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. the fano being transmitted by one of its senior executive chiefs. Within living memory

four feagaiga have been so dismissed by the fono of Sa'anapu. Although the position of 

feagaiga in a village community is held successively by a number of different f aifeau, the 

feagaiga - village relationship persists relatively unchanged. This relationship forms 

therefore a part of the wider social structure of a Samoan village community. This 

point is discussed further in a later chapter. 

The Church and Its Congregation 

The Sa'anapu church stands in the centre of the village. It is a massive concrete 

structure of heterogeneous design, and was constructed entirely by native builders. Its 

walls are plastered with coral lime, its iron roof painted a bright red, and its two towers 

surmounted with yellow-coloured wooden domes. The interior is even more garish. 

The two rows of lateral pillars are faced with grey, red, white and yellow; and the 

frames of the Normanesque doors and window painted pale green and scarlet. The 

pulpit is an elaborate concrete structure ornately decorated. On the walls about it hang 

colourful silken banners with inscriptions celebrating noteworthy events in recent 

village history. The pews are made from imported oregon pine. In the centre of the 

nave stands a small American organ, and behind the pulpit, a chiming clock. 

Of their church the people of Sa'anapu are tremendously proud, for it excels in size 

and splendour all the other village churches of the district. Its existence is proof of the 

extraordinary solidarity of the lineages that make up the Sa'anapu community. Plans 

for its construction began in about 1910. Money was raised in many different ways. In 

about 1913 a baker's oven was set up in Sa'anapu and the bread produced sold in large 

quantities to neighbouring village communities for use at feasts. Six years later a 

kerosene-burning launch was purchased and passengers and cargo from the 

surrounding districts carried to and fro from Apia. Regular monetary contributions 

were made by all the lineage households of Sa'anapu, and donations collected from 

their kindred in other parts of Samoa. On November 30th, 1925, the foundation stone 

of the new church was laid and almost twelve years later on April 22nd, 1937, the 

church was officially opened. For the people of Sa'anapu it was an occasion of 

unparalleled importance. Thousands of guests from all over Samoa were invited. They 

included members of the New Zealand Administration, European missionaries of the 

London Missionary Society, faifeau, and representatives of all the most important 

lineages in western Samoa. Two brass bands were in attendance, and the celebrations 

continued for several days. At the great feast which followed the opening ceremony, 

600 pigs, 80 bullocks, 1,000 large fish, 4,000 loaves of bread, and vast quantities of 
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taro, breadfruit and other dishes were consumed.9 Ta'alolo (presentations of food, 

property, etc. in which a whole village community participates) were made by Sataoa, 

Lotofaga, Nu'usuatia, and Vaie'e (all villages of Sa Tunumafono); and also by several 

other villages of the surrounding districts. The occasion is still discussed with pride by 

the people of Sa'anapu, and is commemorated each year on the 22nd of April by a 

special service at which each lineage of the village makes a special contribution 

through its matai to the maintenance of the church building. 

We may now consider briefly the internal organization of the Sa'anapu church 

community - to which the whole of the village population belongs. In previous 

chapters we have described the lineage structure of the Sa'anapu community, and the 

five categories into which the adult population of the village is divided- the matai, the 

taulele'a, the aualuma, the faletua and tausi, and the ava taulele'a. Both these features 

of village social structure attain prominence in the organization of the Sa'anapu church 

community. 

Under the village feagaiga who was recognized as the supreme head of the church 

were a number of deacons (tiakona). These deacons who were elected by the 

communicant body (ekalesia) were all matai. In 1943 they were nine in number: 

'Anapu, 

Mati Meatasa, 
Mati Saitia, 
Lea'ana Fa'alolo, 
Ali'i Muamua, 
Tuigamala Tuli, 
Lauvi Vainu'u, 
LauvIVela, 
Le Sa Seana. 

The church choir, on the other hand, drew its membership mainly from the aumaga, 

the aualuma and the ava- taulele'a. A few of the senior boys and girls of the faifeau's

school were also members. The leadership of the choir was in the hands of a senior 

member of the aumaga. The system followed was for the taulele'a of the principal 

lineage households of the village to hold the leadership in tum - each for a period of 

one month. The choir had very strict rules and a long (written) list of misdemeanours 

for which fines were imposed. The heaviest fine (£1) was that inflicted in the event of 

any member of the choir disclosing to another village the arrangement of a hymn 

9 Such feasts on the opening of a new church arc common throughout Samoa, and have been so sinct· true first 

introduction of Christianity. The pioneer missionary, the Rev. A.W. Murray in a letter dated June 10th, 1B9 (MS., 

Livingstone House, London) describes the feasting chat attended the opening of a newly-erected chapel n Leone, 

T uruila on March 6th, 1839: "A very large number of people assembled on the occasion, certainly not less tha1 4,000 ... 

The natives in the abundance of their liberality killed 2,300 pigs for the occasion besides providing ocher artices Cl>f fixid 

in proportion. Let it not be thought we appr<>vc of such profusion. It was entirely their own act to which :hciy were 

prompted perhaps principally by a spirit of rivalry ... " 
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which had been specially prepared by the Sa'anapu choir for singing at a district church 
' ' ' , ' , • ' • ' 

, , / I , , , , , 

meeting. 

The people of Sa'anapu held each evening a religious service at the Government 

District Hospital which lay immediately to the west of the village. This also was 

organized on a group basis. Thus the matai, the faletua and tausi, the aumaga, the 

aualuma, the ava taulele' a, and the faifeau' s school performed the service in tum, each 

group taking charge for a period of one week. 

Every Sunday morning following the church service, a special meal known as a 

to'ona'i was held. The food for this meal was gathered on Saturday, and early on 

Sunday morning each household prepared its own oven. The food was left to cook 

while the church service was being held. Following the service the whole village 

divided into six groups composed as follows: 

(i) the feagaiga and his wife, and the church deacons and their wives;

(ii) the matai; 10 

(iii) the aumaga; (see footnote 10)

(iv) the aualuma;

(v) the faletua and tausi; (see footnote 10)

(vi) the ava taulele'a.

Each of these groups assembled in a separate house, 11 each member contributing. his 

or her own basket of food. Each basket was formally acknowledged as the gift of the 
household from whose oven it came, and its contents announced in detail - as at all 

Samoanfei3-sts. For example, the person officiating (who is always either an executive 
chief,. or the member of an executive lineage) wouHannounce: "This is the basket of 

the Mati Meatasa lineage .... It contains three taro corms, a breadfruit, two packets of 
fish and an octopus." Thanks are then expressed. When all the food contributed by the 

members of the group concerned has been amassed in the centre of the house, it is 
then distributed among all those present - each of whom has his own food mat. The 
group as a whole then eats its meal in company. 12 The repast is followed by a period of 

10 Usually the matai, the aunuqra, and the falecua and tausi divided into two sections, those members of each group who 

. lived in the eastern part of the village known as Luma meeting separately from those who lived in the western part,
Tua. 
11 The feagaiga and deacons always met in the /ale a'oga'o le faifeau {the school-house of the faifeau). 
12 The custom of holding w'ona'i following Sunday church services is a long-standing one in Samoa. It is probably a
survival from the primitive religion of the Samoans. The Rev. George Platt in his Journal (MS., Uvingstone House, 
London) describes a Sunday service which took place at a village in Savai'i on November 8th., 1835.,. almost a year 
before the arrival of the first permanent missionaries: "The people all brought their food into the large house where 
we stayed between the services. When collected the people sat entirely around the house. Two persons then stood up, 
took every man's basket of food, told his name and what it contained, and then threw them into a general heap and 
sat down. A division was then made by the order of the chief and the first portion was divided to us. The remainder 
was distributed to every person present, man, woman and child, a proportion of each kind of food collected. This made 
a considerable variety and a fine foast foi: all. The feast concluded, they prepared for worship ... Such is the custom 
I make no comments upon it, I shall not interfere for the present." 
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general conversation before the members return to their own homesteads for the 
customary Sunday siesta that precedes the afternoon church service. This weekly 
meeting on a group basis for food and social intercourse is a further illustration of the 
manner in which structural principles dominate Samoan social life. 

