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Church membership in Samoa is excep
tionallyhigh, and the moral authority and
community leadership of churches in
society is widely recognisédthe churches

in Samoa therefore have enormous
potential capagitto contribute proactively
to social welbeing. In recent years the
Samoan government, tMinistry of
Women, Community and Social Develop
ment, and the National Human Rights
Institute have identified the importance of
prevention initiatives on violenagainst
women (VAW). The Samoan Government
Second Progress Report 2010 has-high
lighted theneed to address violence against
women,and identified theontribution

that churches might make towards this:

The churches should be heavily in
volved in addressinviolence against
women. ltis proposed that a special
taskforce be established with ad th
relevant authorities to adequately
analyse and determine strategic in
terventionsat all levels that would
address violence against woraéfect
tively. The involement of key NGOs
such as Samoa Victim Support as well
as the National Council of Churches
would play a key role in consolidating
appropriate interventions that would
reduce violence against women
(Samoan Govt. 2010: 10).

International experience suggehkes

biblical texts can promote a significant
difference within churches to attitudes and
actions on VAW prevention. A biblical

and faithbased approach is wplaced to
promote social change in Samoa. Work
with biblical texts is critical for two

reasonsFirst it addresses the temptation
for churches to dismiss VAW prevention
as a purely sear issue which is of little
concern to the churches. Second, it offers
generative resources to critique ways in
which churches can be part of the problem,
and alseupport discussion of ways in
which churches might take leadership as
part of the solution.

There are some biblical verses that are
widely used to justify or excuse violence
against women. However, at the same time
that the selective misuse of biblicatgex
contributes to the problem, there is also
recognition that these interpretations should
be questioned and challenged. A positive
biblical message promoted by the churches
can, and should, be offered as an effective
response to the misuse of biblicatdeXexts
that affirm the dignity and sacred value of
all people, as created in the imag&otl,

and highlight the destructive consequences
that violence creates for individual, families
and communities deserve particular attention.

This report is in thee main sections. The
first section casgtudies two group bible
studies developed and piatduringthe
projectto promote a deeper discussion on
VAW. The bible studies are part of a
larger bible study resource, which will be
available in both English @$amoan, for
work in this area. The second section
offers a background briefing on VAW in
Samoa with particular attention to the
challenges raises for churches. The third
section, emerging from the project
conference in Auckland on 11 June 2018,
discuses the creative approach adopted by
Mercy Ah Siu Maliko in the research.
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Mercy Ah Siu-Maliko

Tatala Le Ta’ui A Le Atua in Samoan Culture

Tat al a
Bible studiesooted in the importance of
being relational in the Samoan culture. It
embraces the belief that the self takes its
form from maintaining relationshipgata/a
/ e T a0 u asa&amban sa§ingu a

/ e ‘pFezehts a series of e pretdcteda It is a fine mat that is not simply

laid bare, sat on or for someone to trample
on, but a fine rat people respect. It is not an
ordinary fine matha isdisplayed using long
sticks to hold it up because of its size. It is
one fine mat that can be folded and put in

articulates the neceggib reconnect with an elderly womands woven
oneds Giord, neigabow/sand be simply held in an or a
environment, to r eve &éwidhatlpeeause thanfibesmaigieeanu i n e
selfidentity rooted in the relationship of kept foralongtime, it can become delicate,
respect, and concurrently, revealing the shiny, and eyeatching. This is the reason
image of God in humans. why when sucafine mat is opened or

rolled out, those who roll it out literally have
Thewordt alvavg a speci fi CgHd8e bgﬁlﬁsaawgr gay, o Oh
used to refer to the finest of fimats that of a nobl epedffifemats i s t he

has long been pressed and reciprocally caredseldom rolled out except on special and

for within homes. This delicate fine mat is significant occasions; then, such a treasure is
not rolled together with other ordinary rolls  rolled out in public. The use of this Samoan
of mats or anything else. Although the same saying in this project articulates the

pandanus leaves are used towwdee mats
and mats used everyyatill a mat cannot

significant role of scripture as the dinitne
mat rolled out to tnsform human relatien

be called a treasure, unless it is the finest of ships damaged by gendbarsed violence

fine mats. It is a fine mat treasured and

Defining Gender Based Violence (GBV)

