family in the quote above, the Anglo-Australian family present were 'totally
the opposite, very, very quiet people' .

The representation of Maltese

bodily dispositions referred to above, for example 'the talking heads',
objectifies the many differences between Anglo-Australian and Maltese
styles of interaction (often misrecognised by Anglo Australians as 'unruly'
or not respectable).

The differences between 'unruly' Maltese and normal AngloAustralian styles of interaction are highlighted in the quote below from an
Anglo-Australian

female

Australian male.

She is describing her feelings of being afraid the first

married

to

a

second-generation

Maltese-

time she joined a Maltese family for Sunday lunch and moreover her
understanding of Maltese as being unable to 'control their emotion'.

In

fact, the effusive public display of emotions was at first intimidating for this
Anglo Australian:

I was really scared the first time I went to Robert's for lunch. I
thought someone would get punched, they were all yelling at each
other - I couldn't understand a word. [20 years later] I don't like it
but you have to do it to get heard otherwise no one will listen to you,
you've got to have your say. I thought they were a rude mob
actually.

While the Anglo Australian quoted above thought of the Maltese family as
rude, to the Maltese they were engaging in their usual conversational
bodily expressions of emotion.

When the two distinct views are

240

compared, that is both Maltese and Anglo Australian, the different norms
underpinning differing views on the epistemological role of emotion can be
seen (these will be discussed ·in the following section). In contrast to her
experiences of interacting with her husband's family she later says that
her husband has never fitted into her Anglo-Australian family and puts it
down to 'just the way he is'. Apparently, the Anglo-Australian family has
never accepted his style of interaction or the way he expresses his
emotions publicly.

He has been marginalised and excluded from some

activities because of his different style of interaction and display rules.
Again, this is an example of Anglo-Australian practices, which support and
maintain social dominance.

In interactions between second-generation Maltese Australians and
Anglo Australians

conflicts

arise when -Anglo Australian ways of

conducting conversations are not adhered to. Second-generation Maltese
I

Australians adapt their behaviour depending on the context by changing
their bodily orientation to the social world.

As discussed above, Joe's

identification as an introvert because of emotional alienation related to his
embodied emotion was an example of adapting. Joe attempts to quieten
himself now because, as previously quoted above:

to the average person you don't display it out that way, if I realise
that I'm doing that I try to talk to people so they think I'm in a civil
manner ...I'm very conscious and I make sure that when I answer the
phone I try and be polite. I make sure I'm sort of talking quiet.
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However, he also recognised that one of the main features discriminated
against, his emotional orientation of effusiveness, was something instilled
in him.

In practice, because of the conflict between his attempts to

change his emotional and bodily orientations (take a back seat, quieten
himself down, talk so people think he is civil, he is very conscious and tries
to

be

polite),

and

his

emotional

orientation

towards

displaying

effusiveness, his adaptations or approximations of dominant group body
disciplines were incomplete ('Wags do carry on aggressively and its
instilled in me, it's a fact of life so I still jump in'). The interplay between
public and private transmission of emotional orientation is also seen in the
instance discussed above where Joe was conscious that his response to
comments made by his daughter's school teacher reinforced the teacher's
stereotypical belief that Maltese people are aggressive. At the same time,
Joe felt unable to confront the teacher because he could not completely
adopt an emotional or bodily orientation that would not reinforce her
negative perceptions.

I see the experiences of second-generation Maltese Australians as
examples of emotional alienation.

Emotional alienation

becomes

permanent and the degree of distancing from inherited and AngloAustralian culture increases via emotional reflexion on moments such as
those described above.

Moments of emotional alienation are usually

accompanied by feelings of anger and resentment at having been 'put
down' or made to feel inferior. These feelings intensify over time as do
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feelings of failure at being unable to completely incorporate AngloAustralian styles of interaction to prevent these. situations altogether.
Paradoxically, second-generation Maltese Australians'

responses to

emotional alienation range from exaggerated formality to exaggerated
effusiveness, not so much as defence or resistance (though this would
undoubtedly be the case in some instances), but as a restrained
expression of the anger and resentment felt in these circumstances.
These responses are spontaneous and second-generation Maltese
Australians feel that these moments are inescapable. While exaggerated
effusiveness appears as an exaggerated form of 'woggy body' seen in
The Wog Boy, exaggerated formality is quite stark in its contrast to 'woggy

body' behaviours. When it is adopted by the second generation it appears
that they are conforming over-rigidly to the norms of the dominant group
and their language, tone and gestures become very restrained.

Second-generation Maltese Australians counter emotional alienation
through emotional reflexivity. Emotional reflexivity refers to processes that
lead to distancing from learned ethnic bodily practices and from certain
emotional reactions marked by ethnicity which forces second-generation
Maltese Australians to reflect on their emotional and bodily alienation.
The woggy body represents Maltese cultural characteristics and the
contained body represents approximations of cultural characteristics of
dominant groups.
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The second generation's perceived necessity to adopt Anglo-Australian
body disciplines

The dynamics of discrimination, shifting between two worlds of perception,
reluctance to engage in cultural performance and cultural markers of
difference and personal identifications have led to second-generation
Maltese Australians' sharing with migrants a perceived necessity to adopt
Anglo-Australian body disciplines.

In fact, second-generation Maltese

Australians shift between two bodily orientations in attempts to become
more acceptable to Anglo Australians.

Second-generation Maltese

Australian acceptance of Anglo-Australian styles as superior show that
embodied

Maltese styles are misrecognised

by second-generation

Maltese Australians and others as personal styles. Nevertheless, they are
in fact culturally different, and these cultural differences are ranked
according to criteria determined by the dominant group. The ranking of
cultural differences is underpinned by two epistemological views - the
view of Anglo Australian as rational and the view of Maltese differences as
emotional, 'traditional', and private.

The attempt by second-generation

Maltese Australians to bracket off Maltese embodied differences has been
coupled with their conscious shifts in styles to compensate for their
feelings of inferiority. As shown in the previous section, this can lead to
overcompensating and generating exaggerated formality or effusiveness
and eventually new cultural specificities.

In situations where second-generation Maltese Australians become
aware of the differences between Maltese and Australian forms of bodily
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expression of emotion they share a perceived necessity to adopt what
they understand to be Anglo-Australian display rules. Second-generation
body dispositions interchange between two opposite forms of body
discipline (Maltese and Anglo Australian), neither of them completely
realised. The shift from effusive to restrained emotionality among secondgeneration Maltese Australians is evident in the shift from the 'woggy
body' to the restrained body.

The second-generation 'woggy body'

reflects the social and political conditions the second-generation endures
without making conscious these conditions, for example, relations of
inferiority and superiority imposed through Anglo-Australian groups' social
domination of migrants and second generation Maltese Australians.

Maltese Australian styles of interaction involve effusive expressions
of emotion which are highly vocal and the articulate use of facial and hand
gestures which are viewed as rude, impolite and 'unruly' by members of
the dominant Anglo-Australian

group.

Maltese cultural

styles of

interaction, which reflect Maltese norms, are stigmatised by Anglo
Australians in their interactions with Maltese Australians.

For second-

generation Maltese Australians there is a perceived need to adopt
Australian standards of behaviour (or indeed rationality, when seen in light
of Maltese being perceived as 'uncontrolled' and 'hysterical' by Anglo
Australians) when communicating with Anglo Australians, namely through
the use of controlled expressions, which inhibit the display of their
emotions.

Anglo-Australian norms governing emotional display exclude
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emotional facts as being irrational, uncontrolled, or hysterical, unlike
Maltese norms, through which emotional display is conceived as being
authentic and reliable.