The lineage structure of Sa'anapu also finds constant expression in the organization 
of the church community. We may quote two examples of this. At the commencement 
of each year a special week�day service ('0 le Lotu 'o le Tausaga) is held at which all the 
matai of the village speak. It is an important occasion attended by the whole village 
community who dress specially for the event in their best Sunday clothes. Each matai 
ascends in turn to the church pulpit and speaks for about ten minutes. The happenings 
of the year just passed are surveyed, and hopes for the year that lies ahead voiced. 
Although the ceremony is predominantly religious in character, fa'alupega and 
honorific terms are freely used, and there is much discussion of secular affairs. The 
order of speaking is not as in the fono however. Instead the matai ascend to the pulpit 
in the order in which their lineage homesteads are situated, beginning at the eastern 
end of the village and proceeding to the west. 

A similar plan is followed in October of each year when a children's service is held. 
For many weeks prior to this service the children of each lineage household are trained 
under the direction of their matai, their parents and elder brothers and sisters, to recite 
a passage from the scriptures and to sing a selected hymn. There is great rivalry 

between the various lineages and each endeavours to train its children to the highest 
possible standard of excellence. When the appointed Sunday arrives the church is 

. profusely decorated with wreaths of flowers, and the whole village assemb.les decked 
out for the occasion. Commencing from the eastern end of the village, the children of 
each lineage perform in tum as a group. Even the youngest children, of from three to 
four years of age, are included. Dressed in spotless white clothes, each group, when its 
turn arrives, stands at the head of the church and recites in unison its verses from the 
Bible and sings its hymn. From the body of the congregation the children are prompted 
and encouraged by the other members of their lineage. A successful performance is 
greeted with exclamation of delight, failure by weeping and shame. Throughout the 
entire service lineage loyalties run high, and during the days that follow there is 
detailed and animated discussion of the merits of each lineage's item. The occasion 
ends with a feast provided by each lineage for its own children in its own homestead. 

In normal Sunday services the lineage structure of Sa'anapu village does not 
obtrude itself to as marked a degree as in the two services we have just described. 
Nevertheless it is always to some extent present. As already mentioned all monetary 
contributions are made on a group basis, each making its donation through its elected 
head. Again, recruitment to the ekalesia (the communicant body) while it rests on an 
inclividual's own decision, is largely in lineage terms. We may quote as an example a 
service held in January, 1943, at which the feagaiga of the village was making an 



CHAPTERXV 133 

impassioned appeal for new members of the ekalesia. His entreaties were meeting with 

no response when old LauvI Vainu'u - the senior matai of the LauvI lineage - cried out 

from the front of the church where he was sitting: "Fai se fu'a 'o le a1ga" ("Show a flag 

for the lineage"). This met with success where the faifeau's more general supplication 

had failed, and Safua (LauvI Vainu'u's father's sister's daughter) and Taotasi (his 

adopted daughter) both came forward under considerable emotion and joined the 

ekalesia. 

Although church services are attended by the village as a whole, each lineage 

conducts regular religious services of its own. 13 These are held daily at about dawn and 

dusk. The most important of the two is the service held in the evening. Just after dusk 

a conch-shell trumpet is sounded, and all the villagers assemble in their own lineage 

homesteads. This time of day is described as vavao (prohibited or forbidden), and while 

it lasts no one is allowed to move about the village. Appointed representatives of the 

fono of matai patrol the village environs, and any one discovered at large without good 

reason is reported to the far10 and fined. As the notes of the conch-shell cease, the 

members of each household assemble in the principal house of their homestead. The 

service is conducted by the lineage matai. It commences with a hymn sung by all the 

members of the household, and is followed by a reading from the Bible and a prayer 

which is delivered by the matai. It is interesting to note that within each lineage its 

matai is regarded as its chief channel of communication with the Diety. There is among 

Samoan Christians little or no private worship or prayer. Instead the matai acts on 

behalf of the lineage as a whole. This conforms to the pattern of Samoan religious 

practice .in pre-Christian days when the elected head of a. lineage was looked upon as 

the chief communicant with its ancestral spirits.14

13 In ancient Samoa each lineage had its own ancestral spirits. Many lineages possessed tu/nw which spirits were 

believed to inhabit during religious ceremonies (cf. Raymond Firth, The Work of the Gods in Tik.o/1ia, London, 1930, 
vol.2, p.209 seq.). The ruj,ua of several of the lineages ofSa'anapu, although they have been long abandoned, still exist. 

For example, the tupua of the 'Anapu lineage is situated at Fia-acua, on the margin of the inlet chat flows to the north 

of the village. It is a large stone which bears a resemblance to a turtle. The tuJnw of the Mulitalo lineage is an upright 

black stone called Sina-a-Vii:Ca, which stands a short distance inland from the village at a place known as Va"i'a. 
14 Belief in these spirits is still very widespread in Samoa despite over a hundred years of Christianity. Many kinds of

sickness, for example, are believed to result from possession by aim (ancestral spirits). In such cases the whole lineage 

assembles at the bedside of the sick person, and following the administration of a specially prepared potion (vai aitu), 

an attempt is made ro discover rhc identity of, and placate the aitu responsible. 
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The Division of the Pig and Turtle 

We have now discussed four main facets of the social structure of Sa'anapu village: the 

lineage system, the institutionalized village groups, the relationship between titular 

and executive chiefs and their lineages, and the relationship of the village as a whole 

with its feagaiga, or Christian pastor. Some indication of the diverse manner in which 

these four elements are inter-connected has already been given. Of the many 

additional examples which might be cited, the formal distribution of food is probably 

the most illuminating, and, in particular, the ceremonial division of the pig. 

Every lineage household in Sa'anapu village maintained its own herd of pigs. All 

of these herds were kept in two extensive enclosures on the inland side of the inlet 

that flowed to the north of the village. Here the animals were allowed to roam at large, 

but each lineage had its own feeding place (fagaga pua'a) to which the pigs were called 

twice a day for feeding. In Sa'anapu as elsewhere in Samoa pork does not constitute 

a normal article of diet. Instead the pig is regarded as a form of wealth (oloa), only to 

be expended on special occasions. In many social situations, such for example as a 

marriage or death ceremony, or the inauguration of a matai, the provision of pigs is 

judged to be absolutely essential. Certain culturally standardized presentations such 

as the suata'i, which is made to visiting kindred, must always include a pig. Indeed 

throughout Samoa the importance of any social occasion may be gauged by the 

number of pigs provided. 

A pig is always baked whole, no matter how large it may be. It is killed immediately 

before cooking by strangling - the animal being laid on its back and a pole pressed 

down on its throat. After the body has been singed on hot stones, the belly is slit open 

and the intestines and other internal organs removed. The heart, liver, kidneys, etc. 

and the blood and fat from the abdominal cavity are wrapped in separate leaf packages 

ready for the oven. The removal of the gullet and rectum completes the cleaning. By 

this time the oven is ready. With tongs made from the mid-rib of a coconut frond, hot 

stones are lifted and plunged into the pig's thorax and abdominal cavity, and into the 

apertures left by the removal of the gullet and rectum. These stones are followed by 

freshly plucked bundles of fragrant leaves. More leaves are spread on the stones of the 
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oven, and the pig hoisted carefully on to the centre of them. Around about are 

stacked taro, breadfruit, luao, and other foods. The whole oven is covered with further 

leaves, and having been sealed with old mats and baskets is left to cook. 

A large pig such as is provided for an important ceremony is termed a manu fata. 

This phrase refers to the fact that such a pig is too heavy to be carried by two men, 

and must be borne on the shoulders of four or more taulele'a, on a specially 

constructed staging. A manu fata is always brought from the oven into the village 

settlement with shouts of triumph, and decked with greenery and flowers. It is then 

set down before the assembled chiefs and formally announced by the executive chief 

representing the lineage that has provided it. When all the pigs and other food have 

arrived the total amount is proclaimed in a loud voice from the platform of the house 

where the ceremony is being held. 1 The distribution of all the food that has been

amassed now begins. The most important feature of this distribution is the division of 

the pigs. This division is performed by a group of taulele'a under the supervision of the 

officiating executive chief. Each pig is severed into a number of named and culturally 

standardized portions. The division must be meticulously performed for the size of 

each of the portions is rigorously defined by custom.2 Within any village various 

sections of the community have recognized rights to specific portions. Similar rights 

exist within large lineage aggregates, for example, within the Tunumafono major 

lineage. From village to village and major lineage to major lineage there are slight 

variations, but the general system of division exhibits a uniformity throughout the 

whole of the Samoan archipelago. 3 

The main portions into which a pig is divided are as follows: 

(i) the ulu

(ii) the 'o'o

(iii) the tuala

(iv) the muli

( v) the alaga

(vi) the alo

(vii) the fatafata

(head) 

(fore-part of the back) 

(the loins) 

(rump) 

(the four legs) 

(the abdominal wall) 

(breast) 

These divisions are shown in the accompanying diagram. 