GBV is violence that is target@gainst
individuals or groups on the basis of their
gender. This violence is a cle@n of
deeply entrenched power inequalities
between men and women. While it cuts
across class, ethnicity, religion,-able
bodiness, age and location, it primarily
affecs women and girls. The term GBV is

1 This concept was proposed by Rev. Latu Kio&
articulate the connection between the Samoan symbol
of fine mat and scripture. The Samoan explanation of

against women and violence in general.

hence often interchangeably used with

Ovi olgamn oe t aThioviolenoedis.
often perpetrated by men, and women and
girls are often the victims. In Samoa and
other contexts, GBV always results from
unequal power tationships between men
and women. Violence is directed specifically
against a womdecause she is a woman,

the term was also written by Kioa in the Samoan
language and translated into English by the author.
2 http://www.un.org accessed 23 October 2017
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and because she has less power than her  limited to, physical, sexual, and
(male) abuser. GBV includes, but is not psychological haren.

Bible Study Method

This series of Bible studidsawson the Using Freireds method as
work of the Brazilian educatdtaulo Freire. Bible studies serves the following purposes:

The aim of Freireods wae/adp diaoguetpmiaton, tedf r mat i on
is to empower people through the process of identity, empowerment and confidence in
selfawareness or consciousness raising. It is participants (meand women); and to

a creative way of enabling people to think for transform their spiritual live. hi s -0 pr axi s
themselves, so that what they learn becomesc ent r ed® met hodol ogy att
authenticated itheir lives. Thisincludesthe par ti ci pant satbwand O0r ef

sharing of ideas, debates, dialogue, exercises that will ultimately b&ait in the

discussion, and working with athas form of empowering and liberating Good

subjects rather than as obje€teire, in his News for the churches and communities

educational philosophy, advocates that where the participants are sitdatnd

OEducati on i s .0t hFeo rk e gspdcially ih rielatienrtaathe iissua of GBV

Freire, educatiors never neutral. It is against women. The designed Bible studies
Opolitical d in the s folowaspdcificestructurd tisat losggamn o b j e c
is either to maintain the &ia quo, or to raising awareness to concrete action/s as an
educate for liberation. ongoing process, taking into account the

importance of the contexts anelemls of
participants.

3 United Nations Population Fund, Gender Theme 5 See Mercy Ah SieMaliko, "Conscientization and
Group (1998). Pacific Women,"Pacific Journal of Theologyno. 41
4 Paulo Freire,Cultural Action for Freedom(Boston, (2009).

Massachusetts: Harvard University, 1972 ), 27. 6 Ibid
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Mercy Ah Siu-Maliko
KENESE 16: 11 6

FAITAU LE TALA |IA FAAPEI O SE
TALANOAGA ( NRSV) é

Fil 7 fili se todaf a
mafutaga e faitau ma faaleoina upu ma
lagona o Sarai, Aperamo, Akara, ma se Isi
todatasi e avea ma f
pei ona tusia i Iéusi Paia.

[ FAAMATAL A® ShRiUd le @a
Aperamo, sadlfanau o ia Sa ia te ia se
teinepologa mai Aikupito e igoa ia Akara,
ua faapea atu Sarai ia Aperamo,

(SARAFAPERAMO): Ua e silafia ua
finagal o dfamausaluiapeidaa
teinepologa atonu ou te maua ai ni fanau ia
teia.

(SARAFAPERAMO):l a | uga i a
agal eagaina! Na ou t
pologa ia te geae ina ua ia iloa ua to o ia,

O LE TALA

| A AKARAAGATAUWMAS | L AF 1 /

marfai ona faitauina ona o le toatele. O le a to
oe ma e fanauina se tama tane; e te faaigoa ia
te ia o Isamaeli, aua ua faafofogaina e le Alii

m ey tigd Ole o aveh @idalasini Vad, €18a au al

fai tagata uma mona fili, e avea foi o ia ma

fili o tagata uma.
aamatal abupu o [ e

(AKARA-AGELU): O oe o Perd_aaroi Po
ua ou vaai ea i le Atua ma ou ola pea ina ua
maeda ona ou vaai ia te

t al a,

[ FAAMAT AL AudrthRaliha e

Akara sedma tane méperamqg ma ua
faaigoa e Aperamo lona atalii mai ia Akara,
o Isamaeli. Ua valusefulu ma le ono tausaga
® Rﬁéranﬁo ina ua fanau Isamaeli mai ia