In this regard, the role of emotions as epistemological resources also
differs for Anglo-Australian and Maltese Australians. Whereas for Anglo
Australians the display of emotional neutrality signals reliability, it is seen
to repress truthfulness among Maltese.

For Maltese, communication is

promoted by emotions and, as indicated above, they are used to validate
the reliability and authenticity of social actors. Maltese social actors can
change social relationships and build solidarity through effusiveness while
Anglo Australians do so through displays of neutrality.

Maltese

emotionality not only recognises, but is also intimately linked to their
bodiliness.

Their emotions and emotionality function as ' ... no less

judgements than the exercise of "reason" ' (see Wallace 1993 for a
discussion on emotion and reason and their equal relationship to
judgement).

Previous discussions of Joe's attempts to quieten himself down, be
'

polite and talk to people in a civil manner, to an extent, _reflect his insight
into differences between Anglo-Australian and Maltese-Australian views of
communicative and emotional rationality.

Those different cultural

understandings are seen as a condition of intercultural relations and are
accepted with a sense of retrospective finality.

Nevertheless, Joe

exercises reflexivity in the display of emotions, and has developed

246 -

strategies for dealing with discrimination, such as social distancing,
adopting a preference for introversion, and what he describes as civil
behaviours (taking a back seat, trying not to express opinions and/or
emotions publicly, not wanting to socialise with others).

He has also

developed a strategy for using his body disciplines to his advantage in the
workplace.

There are occasions when Joe is called upon to act as a

representative of his fellow workers.

While he is a reluctant public

speaker (no doubt for reasons already discussed), Joe has identified
others' willingness to trust and have confidence in him because he is
willing to make decisions with his 'heart', his feelings and emotions. He
said that 'people say people make decisions with their hands [by voting],
but they make them with their heart'.

Joe's uses of, and appeals to,

emotions are persuasive and they can in certain circumstances work in his
favour.

The interchange between two culturally different forms of bodily
orientations is also evident in the example of a 21-year-old secondgeneration

Maltese-Australian

male,

Michael,

who

travelled

Queensland to Melbourne to undertake university studies.

from
In his

interactions between Anglo Australians in both private and public contexts
(for example, in the group houses in which he lived, at football practice
and at university), Michael became aware that his behaviour and style of
interaction, particularly his expression of emotions, were not acceptable to
Anglo Australians.

After being nagged, with 'continual reminders to
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behave' Michael painfully realised that he was being taught a series of
lessons on how to be less Maltese and more 'Australian', that is Anglo
Australian.

He experienced

a

great deal of emotional alienation in the

process of making his 'woggy body' more rule-bound and acceptable to
Anglo Australians. But it was his emotional reflexivity that allowed Michael
'

.

to adopt new norms governing emotional display in contexts where Anglo
Australians predominate.

As an emotionally reflexive social actor, Michael became aware that
by changing his behaviour, depending on the context he was in, he could
limit the amount of criticism he would inevitably receive for his different
styles of interaction. In Anglo-Australian contexts, he would be reminded,
almost in the same way as he recalls being reminded at school (but
without the respite provided in his family home on a daily basis) that he
should not yell, he should not speak while someone else was speaking,
he should not interrupt conversations and he should not get excited.
Anglo-Australian criticism of 'getting excited' implies that Maltese styles of
expressing

emotion

communication.

impede

'rational'

interactions

and

'distort'

While for Anglo Australians 'detached' expressions of

emotion are signs of rational and better communication, the opposite is
the case for Maltese. Maltese 'make decisions with their hearts' and take
into

account

all

available

signs

of

emotional

expression

while

communicating with others and they see the absence of emotional display
as distorting communication.
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Michael's ability to survive the early experiences after leaving home
depended heavily on his emotional reflexivity - his ability to recognise the
differences between the forms of expression he had taken for granted at
home and the forms of expression his new 'mates' were expecting of him.
His new mates were expecting him to conform to Anglo-Australian
standards of rationality, which inhibit communication through emotions.
Michael gained a view of Anglo Australians as being limited in their ability
to understand and relate to others. This is hardly surprising, given that
Michael interprets and understands the world by taking into conscious
account emotional realities as well as 'rational facts', which is in contrast
to

the

dominant

Anglo-Australian

view

that

to

do

so

distorts

communication.

Just as his ability to survive in Melbourne required the ability to
recognise such differences, so his survival upon returning home required
an ability to adopt Maltese forms of expression. At home, Michael, who
had now undergone processes of change, was criticised for adopting
Anglo Australian 'airs and graces'. To his family Michael appeared to be
distant and detached when they felt he was adopting Anglo-Australian
behaviours. There was a sense in which they thought he was trying to
prove he was better than they were - his behaviour appeared to them as
exaggerated formality.

In this sense, adopting norms and definitions of

rationality, which differ from those of the group, can lead to conflicts and
misunderstandings.
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The differences between relationships negotiated in family life and in
life outside the family create an awareness that styles of interaction are
not natural, but relative to the ·power relations between different speakers.
Second-generation Maltese Australians occupy dual spaces of perception
whereby they feel self-effacing at the same time that they feel pride in the
accomplishment of fitting in with Anglo-Australian friends.

They have

internalised the attitudes and values of the dominant speakers, yet there is
a concomitant sense of estrangement when interacting with family
I

members.

Estrangement is also a form of emotional alienation in the

sense that one deliberately attempts to adopt an 'Anglo Australian' style of
interaction, or 'airs and graces', which conflicts with both taken-for-granted
modes of perception and bodily orientation.

The following quote from a young female second-generation Maltese
Australian

articulates

perceptions

about

Maltese

migrant

bodily

expressions of emotion. The young woman discusses the fact that she
identifies herself as Australian in situations where she is turned off
Maltese identification by woggy accents. Although not explicitly stated in
the extracts below, to her, Maltese migrants' bodies are different from her
own 'woggy body':

Like we know some Maltese who are so old fashioned and you know
like they've got real woggy accents - and that turns me off. I
shouldn't say it, but it does; and when I'm with them / don't want to
be one of them, it's not that I want to be more Australian - but
otherwise it doesn't worry me (my emphasis).
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I asked how she acted that makes her woggier:

Loud, we eat like pigs; you know we're just loud. We say what we
want.

This is similar to German Jews' experiences, in the 1920s, of their bodies
as flawed even when their bodies ' ... met the expectations for perfection in
the community in which [they] lived' (Gilman 1993: 115).

Second-

generation perceptions of Maltese bodily dispositions signal that, although
they may meet the predominant expectations, they do not conform in
every way to Anglo-Australian norms and cultural values . The dual worlds
of perception and emotional alienation are also reflected in the above
participant's dilemma about not wanting to be 'one of them ' when she is
with them, but otherwise not minding if she is 'one of them'. Maltese are
seen as 'old fashioned', loud and lacking rules of etiquette (in other words ,
they lack respect for Anglo-Australian forms of respect) .

The following participant speaks of her emotional reflexivity as an
example of an awareness of a shift in styles of interaction that occurred
because of moving away from home.

The issue of class as a social

determinant, which directly relates to different styles of interaction , also
comes into play here as she moved from a working class farming family to
· a middle class women's college when she first attended university. At the
women's college she lived with mostly middle class women, many of
whom came from distinctly wealthy families:
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As I've been away from home I've sort of become a better person,
like you sort of have less of a temper - more patience. Because
when you're living with strangers you sort of adapt to their ways.
And now I've got a lot more patience and I'm a bit more tactful. I'm
more tolerant now, I think. Like you put up with a lot, especially living
with strangers.