1 This proclamation (fol.Jfolaga) is looked upon as being made to "the world at large." Samoans evince intense interest 

in the quantity of food presented on important occasions, and the number of pigs, etc. provided for a noteworthy 

ceremony is remembered for years afterwards. 
2 A pig that is too well cooked cannot he accurately divided. It is usual therefore to undcrcook a manu fata intended

for ceremonial distribution. Each recipient group takes away its allotted portion which is re-cooked - at leisure -

before being eaten. One or two thoroughly cookL-d smaller pigs are provided fur consumption on the spot. 
3 llic same applies to the ceremonial division of the turtle, shark, bonito, malauli, fowl, etc. 
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There are further fine divisions which need not concern us here in detail. These 
apply chiefly to the 'o'o� the tuala, and the muli. Again, the liver (au), is divided into 
the maga-a-ali'i (the portion of titular chiefs(, and the maga-a-tulafale (the portion of 
executive chiefs). The values ascribed to the portions we have described vary 
considerably. The part by which greatest store is set is the tuala (loins); and next to 
this the 'o'o-and the fatafata. These portions are always allotted to either titular chiefs 
or the village feagaiga. Less esteemed parts are given to executive chiefs. 

The apportionment recognized by the Sa'anapu village community was as follows: 

(i) ulu

(ii) 'o'o­
(iii) tuala
(iv) muli

(v) alaga

(vii) fatafata

the village aumaga; 

'Anapu, the To'alima, and Tuigamala; 
the village feagaiga; 

the village aumaga; 

the Fale Tolu, the Sa Alo, and other executive chiefs; 
'Anapu, the To'alima, and other titular chiefs. 

In this division each of the four facets of the social structure of Sa'anapu village (as we 
have enumerated them) is represented. First, we may note that the tuala- the most 
highly esteemed part of the pig - is set aside for the village feagaiga. The feagaiga 

receives the tual.ahowever not as an individual but as a social person who stands in 
a highly institutionalized and permanent relationship with the Sa'anapu village 
community as a whole. This situation is demonstrated in the fact that the tu.ala 
presented to the feagaiga is described as: "'o le inati 'o le Atua" (The share of God"). 
Here it is the Christian Deity to whom reference is made. Thus in Sa'anapu village the 
tualais looked upon as a formal presentation on the part ofthe whole community to. 
the 'personal representative' of God. This system inasmuch as it applies to the 
Christian pastor cannot be much more than about one hundred years old,4 but
according to the oldest members of the Sa'anapu community it has been firmly 
established during the years covered by their memories. 

The second principle governing the ceremonial division of the pig in Sa'anapu is 
the recognition of the rights of lineage groups. Inextricably connected with this 

4 There is evidence to suggest however that on the conversion of a village community to Christianity, the faifeau came

to occupy approximately the same position as that previously held by the taulaitu, or spirit-medium. Pritchard 

(Pol::,ncsian Reminiscences, London, 1866, p.110) who lived in western Samoa from 1848 to 1858 noted of the primitive 

religious practices of the Samoans that "over every town (i.e. village community) presided a god to whom in fact the 

town and the inhabitants belonged .... " and that "there was in every town a man who was the especial priest of the 

god, and through whom the people were favoured with expressions ofhis will. It was his privilege to appoint feast-days 

in honour of the god ... the food was formally accepted by the priest in the name of the god, and served out to the 

families as they sat in groups around the temples ... " 

Food presentations associated with the practice of Christianity were reported (Rev. George Platt, Journal, MS., 

Livingstone House, London) as early as the year 1835, only five years after the first visit to Samoa of European 

missionaries. 
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recognition is the acknowledgement of the separate rights of titular and executive 

chiefs. This dichotomy, as we have seen, pervades the whole of Samoan social 

relations, and divides all lineages into two clearly contrasted classes. Thus in the 

apportionment of the pig the hallowed rank of the titular chiefs of Sa'anapu is 

acknowledged by allotting to them the 'o'o-and the fatafata. Within the category of 

titular chiefs precedence is determined by structural position. The 'Anapu lineage 

receives as its share the best part of the 'o'o-- the itu mea malosi. The same method of 

distribution applies to the executive lineages of the village as a class. As a group they 

are assigned the alaga - the four legs of the pig; but distribution of the alaga is 

sanctioned by the relative rank of the various executive chiefs involved. Within the 

Fale Tolu, for example, the senior lineage, the Sa Tuigale'ava, holds prior rights. 

Finally there is the acknowledgement of the claims of institutionalized village 

groups. Three groups are recognized: 

(i) the matai;

(ii) the aumaga;

(iii) the aualuma.

Each of these groups, as has been explained in previous chapters, is recruited either 

exclusively or predominantly from the local lineages of the village community. 

This fact demonstrates the important point that with the exception of the feagaiga, 

who is regarded as standing outside of the village community, the ceremonial division 

of the pig is based on the rights of lineage members only. Affinal members of the 

village community (represented mainly in the faletua and tausi, and the ava taulele'a). 

are granted no formal recognition. The separate recognition of the matai, the aumaga, 

and the aualuma means that with but few exceptions5 each minimal lineage of 

Sa'anapu village is represented three times; by its titled head, by its member (or 

members) of the aumaga, and by its member (or members) of the aualuma. A lineage's 

principal representative is its elected head, or matai. The portion of a pig allotted to 

anymatai, as already indicated, is governed by his status as a titular or executive chief, 

and by the structural position of his lineage within one of these categories. The same 

rules apply to the distribution that occurs within the aumaga and the aualuma. Thus 

the share of a pig allotted to the aumaga is further sub-divided in accord with lineage 

principles among its various members. 

On occasions when a large number of pigs are provided it is usual for only the manu 

fata to be divided in the manner we have described. Smaller pigs are commonly 

distributed whole. Such distribution follows however the general principles described 

for the division of a single pig. 

5 In 1943 all lineages were represented in the fono of matai; all but one minimal lineage was represented in the aumaga; 

and all but two lesser lineage groups in the aualuma. 
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So far we have been discussing the apportionment of the pig in contexts which 

include only the members of the Sa'anapu community. In practice it is usual for at 

least a few visitors from other village communities to be present. The presence of these 

visitors is always suitably acknowledged. For example, a high ranking titular chief from 

another village will be honoured by the presentation of a major part of the 'o'o� or, on 

occasions, of the tuala. Alternatively he may be granted a whole pig, smaller in size. 

While the general principles we have described underlie all social situations, particular 

circumstances give rise to variations in their application. 

As an example we may take the lau 'ava (death feast) of Fualosa, of the Lea'ana 

Satini minimal lineage, held in January, 194 3, at which seven pigs were provided. The 

distribution (pule) was as follows: 

The feagaiga 

The village matai 

Theaumaga 

Theaualuma 

A visiting tufuga (from Savai'i) 

The Government native doctor 

1 pig; 

2 pigs; 

1 pig; 

1 pig; 

1 pig; 

1 pig. 

The tufuga (qualified carpenter) here honoured came from the island of Savai'i. At 

the time of the lau 'ava he had been living in Sa'anapu village for about two months, 

where he was building a whale,boat (tulula) for the 'Anapu lineage. The doctor was 

the Native Medical Practitioner in charge of the Government Hospital situated 

immediately to the west of Sa'anapu village, to whom a pig (and other food) was 

presented in· recognition of· his ·efforts· to prevent the death of Fualosa (from 

pneumonia). 

The Division of the Turtle 

Ceremonial divisions similar to that which we have described for the pig also exist for 

the shark, the turtle, the bonito, the malauli, and the fowl. 