Akara.
ULUAGI Il LOILOGA O LE TUS
te oe | odu

daunanatanata feley j rdsidua twuima aty/ t ei n e
lalo. Faatalanoa fesieiinfaega todariti

ona ia faal eaogai na @natuliraane tea adaotelegd afinagaoa ma s i
ma i e Al i la te oefmdaadula / [/ uma o | e vai
faodamal aoémodo taiadale iboiloga
(APERAMO-SARAI): Faauta, oiate oele  pj fammatalaga @dla®le) e uiga i le tusi
pulei lau teinepolog, faitalia lava oe i se faitau.
mea e te faia ia te ia.
1. Ole ale meao loo faatatau i ai le tala?
(AGELU-AKARA): Akarag le teingpologa a
Sarai,0feaetesauaineiaofeafoiaealui2. O ai t agetale? O6aut
ai?
3. O le a se mea taua e faatatau i tagata
(AKARA-AGELU): Ua ou sol a e& auabtoatasi?l o 6 u
matai tamaitai o Sarai
4. O a ni fedau poe ni ma |
(AGELU-AKARA): | a imeiitlooe f o Otala?
matait amai t ai , ma e faal ogo ma usitadi ia te

ia. O le a ou faatoateleina lau fanau ma e le



AOTELEGA O LE TALA¢é

O le talaia Akara i le Kenese e 16 ua na o
sina vaega o le tala atoa e faatatau ia
Aperamo. | lea manatu, atagia mai ai o
Akara e b taua tele i le tala. E ui lava na o
Akara le tagata mai le mataupu lenei sa
mafai ona tanoa ma le Atua, peitai e
manatu nisi au fagita o le Tusi Paia o le tala
o loo@ut lava ia Aperaamo a@d Akara.
Latou te manatu o leidi faataunuu o le
folafolaga a le Atua mo se suli o Aperaamo,

o le ute lea o le tala nei, ma e faataua nisiae Ai kupi t o,

le o Aperamd. Peitai, o nisi au fagft, 0 loo
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aemaise o Isoifuaga na ola ai tagata i lena
taimi.

Akar& | ona uiga sa of ai
f a 0 aOusala esé,0soladE uilava o

Akara ose tamaitai Aikupito, peitai o lona
igoa e afua mai le gagana Eperu. E foliga mai
0 sona igoa sa faaigoaina Aperamo poo
Sarai ona o | o -l a mal
Aikupito.» E faamatalaina Akara i le tala o se
tamaitai e |l edi faia
pologa foi. Afai o se tamaitai pologa mai
e | eai I
t e lale e mafai ai onau

ma

ama

son

a (0]

ui ga e ma 0 a l

latou faatauaina Akara o se uluai tamaitai i le afaina lona oldo se tasioiaituonaoiao

tusi o Kenese na mafai ona talanoa ma se
agelua le Alii, o ia foi le uluai tagata na faia
le suafa o le Atua i le Tusi Paia Eperu. O ia
foi o le uluai tina na nramua folafola iai e le
Atua ni6 o le a fananau mai ia te ia. O itu ia
e iloa ai le taua 0 Akara ma e mafai ai ona
manatu nisi o le au faitale tala lenei i le
Kenese e 16, o loo faatatau ia Akara. E le o
Aperaamo. O le tala e faatatau i se tirga e |
taualoa mabo  na faaluafesasi ai le tala
faasolopito o le faaolatagk.mafai foi ona

le tamaitai/teine, o lona tulaga o se pologa, o
|l e tagat a taileae léaensaese
alii e aiga i ai, lona e matua leai sona malu
poo sona faalagolagomaga. E ui i ia itu uma
uat adua, peitai na avea |
faamatadu ia Sarai ma Ap
6). Talu ai ona o lea ua mafai ona fanauina e
Akarasedui , ua o se faamat a
Sarai, o le tina e pa e le fanau. O le nafa o