Again, the differences between Anglo-Australian and Maltese cultural
values are apparent. In order to live with the strangers , who themselves
do not accept her cultural values (and the norms governing the expression
of her cultural values) as legitimate, she has had to become more patient
and tolerant.

Presumably, she has become more patient with, and

tolerant in the face of, strangers' intolerance of her culturally different
orientation to the world. Despite the irony in this situation , that is, that in
internalising such dispositions she reinforces her 'inferior' position in the
cultural hierarchy, she perceives that her 'woggy body' has undergone a
'positive' transformation because of being away from home. The quote
above

also

indicates

that

second-generation

Maltese

Australians

internalise Anglo-Australian perceptions of migrant bodies as being
'unruly' bodies (with tempers), which become better bodies through the
forces of assimilation.

Second-generation bodily orientations interchange between two
opposite forms of bodily discipline (Maltese and Anglo Australian), and
neither of them is completely realised. On the one hand , there are private
schemes of expression derived from family life, based on effusive
expressions of emotion; and on the other hand, there are Anglo-Australian
schemes of expression, which operate to restrain emotional expression.
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Unlike migrants, second-generation Maltese Australians do not have the
freedom to act spontaneously in accordance with Maltese bodily
orientations. Neither do they act spontaneously in accordance with AngloAustralian bodily orientations.

Second-generation Maltese Australians

occupy dual realms of private and public life where it is sometimes
necessary for them to transform their Maltese bodily orientations, such as
expressions of emotion that are highly vocal and combine demonstrative
facial and hand gestures, into restrained orientations that inhibit emotional
displays.

The objectification of Maltese-Australian schemes of expression was
a necessary precondition for the transformation of Maltese embodied
subjectivity. The latter makes possible changes in embodied subjectivity
and hence embodied cultural knowledge and understandings.

The

increase in second-generation Maltese Australian acceptance of AngloAustralian styles of interaction (and with these, Anglo-Australian norms
and rationality) can result in embodied Maltese styles of interaction
becoming misrecognised as personal and/or familial modes of intimacy,
which

are

no

longer

incorporated

in

embodied

subjectivity.

Transformation of Maltese embodied subjectivity is reflected in secondgeneration Maltese Australians' perceptions of, and representations of,
their bodies as 'woggy bodies', their emotional responses to the 'woggy
body' and shifts between the 'woggy body' and the 'contained body'.
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Second-generation Maltese Australians' 'woggy bodies' are also a
representation of ethnicity.

Hierarchical ranking of the cultural differences between AngloAustralian and Maltese Australian display rules in Australia's multicultural
society is underpinned by the opposition of two epistemological world
views. There is the Anglo-Australian view of rationality, which is deemed
to be progressive, public and universally acceptable; and the Maltese
'traditional', emotional, private and particular world view. Among secondgeneration Maltese Australians, Maltese emotional displays are therefore
'properly' (so it is thought) bracketed off and not displayed in the public
sphere. The view that this is 'proper' is reflected in both Anglo-Australian
and second-generation perceptions that Maltese display rules are inferior.
Second-generation Maltese Australians' perceptions of Maltese display
rules as being inferior are reflected in self-identification as being loud,
opinionated, temperamental, demanding and impatient. In practical terms,
Maltese Australians do not adopt Anglo-Australian concessions of
politeness, they take up too much social space, they move about too
much, their gestures and habits are too open and outward, they are
'unfashionable', in short, they are 'unruly'.

The contained body has to display 'better' styles of interaction in
order to feel content, its purpose is to imitate Anglo-Australian behaviours.
In circumstances where it is impossible to bracket off status differentials
and participate 'as if they were equal to Anglo Australians, second-
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generation Maltese Australians consciously shift to the 'contained body',
which over-compensates for their feelings of inferiority and inadequacy.
The contained body has a heightened awareness of the interplay between
emotions and styles of interaction.

The

hybridity

of

second-generation

Maltese

Australians

has

produced a space for pathologies ranging from over-compensating to
'staying woggy' (or as mentioned earlier exaggerated formality or
exaggerated effusiveness). In the hybrid embodied subjectivity of secondgeneration Maltese Australians, perceptions of the 'woggy body' as
uncontrollable, and the strangers' bodies as unemotional and therefore
controlled, are also perpetuated. That this imposed construction appears
as natural and inescapable results in an acceptance of it as a fait
accompli. Contradictory feelings of pride in their cultural background and
offence at discriminatory remarks and gestures mask the underlying
tensions, anger and resentment produced in this space of pathologies.
The earlier discussion of inescapable moments of emotional alienation,
which have a permanence in the consciousness of second-generation
Maltese Australians, and exaggerated effusiveness or formality, are
associated with this space of pathologies.

In order to survive in spaces of hybridity, an inescapable realm
where intergenerational and intercultural styles converge, and where there
is potential to display particular forms of bodily discipline in 'wrong'
contexts, second-generation Maltese Australians display feelings of
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~-

1.

·,

patience and tolerance, even in the face of offensive circumstances.
Second-generation Maltese Australians share a sense that the behaviours
of the 'woggy body' are unavoidable but, as discussed above, they
perceive their 'woggy bodies' to be different from migrant 'woggy bodies'
and in a sense the perceived difference is related both to social distancing
by,

and

different

bodily

practices

of,

second-generation

Maltese

Australians.

Second-generation 'woggy bodies' inhabit dual worlds of cultural
knowledge and understanding where new cultural specificities are
(re)produced through social relations that maintain power imbalances visa-vis cultural differences. As embodied social actors, second-generation

Maltese Australians reproduce the embodied culture of both 'woggy' and
contained bodies. They display differences in norms governing emotional
display, styles of interaction, bodily expressions of emotions, forms of
respectability

and

so

on.

Second-generation

embodied

cultural

differences, like migrant embodied cultural differences, are ranked through
perceptions of the validity and rationality of differing forms of embodied
subjectivity.

Though it would intuitively appear that the 'woggy body'

should be something which, in order to themselves value, secondgeneration Maltese Australians must take pride in, in fact, I found no
examples of Maltese Australians who take pride in their 'woggy body'
except when they use it strategically as a form of resistance such as
through exaggerated effusiveness.
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Table 1 lists important features of, and highlights differences
between, Maltese-Australian and Anglo-Australian forms of expressions ,
emotions and body expressions, outlined above.
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Table 1: Overview of differences in emotional identifications between Maltese and Anglo
Australians.

MIGRANT AN_
D
SECONDGENERATI ON
'Wogyy Body'

SECONDGENERATI ON
'Hybrid or
Contained Body'

ANGLOAUSTRALI AN
(PUBLIC)
'Neutral Body'

Fonn of
expressions

Effusive expressions
of emotion

Types of
emotion

Excitement
Anger
Nervousness
Seen as 'aggressive,
hysterical and
uncontrolled' by
others
Exaggerated
Outward gestures
Seen as 'unruly' by
others

Restrained
expressions of
emotion
Patience
Calmness
Control

Controlled
expressions of
emotions
Exaggerated displays
of neutrality
(emotions hidden)
Dispassionate

Contained
Detached

Circumspect
Cautious
Seen as reserved
and disciplined by
themselves and
others
Control and express
the appearance of
the absence of
emotions: control and
sign of rationality of
the self

Bodily
expressions

Relationship
between
emotion and
display rule

Elicit and express
Shift between
emotions: as signs of expression of
reliability and
emotions as signs of
authenticity of the self truthfulness and
trustworthiness; and
avoidance and
repression of
emotions as signs of
civility and refinement

Fonns of
rationality

Emotional rationality
predominates, that is
taking into conscious
account emotional
realities as well as
'rational facts'
Promotes
communicatio n
through, and decision
making based on,
emotions as well as
other factors

Shifts between AngloAustralian rationality
and Maltese
rationality and
exaggerated formality
and exaggerated
effusiveness.
Allows for
differentiation in
styles of
communication and
emotional reflexivity

Mechanistic
rationality
predominates, based
on use of intellect and
excluding the use of
emotional facts:
emotions seen as
having distorting
effects .
Inhibits
communication
through, and decision
making based on,
emotions

The schematic representation above provides an overview of the culturally
embodied differences between Maltese and Anglo-Australian norms
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governing

emotional

display.