Especial importance in Sa'anapu is attached to the division of the turtle (laumei), 

which we may take as a further example. The turtle is regarded as the i'a sa (lit. 

"sacred fish") of the Sa Tunumafono. In Sa'anapu, as in aUthe other villages of the 

Sa Tunumafono, any turtle that is caught must be brought before the village fono for 

ceremonial distribution. The breaking of this rule is a serious offence. As already 

mentioned, Mulitalo Atigi's bravado in himself supervising the division of a turtle was 

one of the factors leading to his expulsion from the Sa'anapu fono of matai. A similar 

case occurred in the neighbouring village of Sataoa in 1941, when a titular chief 

named Seve, not only omitted to take a turtle he had caught before the Sataoa fono, 
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DIAGRAM OF TURTLE 

r. the suapeau,

2. tba sa6a ,nua;

,. the saga niuli;

4. the tua;

5. the ulu.
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but kept it to be eaten by the members of his own lineage household: When his 
· actions became known he was immediately banished from the Sataoa community.
During 1942 he lived in Sa'anapu village, which as Sataoa's chief rival came to his aid.
Eventually a reconciliation was arranged, and after about a year Seve returned to his
own homestead.

The division of the turtle is in general more rigidly followed than in the case of the
pig, for turtles are only rarely caught, and then never in large numbers. Like the pig,
the turtle is baked whole.

In the oven it is laid on its back to prevent the escape of the highly favoured
internal juices. When cooked it is carried before the assembled matai, and its division
is supervised by one of the senior executive chiefs present. The principal parts of the
turtle are shown in the accompanying sketch. The suapeau consists of the internal
juices which are looked upon as a special delicacy.

The apportionment of the turtle in Sa'anapu village was as follows: 

(i) the suapeau

(ii) the saga mua

(iii) the saga muli

(iv) the tua
(v) the ulu

'Anapu, the To'alima, Tuigale'ava; 
the feagai.ga, 'Anapu, the To'alima, Tuigamala; 
the Fale T olu and other executive chiefs; 
theaumaga; 

the aualuma.

The principles governing the division of the turtle, it will be observed, are 
approximately the same as those described for the pig. The one significant division is 
that Tuigale'ava - the leading executive chief of Sa'anapu - is recognized as having ·· 
the right to receive a shate ·of the suapeau. This is further evidence of the important· 
position which the Tuigale'ava lineage holds in the Sa'ariapu community, and the part 
which it played in the formation of the village. In about the year 1930 a serious 
disagreement arose in Sa'anapu when Tuigale'ava's rights were challenged by a group 
of titular chiefs. After a lengthy dispute in which the genealogical position of the 
Tuigale'ava lineage was fully debated, its claims were finally vindicated. 



Chapter XVII

The Social Structure of Sa' anapu Village: Summary and Conclusions 

Our subject of study in the foregoing chapters has been the village community of 

Sa'anapu; our problem the examination and analysis of group and personal behaviour; 

and our aim the isolation and definition of those pervasive and persisting relationships 

which in aggregate form the nucleus of village social structure in Samoa. 

This limitation of field has meant a deliberate selection of data. We have not for 

example been concerned with the economic life or the religious beliefs of the people 

of Sa'anapu per se, and have only touched on these important spheres to provide 

illustrations of specific relationships. Moreover even within the field to which we have 

restricted our attention it has not been possible to describe and analyse all the inter­

group and inter-personal relationships which were observed to exist in Sa'anapu 

village. Further selection has been inescapable. Our endeavour has been to select for 

consideration those relationships which our general observations have shown to be of 

cardinal and funda111entalirnpottance; These relationships, we would submit, form the 

quintessence of village social structure, and a knowledge of their nature is basic to the 

understanding of Samoan social behaviour. 

Before turning to a general examination of the concept of social structure, we may 

briefly recapitulate the principal features of the social structure of the Sa'anapu village 

community. 

Our analysis has isolated as an element of primary importance the lineage structure 

of Sa'anapu. There are in Sa'anapu village five main lineage groupings: 

Titular 

Executive 

The 'Anapu lineage 

The T o'alima lineages 

The T uigamala lineage 

The Fale T olu lineages 

The Alo lineage 
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All of these lineages are patrilineal in form, and with the exception of the Sa Alo, 

all are linked by agnatic and cognatic ties - imputed or real - of about ten generations 

depth. These ties are still the primary sanction governing inter-lineage relations. The 

position of each of the five main lineage groups of the Sa'anapu community is 

expressed in the village fa' alupega, in the seat-plan of its fono, in the order of 

precedence at kava ceremonies, in the right to speak at the fono manu, in the privilege 

of receiving specified shares of all pigs, turtles, sharks, etc. distributed within the 

village, and in many other culturally standardized modes of behaviour. While the 

position of any lineage group in the total lineage structure is manifested principally in 

the person of its elected and titled head, or matai, this position also refers to all its 

other lineage groups. In the course of time all of the lineages of Sa'anapu - with the 

exception of the Sa 'Anapu - have ramified into segments each with its own matai. 

Within a minor lineage each of its component segments is recognized as possessing 

separate rights and obligations. These rights and obligations are arranged hierarchically 

in accordance with the criterion of proximity to the main line of agnatic descent and 

succession. While minimal lineages are relatively autonomous units within the minor 

lineages of which they are integral parts, they do not receive jural recognition in the 

wider lineage structure of the village community. This is demonstrated by the fact that 

they do not possess fa' alupega of their own, are not allotted special places in the 

seating-plan of the village fono, and are not granted the right of having their kava 

separately announced. In Sa'anapu only those lineages possessing fa'alupega of their 

own are jurally recognized entities in the total lineage structure of the village. 

Whenever one of these Hneages emerges in social action in which other lineages are 

involved, -it does so as a whole, for in such contexts its separate segments· have no 

structural relevance. Thus when the senior matai of the T uigamala minor lineage 
speaks at the fono manu of Sa'anapu village, he does so on behalf of the Tuigamala 

lineage as a whole, for in the charter of the fono manu the segments of the T uigamala 

lineage are granted no separate recognition. 

The various minimal lineages of Sa'anapu village are organized into households 

which include in addition to lineage members, maternal kin and affinal relatives. The 

lineage structure of a village community pervades therefore the whole of its social life. 

With the exception of the faifeau and his family who fall in a special category, the 

status of all the various individual members of a village is primarily defined by the 

structural position of the lineage or lineage household to which they belong. 

To what extent do these pervasive relationships arising from the lineage structure 

of a village community persist through time from one generation to another? The 

present members of the Sa'anapu community insist that their village has had the same 

basic lineage structure since its inception some ten generations ago. Such a claim is 

impossible to empirically substantiate, but there is documentary evidence that suggests 

that the lineage structure of the Sa'anapu community has persisted unchanged for at 
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least forty or fifty years. We have already cited the Rev. George Platt's account of 
Sa'anapu in 1836. During the remainder of the nineteenth century there is occasional 
mention of Sa'anapu in missionary reports and journals. In a letter written on 
December 15th., 1890, Henry Adams gives a vivid description of the man who at that 
time was holding the title of'Anapu. 1 The first detailed account however of the lineage 
structure of Sa'Anapu is that contained in Kramer's Die Samoa-Inseln, published in 
Stuttgart in 1902. Kramer, in a very much abridged account of the fa'alupega of the Sa 
T unumafono villages,2 gives the principal titles of Sa' anapu as: 

'Anapu; 
The To'alima (Mati, Lea'ana, Mulitalo 

Tafafuna'i and Seve); 
The Fale T olu. 

These as we have pointed out are still the basic lineage groupings of Sa'anapu 
village. Kramer probably collected this information in the course of a journey along the 
south coast ofUpolu in the latter half of the year 1898. Still more detailed information 
is contained in a small book including the fa'alupega of all the villages of Western 
Samoa which was compiled from data collected in the last decade of the nineteenth 
century, and published by the London Missionary Society in 1915.3 The version given 
in this book of the fa'alupega of Sa'Anapu corresponds almost exactly with that 
recorded in 1943, which we have given on p.121. All the principal lineage titles are 
given: 'Anapu, the To'alima, Tuigamala, Tuiafelolo, the Fale Tolu, Alo and Vole. 