Akara o loo faamatalaina manire i

Kenese e 16 aemaise lo la va ma Sarai. O

e |

faapea o | e tala | en &ofaaeatalaingase teiae poloyknsar a ma |
Atuaol6Si | asil a mai . 06 Aikupito (shiftiah le gagana Eperu) a Sarai.
O le shiffahe le o se pologa teufale pei o le
TUGELEELE O LE TUSI FAlJdAd€el e, peitai, o ia o
. _ o matai tamaitai. | leaauigagao le tuuina atu
Ina ia mfafal ona malamal_ama | lage®le 0 Akara o seshiftiale Sagraigia Aperamo, o
oIeTu5|,etauaaIsue§ue|nafaoAkara, le tulaga aloadia faalet
Sarz_;u ma Aperamo o |_Ie tala. O !a nafa S8 se atalii mo Sarai. O Akara sifaina ua na
faatinoina sa fua lava i lo latou siosiomaga o se meatotino sa fadaao
feusuai ga ©iodoofmamatalat ai . 0

7 In Genesis 16, Abraham is called Abram, and
Sarah is known as Sarai. It is only in Gen 17.5 that
God renames them as Abraham and Sarah. The

name Abram means Oexalted
sounds similar to a
manyBo& h Sarai and Sarah

8 G. Von Rad, Genesis Translated by John H. Marks.
(Philadelphia, PA: Westminster Press, 1961), 186.

9 E. Tamez,The Woman who Complicated the History
of Salvation. New Eyes for Readingedited by John S.

Pobee ard Barbel von Wartenberg-Porter. (Oak Park,

IL: Meyer Stone Books, 1986).

I10Patricia Shelly,-whoideeg ar
f Reflelstiorr o6 Genesis 161 3d 3 AllderCartiad Grebel

and t

Her bfr e w Reriewdll (1835 266 268. 0 f at h
me dalb Arriold G.iFrucherdaum,A r i Bilbled s

Commentary: TheBook of Genesis (San Antonio:
Ariel Ministries, 2008), 286.
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maiaileleaiosna mal osi 0 ag aoAkara O le faauigadgabat Payllis Trible i le
e faia i le tala nei ma lona afaina gofie i tala lenei o loo faavae i luga o le pularaiS
sauaga, faatamadi a malemaaitanhaibapidahagpologa, o Akda.

O i 0 loo mati manino mai ai a faafesaga
Il e manatu o Jamanes ({2kagayphle maQeQagdikedeai se

matauina o se meatotino, o se oloa e mafai malosiaga, el lava ina masani i le sauaina.
ona fadaaogaina i So0 se tai mi € manaomi

e S00 se tasi peiadgalo malie iai o lona E tusa ai i tu ma aga a Isaraelu anamua, soo
matai. E le tau faanoia pe se a sona lagona ese tina e pa e le fanau o se ra&tma lava.
uiga i fetuunaiga ua faia mo ia; ae poo a foi O lea tina ua leai sona mamalu pe amanaia
ni ona lagona e le afaiaase faaiuga mo foi. Efai ma mea ula a nisi tina! E lua ni

| ona f a‘aEeaanggpiuilamaana geleo veega e tatau ona vaai iai Sarai: (1) o le nofo
o Akara i le tala atoa. E leai lava ma sina pa ai pea i lona olaga atoa, talia le luma, poo

a ai

taimi e faapea na talanoa faatasi ai Saraimal e f aat ali sedi al ofagi a
Aperamo ia Akara. O le leai o se leo 0 tuuina atu o lana auauna teine, o Akara, ia

Akara o se tasi o faailoilo o le leai 0 sona Aperamo ina ia maua mai aina sulil4 Na

mal osi daga. filifili e Sarai le vaedana lua, aaua na

silafia 0 se tama e fanau mai e Akara o le a
S ar ble Kenese 16, o loo faamatalaina ai  qyea ma ana tama. Sa ioeina faatasi e Sarai