In

particular,

it

provides

Maltese

interpretations of Anglo Australians' public bodies, referred to here as
'neutral bodies'.

The relationship between emotion and display rules is transformed in
the body disciplines of second-generation Maltese Australians as they
shift between effusive and restrained orientations. This is also a process
of containment where the dominant groups' norms and forms of
respectability are misrecognised as being 'rational', progressive, public
and universal. In addition, dominant group norms are imposed on as well
as adopted by second-generation Maltese Australians in certain contexts
as the proper criteria governing the bodily expression of emotions. This
process of containment, from effusive to restrained expression of
emotions, entails the externally and internally imposed signification of
second-generation Maltese Australian bodies as 'woggy (inferior) bodies'.

The shift from effusive to restrained bodily and emotional orientations
has implications for Australia's multicultural policies, as the latter are
based on static notions of cultural diversity and cultural maintenance
underpinned by notions of cultural totalities.

The rhetoric of cultural

diversity shows no awareness that cultural understanding and practices
are

(re)created

(and

transformed)

through

social

relations.

Multiculturalism creates transformational social spaces within which
individual relationships to inherited culture evolve (as seen in the example
of the festa as a multicultural public event).

The rhetoric of respecting
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differences implicitly functions to mask the fundamental contradictions
between multiculturalism's ideological claims of maintaining cultural
differences and the reality of social relations. In reality social relations are
constantly reproducing cultural differences that per force cannot be static
and are always taking new forms.

Paradoxically, multiculturalism has had a transformational role in the
management and containment of migrant and second-generation cultural
differences and

identitie_
s by reinforcing frameworks that maintain

hierarchical power imbalances vis-a-vis those differences.

However, it

does so without recognising the differences it creates, or indeed the
reproduction of a hierarchy for ranking cultural differences and hence
social criteria, the basis upon which cultural 'inferiors' are contained,
marginalised

and

excluded.

Multiculturalism

has

not

eliminated

domination - thereby not ensuring that all cultural differences are equally
valued, although still subject to contestation from within cultures. In effect,
the problems of cultural racisms and discrimination are also continually
reproduced in multicultural contexts. The first step towards dealing with
these problems is to demystify and denaturalise the structures of
inequality and the power relations which support cultural racism and
discrimination

including those

perpetuated

by devaluing forms

of

rationality and emotionality, which are somehow different from those of the
dominant group.
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Transformations

in

emotional

identifications

and

behavioural

repertoires of second-generation Maltese Australians are the result of
social relations of domination · embedded in Australia's social structure.
These transformations have involved the adoption by second-generation
Maltese Australians of what they perceive as the dominant group's logic of
rationality and emotionality. The styles of interaction belonging to different
cultural groups are based on criteria for communicative logic, which
determine the role of emotion and intellect in communication.

As

discussed above, these criteria are culturally stratified within Australian
society.

Concluding remarks
The inter-subjective/intercultural spaces created in everyday interactions
between Maltese migrants, second-generation Maltese Australians and
Anglo Australians mediate between everyday private life and public life.
They provide opportunities for second-generation Maltese Australians to
negotiate in the struggle over their identifications. In part, this is a struggle
over their right to claim an Australian identity. Like migrants, the second
generation does not belong in the dominant Anglo-Australian group.
Unlike migrants, however, second generation does not belong in the
dominated groups of Australians born overseas either.

Multicultural spaces do not cater for differences in relations between
migrants and the second generation. This is primarily due to the political
'
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imperative in multiculturalism to 'maintain' cultural differences, which has
been limited in the case of Maltese to the migrant generation as it does
not recognise the second generation.

Multicultural spaces largely

articulate migrant differences to the dominant Anglo-Australian culture;
similarities

such

as those

between

second-generation

and

Anglo

Australians are overlooked or ignored.

To this end, multicultural and hybrid spaces are seen as two different
but inextricably linked forms of social space because they overlap. While
official multicultural policy is based on notions of cultural fixity, hybridity is
based on notions of social and cultural transformation. Both spaces bring
about hybrid diversity and new cultural specificities.

Despite this the

hybrid nature of multicultural spaces, social and cultural transformations
are not considered properly in the static, official multicultural view of
migrant cultures.

Migrant cultures are viewed in multiculturalism as

cultural totalities that remain unchanged in processes of migration and
settlement. Multicultural policy has envisaged the preservation of Maltese
migrant culture to the exclusion of hybridity and it has not considered
either the preservation or the hybrid nature of the second-generation
Maltese Australian culture.
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CHAPTER SIX: CONCLUSION
Introduction
Emotion is often referred to as a matter of physiological or psychological
response to external or internal stimuli that ignores both the physical
reality of the body and the sociality and relatedness of bodies.

Yet

emotion is not merely a function of biological drive or internal, intrinsic
psychological processes. It is fashioned by embodied cultural practices.
Moreover, to view emotion as unrelated to embodied cultural practices
dissociates the production of emotional differences from their conditions of
production. This chapter argues that there is a relationship between nonracialised embodiment of culture and the legitimation of social hierarchies
in Australia's multiculturalism.

Findings of the study
In this section, I outline the major findings of this study. I argue that the
relationship of bodies, emotion and ethnicity to the legitimation of social
hierarchies is located

in the embodiment of multiculturalism and

multiculturalism itself, and that the former differs for migrants and secondgeneration Maltese Australians. This study, and the data on which it is
based, pointed to the need to examine literatures on emotion, the body
and ethnicity in relation to each other.

It found deficiencies in the

literature, which resonate with each other, but have not previously been
much explored. One theoretical contribution of this thesis is to develop a
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conceptual bridge between these three areas of theory, to redress these
inherent

deficiencies.

It

has

done

so

by

exam1n1ng

inter-

subjective/intercultural processes in all three areas. This integration has
led to the development of two concepts - emotional alienation and
emotional reflexivity, both of which relate to cultural embodiment.
Emotional alienation and reflexivity reveal new dimensions of complexity
in the areas of emotion, the body and ethnicity.
construction

based

upon

integration

of

Analysis and theory

inter-subjective/intercultural

processes in the areas of emotion, the body and ethnicity pointed to the
need to examine emotionality shifts in intercultural situations through
bodily action.

The constructed theory explains migrant and second generation
Maltese Australians' experiences of, and responses to, multiculturalism. It
also

explains the

relationship

between

bodies,

emotion

and

the

legitimation of structures of social hierarchy and power in Australia's
multicultural society.

The theories under consideration are profoundly

changed by this extension. Analysis of Maltese emotionality, particularly
the overriding perceived necessity to adopt Anglo-Australian body
disciplines, leads to a consideration of the hierarchy embedded in their
view of the social world. Maltese and Anglo-Australians differ in relation to
their positions within this hierarchy.

The necessity to adopt Anglo-Australian body disciplines can be
seen as an example of both migrant and second-generation Maltese
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Australians' attempts at social and embodied incorporation. Both groups'
attempts arise out of concern for the inferior status attributed to the
materiality of 'ethnic' body disciplines, which is embedded in the social
hierarchy.

That these experiences are contrary to stated multicultural

policy intentions is masked both by the rhetoric of celebrating cultural
diversity and by these groups' perceived need to naturalise cultural
change.