This evidence indicates that the lineage structure of the Sa'anapu community has 
remained in a state of equilibrium for about the last fifty years. Moreover the traditions 
of the Sa'anapu people themselves give us no reason to suppose that their lineage 
structure has undergone any really fundamental changes during the entire period of 
about ten generations postulated in the village genealogies. Some changes have 
undoubtedly occurred during this period - for instance, several lineages have become 
extinct - but the general picture is one of remarkable stability. 

A major factor making for this marked stability of village lineage structure is, we 
would submit, the manner in which the Samoan people themselves have given 
institutional expression to inter-lineage relationships. The principal formulation of the 

1 Adams writes: "'Anapu is a dignified, middle-aged man, and speaks English with the same high-bred beauty of tone 

and accent that struck us so much in old John Adams at Apia. He has been a great traveller as a common Kanaka 

seaman, and has been to San Francisco, New Orleans, New York, Liverpool, Glasgow, Hamburg, as well as to Australia, 

China, Japan, and all over the Pacific ... His village was one of the largest and richest we saw. With all this he was 

unhappy because he could not go off as a common sailor before the mast to knock about the ocean in cold climates 

which were his horror ... " (Letters of Henry Adams). It is unclear whether Freeman was using the two volumes 

edited by Ford and published in 1930 and 1938 (see bibliography). 
2 Kramer, Die Samoa-lnseln, Stuttgart, 1902, p.237.
3 'Ole Tu5i Fa'alupega 'o Samoa, London Missionary Society Press, Malua, Western Samoa, 1915, pp.56-57. 
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structural relationships existing among the lineages of a village community is to be 

found in its fa'alupega. Fa'alupega are recited on all occasions when the titled heads of 

lineages join in any sort of formal co,activity. This means that their positions relative 

to one another are receiving constant and explicit confirmation in organized 

behaviour. The same applies to the rigidly formulated fono seating,plan, the order of 

precedence at kava ceremonies, and the division of the pig, shark, turtle and other 

animals. All of these institutionalized formulations combine to produce a uniformity 

in belief and values, and to permit the transmission of this uniformity from one 

generation to another. By constantly hearing the recitation off a' alupega and witnessing 

the ceremonial distribution of kava, lineage members are made aware of the lineage 

structure of their community from childhood onwards. It is no uncommon sight, for 

instance, to see little boys of about seven or eight years conducting a mock kava 

ceremony in the sand, and struggling to mouth the complicated fa' alupega which they 

have heard being used in the fono of matai. 

When a young man joins the aumaga a knowledge of the lineage structure of his 

village is imperative for the performance of many of his duties, for he is often required 

to attend on village matai at their formal gatherings. Again, he knows that one day he 

will probably succeed to the chiefly title of his lineage, and strives to master not only 

all the intracacies of the structure of his own village, but to extend his knowledge of 

fa'alupega, kava,cup titles and the like, to cover all the neighbouring village 

communities with whose members he is likely to come into contact. Thus every new 

recruit to the fono of matai is fully equipped from his apprenticeship in the aumaga, 

with a detailed knowledge of the rights and obligations ofall the lineages of his village. 

The wide yet uniform range in age of the matai ofSa'anapu demonstrates that the 

personnel of the village fono is regularly replenished as its older members grow old and 

die. In 1943 the number of matai falling in the age,group 51 years-70 years was 

approximately balanced by the number falling in the age group 36 years-SO years. This 

regular spacing of personnel means that the fono as an institution attains a continuity 

in time which ensures that its charter is consistently and faithfully observed. 

The rigid and explicit manner in which inter,lineage relationships are formulated 

tends strongly to inhibit any changes in their character. A lineage can only 

permanently improve its position in the hierarchy of which it is a part by effecting 

alterations inf a' alupega, fono seating,plans, kava ceremony precedence and so on, and 

these alterations can only be achieved with the full cognizance and approval of the rest 

of the village lineages each of which is concerned to preserve its own position. 

It is possible however for new and unrelated lineage groups to be admitted into a 

village community. As an example of this we may cite the assimilation of the Alo and 

Vole lineages into Sa'anapu village. The Alo and Vole lineages, as we have explained, 

stand in a well defined relationship to the rest of the Sa'anapu lineages and possess 

certain specific rights of their own. It should be noted however that the assimilation 
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of the Alo and Vole lineages into the Sa'anapu community has not affected the 

structural relationships based on genealogical ties that exist among the rest of the 
Sa'anapu lineages. 

Titular and Executive Chiefs 

The second element of importance in village social structure is the relationship that 
exists between titular and executive lineages. All of the lineages of Sa'anapu fall into 
one or the other of these mutually exclusive classes. The resultant dichotomy extends 
therefore over the whole of village social structure - the titular lineages as a class being 

opposed to the executive lineages as a class. The distinction between titular and 
executive chiefs is expressed in a wide range of culturally standardized behaviour 
patterns. These behaviour patterns pervade the whole of Samoan society and are 
rigorously observed in all social situations. 

While the executive or titular status of a lineage pertains primarily to its titled head 

as either an ali'i or a tulafale, it also applies to all the other members of the lineage and 
its household. As an example we may take an incident that occurred in Sa'anapu 
village in 1943. One Saturday afternoon in January of that year, 'Aimiti, a girl of 18 

years and a member of the titular lineage of Lea'ana Satini,4 was walking in the eastern
section of Sa'anapu known as Luma. She was wearing for the first time a new dress 
which she had bought only a few days previously. As she was passing the homestead 
of the executive lineage of Alo To'alima, Sefulu (aged 50 years), the wife of Alo 
To'alima, the matai of the lineage, stepped out of the house in which she had been 
sitting and commenced to 'ailao. Samoan custom allows an executive chief, or the 
member of an executive lineage to 'ailao in order to obtain property from a titular chief 
or one of his lineage. 5 To 'ailao a person must intone three times in a loud voice first 
the title of the lineage concerned, and then its taupou name. This Sefulu did, crying: 

Lea'anae! 

Lea'anae! 

Lea'anae! 

Afega e! 
Afega e! 
Afega e!6 

Fa'afetai fa'aea faleupolu! 

'Aimiti thereupon took off her new dress, and handing it over to Sefulu returned 

1 'Aimiti's relationship to Lca'ana Satini, her matai, was as follows: she was the eldest daughter of his father's sister.
5 See p.79.
6 Afcga is the tau/Xlu name (sa'otamtl'ita'i) of the Lca'ana lineage. The terminal 'e' in an 'ailao is linked to the final vowel 

of the titles to produce a diphthong. 
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to her own lineage homestead, in her petticoat. Although she did not show it in 
Sefulu's presence, 'Aimiti was enraged, and when she reached her home she wept 
bitterly. Subsequently it would be possible for the Lea'ana Satini lineage to make some 
reciprocal claim on the Alo To'alima lineage, but 'Aimiti had no way of retrieving her 
dress. The next day Sefulu wore the garment to the morning church service. Between 
the Lea'ana Satini and Alo To'alima lineages there were no genealogical ties of any 
consequence, and Sefulu's action was sanctioned solely by the binding relationship that 
exists between titular and executive lineages. 

Within the village community the ali'i - tulaf ale dichotomy is a fundamental feature 
in the constitution of all its institutionalized groups, applying equally to the fono of 
matai, the aumaga, the aualuma, the assembly off aletua and tausi, and the assembly of 
ava-taulele'a. For example, the brother or son of an executive chief is granted in the 
aumaga the status of a potential tulafale. Similarly, the sister or daughter of an 
executive chief is given executive status within the aualuma. Affinal relatives are also 
affected. A woman belonging to a titular patrdineage alters her entire status and 
becomes a tausi on marrying an executive chief. As a tausi she is obliged to fill that role 
in village life which Samoan culture ascribes to the wife of an executive chief. If 
however her husband dies and she return to the household of her own lineage, her 
status as a tausi lapses and she takes up once again the status and role ascribed to the 
member of a titular lineage. 

Like the lineage structure the relationship between titular and executive chiefs 
persists relatively un�changed from one generation to another. John Williams in his 
manuscript journal kept during his second visit to Samoa in 1832, describes in some 
detail the relations existing between ali'i and tulafale. For instance, in his account of 
malaga ceremonial, Williams writes: 

"A chief proposing to go on a malaga will obtain some valuable article �fEuropean property, 
blue beads, an axe, or a musket. He will then desire all his tulafale and servants to go fishing 
and prepare a considerable quantity of food. Every thing in readiness they depart in three, 
six, or ten canoes, as the number of persons forming the malaga may require. On arriving 
at the settlement of his friend or relative the chief makes him a present of the food with the 
European property he has obtained for the purpose. His relative in return makes him a 
present of mats and cloth which he has prepared for the purpose of giving to his relative ... 
with the property the chief thus obtains he pays his tulafale ... "7 

Precisely the same type of relationship holds between ali'i and tulafale in contemporary 
· Samoa.

The diffusion of European material culture has resulted in a number of innovations 
in the patterns of behaviour laid down for executive and titular chiefs. For example a 
titular chief is served his cocoa (produced from native grown trees) in a china cup and 
saucer while an executive chief receives his in an enamel mug. But all these 
innovations are only modified expressions of a relationship the intrinsic nature of 

7 John Williams' unpublished manuscript journal of his visit to Samoa in the schooner "Olive Branch," in October and

November, 1832 is preserved in the lihrary of the London Missionary Society. The servants mentioned hy Williams 

would bc the taulele'a of the chief's lineage household or village. 
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which has not suffered any basic changes. Indeed by so freely bringing the 
paraphernalia of Western culture into conformity with their own social values, the 
Samoans have done much to reinforce the strength of their social structure. 

The Institutionalized Village Groups 

A third aspect of village social structure which merits emphasis are its institutionalized 
groups. With hut few exceptions all of the adult members of the Sa'anapu community 
belong to one or another of five groups, all of which are organized on a village basis. 
The personnel of these five groups is as follows: 

(i) fono of matai
(ii) aumaga

(iii) aualuma

(iv) potopotoga 'o
f aletua ma tausi

( v) potopotoga 'o
ava-taulele'a

the titled heads of minimal lineages; 
(a) the untitled male members of local minimal
lineages; (b) male affines oflocal lineage households;
female members of local minimal lineages, each of
whom is living in her own lineage household;

the wives of matai 
the wives of the untitled members of local minimal 
lineages 

No individual, it will be noted, can belong to more than one of these groups at the 

same time. The majority of the male lineage members of a village community belong 

first to the aumaga, and then later, when they succeed to lineage titles, to the fono of 

matai. Similarly, the wives of lineage members have first the status of ava taulele'a 

(when their husbands are untitled), and later (when their husbands become matai), the 

status of faletua (wives of titular chiefs} or tausi (wives of executive chiefs). A female 

lineage member normally belongs first to the aualuma of her own village; she then 

becomes an avci taule'ale'a, and subsequently a faletua or tausi in her husband's village; 

and finally (should she become a widow) returns to her own lineage homestead, and 

re,joins the aualuma of her own village. 

The charters of all five groups are fundamentally the same and are based on the 

lineage structure of the village community, and on the general relationship that exists 

between titular and executive lineages. The fono of matai, recruiting its personnel from 

the elected heads of minimal lineages is by far the most important group, and 

superintends every aspect of village life. The charter of the fono is expressed primarily 

in its fa'alupega and seating,plan. 

The charter of the fono of matai represents therefore a general summation of the 

structural relationships existing among all the lineages of a village community. 

Moreover the charter of the fono is repeated in each of the other four groups we have 

enumerated. This means that the lineage structure and the ali'i-tulafale dichotomy of 

a village community is given institutional expression at five different and exclusive 
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social levels. Each institutionalized group is, as it were, a microcosm of the macrocosm 

of which it is itself a part. 

The group structure of a village community, like its lineage structure, has both 

consistency and constancy. John Williams in his Journal of 1832, described the 

Samoan fono and the manner in which its affairs were conducted. Williams writes: 

" .. . fano are held either in the large government house, or on a green lawn under the shade 

of spreading trees with each of which every settlement is provided. On these occasions the 

most perfect order is preserved. All are seated except the person delivering his speech; he 

stands up,8 his long hair let loose hanging over his shoulders in token of respect to the 

audience .... · In these fano the chiefs9 themselves speak, but in meetings where subjects of 

minor importance, collecting of property, etc. are discussed, they have a speaker, 10 it being 

considered below the dignity of a chief to give speeches on these occasions ... " 

The aumaga and the aualuma are also described at an early period, though with less 

exactness than in the case of the f ono. 11 The evidence is sufficient however to 

demonstrate that the fono, the aumaga, and the aualuma, were all firmly established 

institutions on first European contact, and that they have so remained up to the 

present day. 

Concerning the assembly of faletua and tausi, and the assembly of ava- taulele'a, 

detailed data is scanty, 12 but this is understandable for they are institutions of minor

importance when compared with the fono, the aumaga, and the aualuma, and the early 

observers of Samoan social life were by no means systematic. Although there is fairly 

· strong presumptive evidence that both institutions are genuinely ancient features of

village social structure, the lack of conclusive data from an early period does leave open

the possibility that they have risen to pwminence only irt recent years.

The Concept of Social Structure 

Having now summarized the cardinal features of the structure of the Sa'anapu village 

community we may consider briefly the bearing of the material we have presented on 

the general theory of social structure - particularly as it has been developed in recent 

years. 

The first question we must face is an epistemological one. To what extent is the 

concept of social structure an abstraction? Professor Radcliffe�Brown has spoken of 

8 Speeches arc delivered standing up out-of-doors only. 
9 I.e. titular chiefs or ali'i. 
'° I.e. a tulaf ale, or executive chief. 
11 Refs. Rev. John Williams, MS. Journal, 1832; Rev. George Platt, MS. Journal, 1835; Rev. J.B. Stair, Old Samoa, 

London, 1897, p.109 seq. Also Kramer, Die Samua-lnse!n, Stuttgan, 1902, Erstcr Band, p.476. 
11 Ref. Rev. George Pratt, Grammar and Dictionary of the Samoan Language, 1862; Kramer, Die Samoa,Irue!n, 1902,

Erster Band, p.4 76 seq. 
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social structure as an "actually existing concrete reality to be directly observed." 13 Is 

this, we may ask, a methodologically sound proposition? We would submit that it is 

not. The raw material of anthropological enquiry is human behaviour - verbal and 

otherwise - and the material results of past human action. The field-worker begins 

then with the systematic observation of facts. He observes, for example, an individual 

whom he knows to be a titular chief making a presentation of bark cloth to an 

executive chief. From this social fact he infers a relationship the nature of which he 

further establishes by interrogation of one or both of the individuals concerned. By 

further observations of actual behaviour, and enquiry into the system of values that 

stands behind it, the anthropologist is gradually able to delineate, and ultimately to 

define the true character of the relationship he is studying. By examining a number of 

such relationships it is evinced that they have an ordered arrangement that is both 

pervasive and persisting. This ordered arrangement constitutes one facet of the social 

structure of the society being studied. 

The social structure of a community or a society is real, we would claim, only 

inasmuch as we have reasonable grounds for believing that such an order does in fact 

exist; but it is nevertheless an abstraction based on a discrete series of observations -

observations, that is, which have been made separately both in time and space. A social 

structure cannot be directly observed as can the steel scaffolding of a building; instead, 

it is always an inferred order derived from empirical observations which have been 

more or less adequately made. 

The degree of abstraction involved however is often low, and the structure of a 

simple and homogeneous society can be defined with considerable precision. . . . . . . . . . . . . . . . . . . 

Furthermore the members of some societies have a clear conception of the nature of 

their own social structure and express it institutionally in various ways. As one example 

of this we have cited the seating-plan of the fono of mat.ai of Sa'anapu village. This 

seating-plan gives explicit expression in spatial terms to the abiding relationships which 

exist among the titular and executive lineages of the Sa'anapu community. It 

represents a formulation· in concrete terms· of the· conception held by the people of 

Sa'anapu of their own social structure. The version we have recorded was dictated by 

the members of the Fale T olu, and subsequently approved by all the matai of the village 

as being the correct seating-plan of the Sa'anapu fono. However during the whole of 

our stay in Sa'anapu we did not once observe a meeting of the fono which followed 

exactly the seating-plan as postulated by the mat.ai of the village. Always there was 

some slight variation. The reasons for these variations were invariable quotidian. 