The materiality of 'ethnic' body disciplines is related to the
legitimation of social hierarchies through beliefs underpinning different
views and displays of emotion. The latter contribute to the legitimation of
social hierarchies in several ways.

First, dominant group beliefs

underpinning the bodily expression of emotion in social practice are seen
as natural and normal, while those of dominated groups are seen as
deviant and undisciplined.

Second, the political, social and corporeal

consequences

about emotion

of beliefs

and

their expression

1n

multicultural societies are such that they allow emotional display to be
reified in practice and seen as markers of status difference.

Third,

emotion, beliefs about it and its displays are misrecognised by members
of dominant and dominated groups as being rooted in personal or
individual differences, denying their collective, plural and social aspects.

While a principal feature of their experiences of, and responses to,
multiculturalism has been the perceived need to adopt Anglo-Australian
standards of behaviour through incorporation of restrained emotional
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display, the nature of embodiment has differed for both groups.

Both

migrants and second-generation Maltese Australians attempt to restrain
public displays of cultural difference. Migrants do this through changes in
the collective celebration of patron saint festas.

Migrant collective

boundaries reflect for them a defense against discrimination (Ebron and
Lowenhaupt Tsing 1995).
Australians

the

However, for second-generation Maltese

construction

of

collective

boundaries

reflects

an

inescapable sense of 'ethnic difference' and second generation Maltese
Australians attempt to restrain private displays of cultural difference.

The relationship between the materiality of bodies, emotionality and
social hierarchies is different between migrant and second-generation
Maltese Australians. For migrants, this means that, despite their attempts
to celebrate and negotiate their identifications in public, discrimination and
domination are reproduced through the relationship between belief about
emotional display and social hierarchies.

For example, in multicultural

spaces, migrants have perceived it to be of necessity to represent their
participation as apolitical and to restrain effusive behaviour; these have
led to the separation of spiritual and social boundaries that are
inseparable in Malta.

Multiculturalism reproduces discrimination and

domination by encouraging 'ethnic cultural performances' and reinforcing
the limits of the latter through liberal assumptions regulating participation
within multicultural spaces. While second-generation Maltese Australians
do not celebrate or negotiate their identifications in public because of their
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experiences

of discrimination,

assumptions.

they

nonetheless

internalise

these

The consequences of this include the belief in the

'inferiority' of Maltese body •disciplines and emotionality, ambivalence
towards the 'woggy body' and reluctance to engage in the festa.

The embodiment of multiculturalism by both migrant and secondgeneration Maltese Australians has involved objectification of their
relationships to their inherited culture, prompting a shift from enacted to
represented culture.
structures

of

multiculturalism.

This shift is related to the regulatory effects of

hierarchy

and

power

embedded

in

Australia's

Furthermore, the differences between migrant and

second-generation Maltese Australians' embodiment of multiculturalism
are also related to the incomplete nature of regulatory effects of structures
of hierarchy and power.

This incompleteness is demonstrated by the

necessity of both groups to continually repeat their different attempts at
social and embodied incorporation. The latter have given rise to different
hybridised emotional practices among migrant and second-generation
Maltese Australians, which only appear to be commensurate with the
cultural characteristics of the dominant group. Further, the proliferation of
these hybrid cultural differences is accompanied by a reduction in
inherited cultural differences, resulting in a reduction in the cultural
differences multiculturalism seeks to maintain.

Thus,

hybridity does not neutralise the regulatory effects of

structures of hierarchy and power as it is also implicated in them. It is in
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this sense that the regulatory effects of structures of hierarchy and their
structures of power are 'perverse'. Hybridity produces emotional displays
and emotional identifications that are variable within and across cultural
groups, but nonetheless continue to be structured along lines of social and
cultural hierarchies and power.

Hybridised cultural differences are not only the product of hierarchies
and power structures, but also of engagement by individuals in emotional
reflexivity.

The latter not only raises awareness of the situation one

endures (of which it is a product), but it also brings about change because
it is located not within the individual but in the relations between
individuals from differing backgrounds. In this sense, emotional reflexivity
is a potential source of resistance against emotional alienation. I now turn
to a discussion of multiculturalism, non-racialised embodiment of culture
and social hierarchies, arguing that emotional displays serve as markers
of distinction of non-racialised embodiment of culture. While these are
overgeneralised at a collective level, at an individual level they are seen
as intrinsic, individual weaknesses or faults.

Multiculturalism,
hierarchies

non-racialised

embodiment of culture

and

social

The data on which this thesis is based have shown that emotion and
bodily distinctions are drawn from cultural markers that are socially
relevant to Maltese-Australian identities.

In particular, they relate to

migrant and second-generation Maltese Australians forms of emotional
f
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display. Emotional display has become a relevant marker of distinction of
non-racialised embodied culture through bodily action. This thesis shows
that the sociality of emotion can only be fully appreciated by focussing on
inter-subjective and intercultural processes.

It was through focussing on inter-subjective and intercultural
processes

of

migrant

and

second-generation

Maltese-Australian

emotionality that I recognised a contradiction between the stereotyping of
ethnic behaviour and the individualising of their emotional incompetence.
The behaviour of 'ethnics' is generalised - all Maltese are aggressive, yet
Maltese Australians are made to feel personally responsible for their
emotional incompetence. This is because emotion is not recognised as a
social category, but is taken as intrinsic and essentially rooted in the
individual.

Individualising

ethnic

emotional

incompetence

while

simultaneously generalising ethnic emotionality leads to discrimination that
is evoked by clues from the emotional repertoire of ethnic minorities.

The non-racialised experiences of Maltese Australians are like the
racialised experiences of Asian Americans (Tuan 1998: 157). Both groups ·
have learned that ethnicised, in the case of Maltese Australians, and
racial, in the case of Asian Americans, characteristics of their 'ethnic
background remain salient markers to others and influence how they are
defined, responded to, and treated'. The main difference is that Maltese
Australians' differences are not related to how they look, but to the way
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they use their bodies.

This can be seen in common stereotypes of

Maltese-Australian behaviour.

As John Szwed argues ( 1975:256), 'there are two distinct forms of
typing operating within [these] stereotypes'. Firstly, individuals or groups
of individuals are known by behaviours 'that are quite concrete and
subject to some kind of verification' (Szwed 1975:256). Secondly, these
behaviours are assessed in terms of the nature of difference to the
observers' behaviour (and the dominant group's behaviour in general) and
are ascribed with morality or notions of deviancy resulting in beliefs about
an individual's or a group's behaviour as being lazy, childish, dishonest,
lacking self control or, in the ·case of the Maltese, aggressive.

Szwed

(1975:257) argues that there is 'even a sense of how much conflict seems
implicit in these characteristics.' While these different parts of stereotyping
tend to operate together, in practice, any aspect of them can invoke the
'whole ideological cluster'.

Typically, stereotypes focus on fundamental domains of social
behaviour, such as work, health, communication, sexuality and etiquette
(Szwed 1975).

Differences in these areas of social behaviour, and of

course emotion, are usually seen as a lack of dominant groups
behavioural norms and values. Thus, a group may be seen as aggressive
when expressing emotion (or lacking the ability to display emotional
neutrality) or outspoken when talking at the same time (lacking politeness)
because of differences in body disciplines and beliefs that underpin them.
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What may have been thought of as behaviour caused by lack of
norms and values is instead learned or culturally embodied behaviour.
Szwed (1975:260) recognises that 'it is possible to see from this way of
looking at the world that throughout history we have been confusing
cultural styles with race'.

Similarly, it is possible to see that when

individualising the behavioural and emotional differences between social
and

cultural

groupings

we

may

have

been

confusing

cultural

communicative and emotional styles with individual styles. This process is
somewhat different from racialised ethnic experiences, which, because
they are visibly group characteristics (such as markers of physical
appearance, skin colour and so on), are more likely to be recognised as
collective rather than misrecognised as individual characteristics. Cultural
markers of distinction sometimes remain theoretically concealed because
of the emphasis on physicality (or biological aspects) rather than
bodiliness (or social aspects).

The following section will discuss how,

through the dynamics of the body, emotion and ethnicity, the social
experiences of non-racialised embodied cultural differences can be
recognised and understood.

I argue that this is best done through an

inter-subjective and intercultural approach.

Implications for studying the body, emotion and ethnicity
The most useful approach to studying the sociological implications of
bodily expressions of emotion in multicultural societies examines the
notion of embodied emotion in the context of inter-subjective and
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intercultural processes. This approach includes the way in which bodily
expressions of emotion are constituted socially and culturally in patterns of
action and meaning.

It also includes the way in which subjects use

emotions as epistemic resources, or tools, through which they understand
the world.

Adopting the inter-subjective and intercultural perspective

generates deeper understandings of both these and emotionality as
inextricably linked; that is, through inter-subjective/intercultural processes
embodied subjectivity produces, and is produced by, shifts in emotionality.

As a bodily disposition, emotionality includes discourses and
narratives used by the subject in relation to all aspects of emotion. It
includes

displayed

emotion,

felt

emotion,

emotional

competence,

emotional alienation and emotional reflexivity, such as the subject's own
reflexive understanding of emotions and emotional displays and the
subject's use of emotion to understand the situation which caused the
emotion. It also encompasses patterns of action and meaning governing
the display of emotion which are structured along lines of ethnicity. Table
2 highlights the role in multicultural societies of emotion, the body and
intercultural/inter-subjective processes.
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Table 2: Role in multicultural societies of emotion, body and intercultural/inter-subjective
processes
The role in multicultural societies of:
Emotion

the body

intercultural/inter-subjective processes

•

structured along lines of ethnicity

•

epistemic resources or tools
through which individuals
understand the world

•

maintain and legitimate social
hierarchies

•

subjective experience of bodily
display of ethnicised cultural
distinctions, based on cultural
markers in addition to physical
appearance

•

struggle for control over physical
entity, for example, displays of
emotion

•

constitute subjectivity and shape
beliefs about emotional display,
including emotionality shifts

•

reduce differences multiculturalism
seeks to maintain, but produces
hybridised differences

•

produces emotional reflexivity

The approach developed in this thesis has allowed me to examine
how the links between emotionality shifts and important issues of ethnicity
are played out in Australia's multicultural society by different generations
in different settings. Migrant and second-generation Maltese Australians'
emotionality and identifications are both constrained by multicultural
ideology and celebrated in cultural performance by migrants. In practice,
despite

migrant

attempts

to

negotiate

their

identifications,

these

celebrations reinforce and reproduce inequality and domination according
to ethnicity.

However, second-generation emotionality and ethnic
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identification processes are not negotiated or celebrated through cultural
performance, but are negotiated through intercultural and inter-subjective
interactions. That is, they are ·negotiated through engagement with others
from non-Maltese backgrounds in relation to emotions, emotional displays
and understanding situations through emotion.

However, ethnicity

remains

Maltese Australian

a salient factor in

second-generation

experiences because, as mentioned above, it is a salient marker to others
and it influences how they are defined, responded to, and treated.
Ethnicity is also a salient feature of both groups' experiences of
multiculturalism because, in multicultural societies, ethnic forms of
expressing emotions are allowable in public life, only in special 'reserved '
multicultural spaces. They are not institutionalised in everyday public life.

Table 3 highlights the relationship between emotionality, emotionality
shifts and inter-subjective/intercultural processes and the differences
between this relationship for migrants and second-generation Maltese
Australians.
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Table 3: Relationship between
subjective/intercultural processes

emotionality,

emotionality

Migrants
• Public and collective
• Constrained by
multiculturalism
• Celebrated in spaces
reserved for cultural
performance

Emotionality

Emotionality shifts

•

Australian standards of
behaviour adopted in
public arenas

lntercultural and
inter-subjective
processes

•

Social and em bodied
incorporation
incomplete
Experiences of
alienation from emotions
countered by
developing emotional
reflexivity

•

shifts

and

inter-

Second generation
• Privatised and individual
• Constrained by
multiculturalism
• Negotiated through
intercultural and intersubjective interactions
• Do not celebrate or
negotiate differences in
spaces reserved for
multicultural spaces
• Australian standards of
behaviour adopted in
both public and private
arenas
• Social and embodied
incorporation
incomplete
• Experiences of
alienation from
emotions countered by
developing emotional
reflexivity

This complex relationship, between emotionality, emotionality shifts and
inter-subjective/intercultural processes, has very important implications for
Australia's multiculturalism.

Multiculturalism is unable to cater for the

hybridised differences it proliferates. This is related to multiculturalism's
failure to completely suppress incommensurability as well as the
emotionality shifts discussed previously. I now turn to the implications of
hybridised

differences

and

emotionality

shifts

for

Australia 's

multiculturalism.

Implications for Australia's multiculturalism
I referred in chapter two to Stratton and Ang's ( 1997) argument that
multiculturalism provides a space for negotiation over Australia's national
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identity, but that it also suppresses incommensurability in its attempts to
bring diverse cultures into a unity-in-diversity. In the case of migrant and
second-generation Maltese Australians, multiculturalism's attempts to
suppress incommensurability were incomplete even though both groups
acted as agents of multiculturalism by suppressing aspects of their own
incommensurability
incorporation.

through

attempts

at

embodied

and

social

In addition, both groups' perceptions of their bodies

changed because of migration to Australia and Australia's multicultural
policies, resulting in emotionality shifts.

The experiences and perceptions of migrant and second-generation
Maltese Australians and their apolitical participation in multicultural spaces
underline

the

multiculturalism

important
attempts

process
to

create

of

cultural

hybridity.

While

unity-in-diversity and

suppress

incommensurability, it is also creating space for processes of cultural
hybridity that actually multiply the differences that multiculturalism
attempts to keep under control. Cultural hybridity in multicultural spaces is
concomitantly a product of its hierarchies and power and of emotional
reflexivity.
powerful.

In this sense, cultural hybridity is both commonplace and
Multiculturalism

can

never

completely

erase

incommensurability, as this is paradoxically a by-product of its attempts to
do so. As already mentioned, the incompleteness of its attempts to bring
about unity-in-diversity by eliminating incommensurability is also reflected
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In the incomplete nature of migrant and second-generation Maltese
Australian attempts at embodied and social incorporation.

As well as attempting to suppress incommensurability, Australia's
multicultural policies conflictingly serve to reinforce static, fossilised
notions of cultural diversity.

This is reflected in multiculturalism's

emphasis on encouraging the maintenance of cultural diversity by
promoting the performance of migrant, but not subsequent generations'
embodied cultural practices. This is also seen in the way in which policy
notions of the maintenance of cultural diversity reflect significant
misconceptions about the embodiment of culture.

Accordingly, it is

possible to maintain static cultural differences in multiculturalism despite
cultural hybridity or inter-subjective/intercultural processes of emotional
reflexivity.

Perhaps it is because of this assumption that second-

generation Maltese Australians' cultural understandings and cultural
hybridity are not recognised or promoted by multiculturalism. In this sense
multiculturalism is an important rhetoric but an impossible practice
(Werbner

1997).