Usually one or two matai were absent because of other commitments, or through 

sickness, and their places were occupied by others of approximately equal rank; again, 

there was often a re-arrangement of positions to avoid the fierce rays of the mid-

13 A.R. Radcliffe-Brown, "On Social Structure," J.R.A.I., vol.LXX, 1940, p.4. 
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morning sun that were streaming into one part of the house; sometimes an executive 

chief would leave his accustomed place in order to discuss some matter of urgency with 

one of the titular chiefs of the village ... Thus while a seating-plan is rigidly conceived 

in theory, it is often followed with considerable laxity in practice. On any particular 

occasion the circumstances that prompt variations in the theoretical pattern are readily 

discernible to all concerned and arouse no comment, for such variations in no way 

threaten the social structure of the community. This means that it is only by attending 

a series of fono, and observing the regularities which underlie minor deviations, that a 

field-worker is able to discern the manner in which the postulated seating-plan of a 

village determines the behaviour of its matai. We would submit therefore that the social 

structure of any group is an abstraction which can only be arrived at by prolonged and 

systematic study of behaviour, and that methodologically there can be no justification 

for regarding it as a 'concrete reality' which is either immediately or directly observable. 

Despite the fact that the term 'social structure' is constantly and widely used by 

social anthropologists few exact definitions have been offered. Bateson has 

distinguished between 'cultural structure' and 'social structure.'14 Cultural structure he

defines as "a collective term for the coherent 'logical' scheme which may be 

constructed by the scientist, fitting together the various premises15 of the culture." In 

the study of social structure on the other hand "we take human beings as our units and 

see them linked together into groups - e.g. as clan members or as members of a 

community.'' For Bateson, cultural structure and social structure are different aspects 

of the same phenomena. "In the study of cultural structure," he writes, "we shall see 

clans and kinship terminology as shorthand references to details of behaviour; while 

in the study of social structure we shall see these groupings as segments in the anatomy 

of the community, as part of the mechanism by which the community is integrated and 

organized." 

With this distinction of Bateson's there can be no serious disagreement. In practice 

it is never possible to observe a social relationship in complete isolation from cultural 

factors. For example the form of the ceremonial presentations (lafo) made by a titular 

chief to each of a group of executive chiefs is culturally determined, as is the manner 

in which the presentations are dispensed and acknowledged. The amount of property 

given to any particular executive chief depends however on his structural position and 

cannot be explained in cultural terms. The cultural and social structures of a 

community are, we would aver, inextricably interwoven and largely interdependent. 

In Samoa, the manaia and taupou of certain titular lineages wear tuiga (head-dresses of 

human hair) on ceremonial occasions. The manufacture of these elaborate head­

dresses, the terms used to describe them, etc. are part of Samoan culture, but the 

14 G. Bateson, Naven, Cambridge, 1936, p.25. 
15 Bates.m, ibid, p.24. A premise, Bateson defines as "a generalized statement of a particular assumption or implication 
in a number of details of cultural bchaviour.n 



152 A Samoan Village Community 

wearing of them by particular individuals at a given ceremony can only be explained 
by structural analysis of the social relationships involved. While it is possible therefore 
to accentuate different aspects of the total social and cultural life of the Samoan 
people, any attempt to isolate completely either of these aspects from the complex 
unity of which it is a part is methodologically unwarranted. 

Professor Evans-Pritchard16 has described social structure as consisting of"relations 
between groups which have a high degree of consistency and constancy." He points out 
that such groups "remain the same irrespective of their specific content of individuals 
at any particular moment, so that generation after generation of people pass through 
them. Men are born into them, or enter them later in life, and move out of them at 
death; the structure endures." "Structural relations," according to Professor Evans­
Pritchard, "are relations between groups which form a system." 

In the analysis we have presented of the social structure ofSa'anapu, stress has been 
laid on the importance of the criteria of consistency and constancy; our material has 
suggested however that the concept of social structure should not be limited to group 
relations only, but extended to embrace all person to person relationships of a pervasive 
and persisting character. Thus while the lineage structure of Sa'anapu village primarily 
defines the position of the various lineages of the village as groups, it also sanctions the 
personal behaviour of individual lineage members. For example the relations of the 
chief 'Anapu with the other matai of his village are determined by the fact that he is 
the elected head of the 'Anapu lineage. By virtue of his title he possesses a number of 
specific personal rights. For instance, no member of the 'Anapu lineage other than its 
elected chief can enter the fono and sit at the wall post allotted to the holder of the 
'Anapu title. No one other than 'Anapu himself is entitled to have his kava announced 
with the honorific words: "Lau ipu lenei, Sa 'o Malie ma Vaito'elau 'aumai 'anava vave 

ola!" Every chiefly title in Samoa - executive as well as titular - represents a well 
defined structural position. Any individual chief exercises his rights and attains his 
authority not by reason of his individual capabilities but by virtue of the fact that he 
temporarily holds a title which has ·a· specific structural significance. Thus if an 
individual is deposed from chieftainship he loses all his special privileges and all of his 
exalted rank, and becomes merely an untitled man compelled to obey the edicts of the 
other chiefs of his community. We have illustrated this point by recounting the 
instance of Mulitalo Atigi, one of the titular chief of Sa'anapu village. Although Atigi 
as an individual was expelled from the Sa'anapu fono, and was denied the right of the 
Mulitalo fa'alupega and kava-cup title, etc., the position of the Mulitalo title in the 
social structure of Sa'anapu village was not affected. Any other individual elected to 
the matai-ship of the Mulitalo lineage would be entitled to participate in the Sa'anapu 
fono, and to exercise all the jurally recognized rights attached to the title of Mulitalo. 

16 E.E. Evans-Pritchard, The Nuer, Oxford, 1940, p.262 seq. 
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As we have recounted, this fact was madde clear to the members of the Mulitalo 
lineage by the executive chiefs whose duty Ht was to formally announce the fono's 

decision to expel Mulitalo Atigi from its mem\bership. 
Similarly, rank in Samoa applies not to iindividuals as such, but to titles. As an 

example of this important sociological fact ,we have cited the case of Tuigale'ava 
Gatupu. Tuigale'ava, it will be remembered,, as the leader of the Fale Tolu, is the 
principal executive chief of the Sa'anapu ccommunity. Gatupu, the man who was 
holding the Tuigale'ava title in 1943 was malf�blind and in an advanced state of 
senility. So much was this the case that he wras unable to perform many of the duties 
which fell to him as the leading tulafale of thte village. In other than the most formal 
situations his idiosyncrasies and shortcoming�s were constantly ridiculed and derided 
by the people of Sa'anapu. His ineptitude dlid not however lessen the rank of the 
Tuigale'ava title, or interfere with its positiom in the social structure of the Sa'anapu 
community. Despite the fact that Gatupu wais unable to fulfil his prescribed role, his 
status as holder of the Tuigale'ava title wais granted full recognition in the kava 
ceremonies, in the recitation of fa'alupega, andl in the distribution of food and property. 
This situation, we would submit, can only, be correctly interpreted by structural 
analysis. Any explanation of the allotments oif food and property made to Tuigale'ava 
Gatupu in purely functional terms is manifesttly inadequate. 

The institution of chieftainship pervades tthe whole of Samoan society, extending 
from the titled heads of maximal lineages off many generations depth, to the titled 
heads of minimal lineages consisting of a mtan and his children. The proportion of 
chiefs to untitled adult males is high. The Gmvemment Census for Western Samoa of 
September 25th.,· 1945, showed that there we1re 3,497 chiefs as against 12,989 untitled 
rriales of 15 years of age and over. Each oif these 3,497 chiefs held a title which 
represented a precisely defined position in tlhe structure of both the lineage and the 
village community of which it was a componemt part. This affords clear evidence of the 
manner in which the Samoan system of chiefoainship dominates Samoan social life. We 
are justified therefore in isolating the various, person to person relationships between 
chiefs as one of the most important features cof Samoan social structure. 