Moreover,

multiculturalism

has

conflicting

and

inconsistent intentions. It attempts to both recreate inherited culture and
suppress incommensurability, with the result of these attempts being the
transformation

of

inherited

culture

and

the

proliferation

of

incommensurability through hybridised differences.

Multiculturalism also fails to take into account Maltese Australians'
emotional alienation and reflexivity revealed in dynamics in the areas of
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emotion, the body and ethnicity.

The latter include the production of

hybrid cultural differences, the consequent proliferation of hybridised
diversity and the continued hierarchical ranking of cultural characteristics.
The current rhetoric of Australia's multiculturalism masks these dynamics
and consequences, thereby concealing one of its central features:
reproduction of social hierarchies and their hierarchies of power. There is
little hope that the continued ranking of cultural characteristics can be
identified and eliminated without recognising the nature of hybridity in
Australia's multicultural society.

Furthermore, it would seem that multiculturalism is only relevant to
the first generation of Maltese in Australia, as indicated by the importance
of the

festa

to

migrants,

second-generation

Maltese

Australians'

reluctance to engage in it and the absence of second-generation MalteseAustralian collective identification necessary for multicultural politics. My
thesis does not preclude the possibility of collective ethnic identification
among second- or later generation Maltese Australians, though it seems
highly unlikely, as Australia is a secular society that privileges individual
identification over participation in ethnic organisations.

Perhaps a more

realistic understanding of multiculturalism is required for groups such as
the Maltese that have much in common with the dominant AngloAustralian group (for example, membership in Christian religions), but are
on other ways very different (for example, in emotional identifications).
For such groups multiculturalism may not be relevant beyond the first
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generation despite the proliferation of hybridised differences.

For other

groups, while hybridised differences are also produced, other factors will
also ensure multiculturalism's relevance beyond the first generation.
These additional factors include different religions from the dominant
group's, strong nationalisms and diaporic ties among members of the
second generation.

Thus, the different ways that multiculturalism and

hybridised differences may be embodied by future generations is required
in order for multiculturalism to be a liberating space of negotiation and
contestation. Hybridised differences will continue to grow in multicultural
spaces particularly as the rate of inter-marriage in Australia increases and
the number of people whose embodied subjectivity is derived from
simultaneous membership in both dominated and dominant groups
increases.

In the case of the Maltese, however, increases in production of
hybrid differences may lead to the demise of the festa in Australia. The
possible demise of the festa in Australia may also be related to the
promotion in Australian society of the individual rather than the collective,
including the liberal assumptions that underpin multiculturalism. The festa
may be unable, in the future, to fulfil its role of reproducing Maltese
. emotional displays or emotionality, by way of coordinated conscious and
unconscious actions.

In particular, the festa will be unable to fulfil its

original role if it continues to be based on the performance of a fossilised
public ritual that its hybridity makes it an incongruous experience for
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participants. The future of the festa may also be limited by its reliance
upon collective identification and legitimation in the face of individualised
practices among the second generation.

These scenarios are supported by second-generation MalteseAustralian experience. The second generation has not retained Maltese
public rituals and have retained Maltese cultural characteristics only in a
hybridised form.

This shift is compounded by their failure to achieve a

successful incorporation into Australian social spaces or to successfully
incorporate Australian standards of behaviour into their behavioural
repertoire. Moreover, they are not especially concerned with expressing
ethnic identity, despite being aware that they are seen in terms of their
ethnicity; in particular, how they and their parents use their bodies in ways
that differ from their Anglo-Australian counterparts.

Before discussing areas for further research it may be worthwhile
discussing several additional factors which may have inhibited secondgeneration Maltese Australians engaging in, and being engaged by, the
production of collective identifications. The Australian Bureau of Statistics'
(ABS) census data collection does not gather information about ancestry
or ethnic identity, rendering second and subsequent generations of
Maltese in Australia invisible in terms of government policy. In 1986, the
ABS did include an ancestry question, but has not included one since.
This omission compoun~s multiculturalism's failure to recognise or
encourage the maintenance of the second and subsequent generations'
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hybridised practices, rendering them doubly invisible. The absence of a
literature identifying the needs and concerns of second-generation
Maltese Australians, apart from a small number of mostly recent
references, including Terry, Borland and Adams (1993), Briffa (1999),
Proctor, ( 1999) and Borg ( 1999), parallels second-generation Maltese
Australians' inattention to their circumsta·nces.

This problem is amplified by the lack of Malta-born and secondgeneration Maltese Australians pursuing tertiary studies, with even fewer
pursuing higher tertiary degrees. 39

Greater numbers of second-

generation Maltese Australians pursuing higher education might otherwise
result in greater interest in, and academic attention to, the circumstances
they endure as a group. In addition to this gap, festa transformations (for
example, approximating a schoolyard fete) have resulted in the festa
becoming objectified to such an extent that, in order to embrace secondgeneration Maltese Australians, it no longer fulfils its original role.
Consequently, the second-generation Maltese Australian attempting to
find deep connectedness to his heritage outside of personal involvement
in collective action, referred to earlier, is unable to do so.

39 'In 1996, of Malta-born people aged 15 years and over, 26.0 per cent held some form
of educational or occupational qualification compared with 42.3 per cent for all
Australians. Among the Malta-born, 4.5 per cent had higher qualifications [including a
university degree or an undergraduate or associate diploma], and 11.0 per cent had
Skilled or Basic Vocational training. Of the 74.0 per cent of Malta-born with no
qualification, 2.3 per cent were still attending an educational institution' (Department of
Immigration and Multicultural Affairs no date).

281

There is also a degree to which misrecognition, by themselves and
others, of discrimination as personal attacks against second-generation
Maltese

Australians,

rather than

against

their

collective

cultural

characteristics, reduces their potential to unite against such discrimination.
These factors combined with the fact that Malta lacks a long history of
nationalism. Moreover, a sense of Maltese nationalism or membership to
the Maltese diaspora is notably absent among second-generation Maltese
Australians, who do not establish or maintain strong links with their
parents' place of origin.

Moreover, it is highly likely that many second-

generation Maltese Australians still suffer the consequences of the
expectation that, as British subjects, their parents and grandparents
should speak English.

However, intermarriage is, perhaps, one of the

most important factors, additional to those relating to multiculturalism
discussed above, contributing to their reluctance to engage in collective
identification because it dilutes the opportunities available to do so. This
leads to areas for further research, which should focus on the intersubjective and intercultural realms of experience.

Further research

Further

research

on

the

inter-subjective/intercultural

aspects

of

emotionality should focus on gendered differentiation of emotional
displays,

dialogue,

cultural

encounters,

negotiation

and

their

consequences. Research in a variety of settings and among a variety of
groups would give greater generality to findings. Further research might
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also investigate the other side of dynamics explored here, that is, focus
instead on Anglo-Australian views, and other groups' views, of AngloAustralian emotionality and, if it exists, Anglo-Australian hybridity.

The

relationship between Anglo-Australian emotionality and the accumulation
of civil resources and powers, including the nature of consequences of
this relationship in instances of discrimination which result in poor
scholastic performance and in loss of employment opportunities are also
important areas for future research.

Second-generation Maltese Australian identities are both contained
internally and externally by their status in Australia as children of migrants.
There is a lack of collective formation among second-generation Maltese
Australians and a lack of identification with migrant culture. Even so, there
are possibilities for emotional reflexivity in intercultural relations between
second-generation Maltese Australians and other second-generation
groups with similar life experiences and similar positions relative to both
dominant and dominated groups in Australian society. The existence of,
and

potential

for,

such

intercultural

political

consciousness

and

mobilisation provides a valuable basis for prospective research particularly given the growing numbers of children and grandchildren of
people born overseas and the discrimination they experience despite
Australia's multicultural policies. Similarly, an examination of whether a
pattern of return migration has been reproduced among second or
subsequent generations would be a productive area of future research.
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Concluding remarks
Emotional reflexivity is an under-theorised, but important feature of intersubjective and intercultural relationships in contemporary Australian
society.

The increasing multicultural and multi-ethnic mobility that

accompanies globalisation has produced the conditions of production for
emotional reflexivity. Globalisation produces a context that allows people
to constitute emotional reflexivity, and it is also an important part of the
politics of globalising trends, politics, economics, technologies and
communications, occurring in Australia and elsewhere.

Emotional

reflexivity is important in the politics of globalisation because it is not only
a set of social practices within it, but because it also opens up possibilities
for competition and negotiation between dominant and dominated groups
over the conditions of their participation in these politics.

I have shown in my thesis the potential for emotional reflexivity to be
played out in contexts of politics of globalisation because it is located in
politics within multicultural spaces, in this particular case, state sanctioned
multicultural spaces. However, on a larger scale, globalisation produces
circumstances conducive to emotional reflexivity, as it leads to widespread
societal change and destabilising of previously taken for granted social
and politics categories and practices.

In this global context, emotional

reflexivity may serve as a source of power or a tool for resistance of
domination and discrimination, particularly if it is accompanied by the
politicisation of the latter through collective mobilisation.

The ability to
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change social structure has to be linked to the collective organisation of
emotionally reflexive social actors. Otherwise, it may become ineffective
in the face of increasing individualisation, which favours an emotional
reflexivity linked to individualised practices, and not be a catalyst for
structural change (such as the elimination of structures of hierarchy and
power).

Emotional reflexivity that fails in some way to become connected to
collective practices may only be effective on an individual level. Although
connected to individual practices, emotional reflexivity is rooted in intersubjective and intercultural processes.

Even in its individualised forms,

emotional reflexivity would retain some usefulness, as it would still
empower individual choices over emotion display and cultural selfpresentation of the body.

Since an inter-subjective and intercultural

context is a permanent feature of the politics of globalisation, and although
it may be a highly dynamic and fluid context, globalisation continuously
provides the context for people to constitute emotional reflexivity in their
everyday lives.

In this context, even in situations when emotional

reflexivity is not connected to collective practices it may lead to micro
changes in everyday life and may create spaces of change in the future.
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Appendix B: Interview Schedule (Australia)
The following interview schedule was used for in-depth interviews
conducted in Australia.
Respondent
Date of Birth
Place of Birth
Date interview conducted

Family history
•

Your immigration or your parents' immigration

•

Your family's employment
(mother/father/sisters/brothers/grandparents/and so on

Social customs
•

Family nickname

·•

Maltese social customs

•

Activities undertaken with other Maltese Australians

Language
•

Spoken at school/home

•

Understood but not spoken

Religion
•

Influence of Catholicism on your life

•

What religious activities do you participate in (with or without other
Maltese)

•

Do women and men participate in church and religious activities
together

Festas
•

Have you ever been to a festa?
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•

Tell me everything you know about festas?

•

What does the festa mean to you?

•

Which festas do you attend?

•

Do you participate in the organization of festas?

•

Do you meet family or friends at festas?

•

What do your personal preparations for the festa involve?

•

Are there any celebrations before the festa?

•

What do you do after the festa?

•

Have there been any changes in the celebration of the festa over the
years?

Malta
•

What do you think Malta would offer that Australia doesn't?

•

Have you been to Malta, if so why (circumstances) and when?

Identification/Being Maltese
•

Do you think being Maltese meant anything to your parents? How do
you know that? Did they try to influence you (e.g. Upbringing)

•

What do you feel about it? How did/do you react to it? What do you
think it means for your children?
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Appendix C: Interview Schedule (Malta)
The following interview schedule was used for in-depth interviews
conducted in Malta.

Respondent
Date of Birth
Place of Birth
Date interview conducted

Social customs
•

Family nickname

•

Maltese social customs

Religion
•

Influence of Catholicism on your life

•

What religious activities do you participate in (with or without other
Maltese)?

•

Do women and men participate in church and religious activities
together?

Festas

•

Have you ever been to a festa?

•

Tell me everything you know about festas?

•

What does the festa mean to you?

•

Which festas do you attend?

•

Do you participate in the organisation of festas?

•

Do you meet family or friends at festas?

•

What do your personal preparations for the festa involve?

•

Are there any celebrations before the festa?
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•

What do you do after the festa?

•

Have there been any changes in the celebration of the festa over the
years?
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Glossary
Body disciplines
disciplines regulating bodily practices without conscious interpretation or
reflection; appear as if natural, go without saying .
Bodily practices (and bodily displays)
practical action of embodied culture.
Cultural characteristics
bodily and emotional characteristics shared by a cultural group.
Cultural marker
practical action that signifies a cultural characteristics of a group.
Cultural perfonnance
the collective, public display of a cultural groups; public ritual.
Dispositions
structures regulating practice, attitudes and perceptions that are taken for
granted, thus regulating behaviour without reference to rules .
Dynamics of identification
identification as complex, and sometimes contradictory, dynamic
processes, rather than a static unitary object.
Effusive behaviour
behaviour that is governed by Maltese dispositions.
Embodied incorporation
the incorporation in the embodied subjectivity of perceptions, attitudes and
rules governing body disciplines
Embodied subjectivity (refer to habitus)
the practical exercise of dispositions in perceptions, attitudes, behaviour
and emotional display that are produced by social and historical
conditions.
Embodiment of emotion
a disposition of embodied subjectivity specifically relating to emotion .
Embodiment of multiculturalism
a disposition of embodied subjectivity specifically relating to
multiculturalism.
Emotional alienation
alienation from culturally embodied emotions and emotional displays
leading to distancing from inherited culture.
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Emotional displays (expressions, perfonnance)
practical action of embodied emotions.
Emotional reflexivity
distancing from lea'rned ethnic •bodily practices and from certain emotional
reactions marked by ethnicity which forces second generation Maltese
Australians to reflect on their emotional and bodily alienation .
Emotionality
a disposition of habitus that includes the way in which emotional displays
are constituted socially and culturally in patterns of action and meaning
(such as in emotional displays, emotional expressions, emotional
performance, emotional alienation and emotional reflexivity).
Enacted culture
minimum distancing from inherited embodied culture and where
dispositions are taken for granted and go without saying.
Festa
Maltese cultural performance.
Habitus (refer to embodied subjectivity)
the practical exercise of dispositions in perceptions, attitudes, behaviour
and emotional display that are produced by social and historical
conditions.
Intercultural
individual or collective interactions between members of different cultural
groups.
Inter-subjective
individual, personal interactions between members of the same or
different cultural groups.
Non-racialised embodiment of culture
distinctions drawn from cultural markers of difference such as those drawn
from, and which relate to, forms of behaviour and uses of the body rather
than physical appearance per se.
Represented culture
distancing from inherited culture and where inherited embodied culture
and dispositions of inherited culture are no longer taken for granted and
do not go without saying, but are consciously legitimated.
Restrained behaviour
behaviour that is governed by migrant and second generation Maltese
Australian perceived need to adopt Anglo Australian dispositions and the
subsequent incorporation of new cultural specificities.
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Social incorporation
incorporation of a groups' social practices and meanings within the public
sphere (including instances where those have been modified through
attempts at embodied incorporation).
Woggy body
used by second generation Maltese Australians to refer to distinctions and
body disciplines that are drawn from, and relate to, non-racialised ethnic
experiences, forms of behaviour and uses of the body.
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