As a further example of the way in whiclh dyadic relationships assume structural 
significance in Samoan society, we may take tlhe tama tane-tama fafine relationship that 
exists between siblings of the opposite sex amd their descendants. Within any given 
lineage the head of the tama tane group is the !lineage matai. The head of the tama fafine 

group is the matai's eldest sister, or (should :she be still alive) his father's sister. This 
woman - the senior female member of the a1gnatic line - is given the special name of 
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feagaiga, 17 or ilamutu. Both of these terms describe a structural position. The feagaiga 

of a lineage as its senior female member holds a position of social equivalence with its 
titled male head; within the lineage she is a sort of female matai. 

Between the matai and the feagaiga of a lineage there exists a standardized 
relationship which maintains its form relatively unchanged from generation to 
generation. For example on the death of a matai it is the feagaiga's duty to keep watch 
over, and fan his corpse. While fulfilling this role she is given the special name off ai­

fa' a-ili. Immediately before the corpse is interred the fai-fa'a-iU calls on the members of 
the lineage to bid it farewell. Each member advances in and touches noses (sogi) with 
the dead matai. The fai-fa'a-ili then pours perfumed coconut oil into both of the eyes 
of the corpse, 18 after which act it is considered to be sacred (sa) and must not again be 
touched. At the funeral feast (lau 'ava) that follows the burial, the feagaiga (who retains 
the fan she has used and the residue of the oil) is presented by the tama tane group with 
a major share of the fine mats ('ie toga) and other property and food which has been 
amassed for the occasion. 19

Although in the course of the history of a lineage a succession of different 
individuals hold for varying periods the positions of matai and feagaiga, the form of the 
relationship existing between them remains constant. A similar type of relationship 
(which we need not here describe) exists between a matai and his sister's eldest son, or 
tama sa. 

The evidence we have presented justifies, we would claim, the extending of the 
definition of social structure to include the pervasive and persisting person to person 
relationships existing in a given society. 

We have now argued that both inter-group and inter-personal relationships should 
be comprehended by the concept of social structure. There is one further aspect of 
social relations, which we believe it necessary- in the light of our Samoan material -
to take into account. We refer to the differentiation of individuals and of classes by 
their social role, for it is under this heading that we must consider the dichotomy that 
pervades all of Samoan social life: the division of Samoan society into titular and 
executive lineages. It is not possible to define this dual organization in group terms. A 
titular or an executive chief maintains his status in all social contexts and in all parts 

17 The term feagaiga is generally employed to refer to any two objects standing in contraposition. It is used for instance 
to describe the relative position of the central posts of the two ta/a of a fale tele which stand directly opposite one 
another. It is also applied metaphorically to person to person relationships. This is a further example of the way in 
which Samoans conceptualize in spatial terms the principal relationships of their society. Thus the term feagaiga is 
applied to the relationship between (i) the mar.ai and the senior female member of a lineage; (ii) a titular and executive 
chief; iii) the appointed faifeau of a village and the community which he serves. 
18 This act may also be performed by the sister's son, or tama sa. 
19 Both Pratt (Proc. R.S.N.S.W., vol 24, 1890, p.203) who served as a missionary in Samoa from 1839 to 1879, and 
Brown (Mela�iansandPolynesians, London, 1910, p.41) who was in western Samoa from 1860 to 1870, have recorded 
the role of members of the r.ama fafine group at the funeral of a matai, as they observed it in ancient Samoa. The 
account they give of the r.ama cane - r.ama fafine relationship still applies in Samoa to-day. 

I 
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of Samoa. For example, an executive chief from a remote village on the island of Savai'i 

who happens to be visiting Sa'anapu, will be classed with the executive chiefs of the 
Sa'anapu community in all relationships with the titular chiefs of the village. He is so 
classed however not by reason of any lineage ties with the Sa'anapu tulafale, but merely 
by virtue of his ascribed status as an executive chief. All of the executive chiefs of 

Samoa form therefore a social class. The same may be said of all the titular chiefs of the 
archipelago. Within a village community it is usual to find groups of titular chiefs and 

groups of executive chiefs recruited on lineage principles. (e.g. the To'alima group of 
titular chiefs, and the Fale Tolu group of executive chiefs in Sa'anapu village), however 
the titular or executive chiefs of Samoa as a whole do not in any sense form a corporate 

group: but only separate classes. To each class there is ascribed a socially and culturally 

defined role. The nature of these roles we have discussed in some detail in previous 
chapters. 

With but few exceptions20 the two classes are mutually exclusive. As shown by the 
case ofTiulama,21 it is possible for a matai and his lineage to move from one class to the 

other, but such changes in status are rare and never occur in the case of lineages of 
high rank. The great majority of Samoans are born into either a titular or an executive 
lineage and retain the status thus conferred as long as they remain members of their 
own lineage household. An affinal member of a household temporarily assumes the 
class status of the lineage of his or her spouse. 

Of this formulation we have two main criticisms. Social structure, as we have 
argued, is not a 'concrete reality' but an abstraction. Secondly, we can discover little 
justification for the inclusi.on of the qualifying phrase, ."at a given moment in time." In 
our analysis of the Samoan village fono, we have indicated that its. structure is not. a . 
surface feature than can be immediately deduced. The social structure of any corporate 
group is rather a set of underlying principles which can only be defined by systematic 
study over a protracted period. The behaviour of the members of any group at a given 
moment in time always diverges for incidental reasons and to a greater or lesser extent 
from the structural relationships which, in general, determine social actions. 

In Studying social structure then we are not interested in "actually existing relations 
at a given moment in time," but rather in those social relationships which exhibit a 
high degree of pervasiveness, consistency and constancy. 

By a pervasive relationship we mean one which applies to the whole, or to a major 

20 In some parts of Samoa (lculumoega, in A'ana for example) there exist lineages whose mawi possess a combined

titular and executive status. Such matai arc known as udafale - ali'i. Kramer, o/>.cit., p.482, describes tulafale - ali'i as 

independent and not under the jurisdiction of titular chiefs. He writes: "They arc to be looked upon as chiefs who have 

the privilege of assuming a tulafale name, and arc thus able to speak at the f,mo, and also to receive a mat of stare 'ie 

'o le maloj at the distribution of the mats of the titled chiefs. They can confer the titles but can hold none themselves. 

Their origin is probably due to a titular chief marrying the.daughter of a tulafale, and bmh names then passing to their 

son. But the power usually comes through wfiga. Ar the kava ceremony they often rank before the titular chiefs." 
21 Sec p.90 seq.
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proportion of the members of a society; by a consistent relationship, one which is 

uniform and homogeneous in its various manifestations; and by a constant relationship, 

one which persists through time relatively unchanged. 

As we would define it then, social structure refers to the ordered arrangement of the 

sum total of the pervasive, consistent and persisting relationships in a given group, 

community or society. 

Within the boundary of a given society structural relationships of many different 

kinds operate. These relationships permeate a society to varying degrees. For example, 

class differentiation in terms of titular and executive status extends over the whole 

range of Samoan social relations. Such groups as the aumaga and the aualuma on the 

other hand, are always confined to a single village community. They exist in all the 

village communities of the Samoan archipelago, but never at a higher plane in the total 

social structure. We may say therefore that the social structure of an entire society is 

a complex aggregation of separate but interrelated structures. These component 

structures are based on varying principles. 

In our analysis of the social structure of the Sa'anapu village community we have 

noted the following important elements: 

(i) the lineage structure;

(ii ) the relationships existing between chiefs as persons;

(iii) the institutionalized village groups (the Jono, the aumaga, the aualuma, the

faletua and tausi, and the avataulele'a);

(iv) the ali'i - tulaf ale class dichotomy;

(v) the tama tane ,--- tamafafine relationship;

(vi) the relationship existing between a village community and its faifeau, or

Christian pastor.

The ordered arrangement of all these elements forms the nucleus of the total social 

structure of the village community we have selected for study. Observations in other 

parts of Samoa suggest that these cardinal structural elements probably underlie the 

social structure of all Samoan village communities. 

The testing in the field of the wider applicability of the principles we have 

postulated is a task to which we may be fortunate enough to return in future years. 

'Ua fili i tai se agava'a: The qualities of a canoe are tested in deep waters. 

---------------------------&--------------------------
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