Sarai o |l e ava a Ape mnalghatanePInealua mehatd bi bdlaft €

pa. o E ui oefafurake §asai mMara o @ ladona e fia maua se tama. Fai mai

tonu o le aiga, ma e talu ai o le leai 0 sana  |e manatu o Renita Weems:

tama o i o0 loo taoto ai le faamamafa a lona

aiga, aemaise o le faamatalaina o raif$a O |l e manado o t8diarai ua
le tala. Mulimuli ane, o le faafitauli o Sarai masana ulugalii faapenei é &loa pe leai

ua avea ma faafitauli o tagata uma o lona se fanaiio le tali a se tagata ita, |

aiga, e ub loo faamatalaina o ia o se tina ua mautonu, ma tiga. Ma oute masalo o le

faaipoipo, mauoloa toe saoloto. O le ita leaga o Sarai ia Akara inagjatiai le
faamatalaina o lona tulaga faatina, e fualavai f esod ot ai ma | ona tiga.
luga o0 ona nafa masargidiga o se ama adbo | edi fanauanfAkar a,
l e tina. O i o | oo f a uasadamanaao Akdra, wse ligodvaajpa v a 0
mo lona aiga. Ma, o lon&fanauina oes lea ia Sarai o lonafanau aemaise lava o

tama ua avea o se faafitauli. O le ala lea ua lona nafa tonu lea o le faasuliina o le aiga,

I naia ai o ia e sama Akara, od e 16 mafai a ua faatino e le isi tagata ae le o ia. O le

ona tali ane i se upu. O leafa Sarai i si to a Akara o le faamaoniga lena i tagata

teinetitina f@@aogaina e fai mona uma o tiga o feagai ai ma $armmaise o

sui momoobe, na te fanadiama rmaaiidugea tecarha a mau
ma i | ana tane naalomaf uanaai s®na siia duaofoade f as
si teinetiti. O | e t aliasoumamalonatagata. Aainalua 0 i [ I

12James C. Okoye, o0Sar ai an d4 VWaogh Hamiltdd,&medeok af Gehdsis: Chapters

and 2Jdurna of the Study of the Old Testamen82 1-17 (The New International Commentary on the Old
no. 2 (2007): 167. Testament; Grand Rapids, MI: William B. Eerdmans,
13 Phyllis Trible, Texts of Terror: LiteraryFeminist 1990), 445.

Readings of BiblicalNarratives. (Philadelphia: Fortress
Press, 1984).
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faabaog (vaai maualalo) e Akara ia Sarai, ese ai loa Akara mai ia te ia. E foliga mai ua

0 se mea na&ffetaui i le vaai a Safad talia e Aperamo lona tiute ma le leai o sona

|l e mea wua tul aile mai lemmabmauaailpama®d i @ faadaal i a
tele o0 §i mau mea, ua pisia ai se mea lelei tatau faaletulafono a Sarai. E ui lava ile pule

sa manatu iai ma ua manatu e tatau ona faatam a Aperamo, a ua gaukava ile

tuuina atu | oa se f amanddBagag mdiaitend aelaagpa i ma
fetaui lelei mo Akara. faaletulafono a Sarai e pei ona ia faatinoina.
Oieiloaaieleoiaisagona o Aperamo
O Sarai o se tina 6 femoumoué sona e sailise fo€ o le faafitauli.
manatu! Talu ai o lona fiafia i le mea ua
tulai mai, udaanoanoa ai idkara. Ina uagt Aperam@& o | e at augatamal e pul e

Akara, o iina na suia ai ona foliga ma lana  aemaise o le faatulagaga o le @keagaiga
vaai ia Sarai. E manatu Renita Weems o le e pei ona faafiato mai i totonu o lenei tala. |

te a Akara ua fafagu ai se lagona sa natiai le tala lava lenei, o Aperamo o le tane a
totonuiateia: olonata, o | e ma Barad O segadi o augatapeitai sa gada

|l ona soifua ma | e me aalaisengleod fotonu o I8 mataupw atea
faatnomagde peiona faamaoniaile lenei e 16 o Kenese. Sa na o le faatino lava o
fuaiupu e 4begoiaganaia i | ¢aatonéga a Sarailagde miomoe ma lana
faaleaga ai lea i lona matai tamaiaio le a pologa, ae ina ua dide faafitauli, sa leai

lava se isi mafuaaga, ua le toe tutusa le vaai gava sona leo. Sa lagona e Aperamo le tatau
Akara i lona matai tamaitai e peionaiaiile i a t e ataanuumale foldfoagde

ul uadi t ai miveam® | ea @tuangte fana@na se tama. Salosla
faamatu i a Sarai. O | e agtfiagdahadléfanaue S&a maddnd | o
Aperamo i le fuaiupu e 5 masalo e faapea  mafai ona fataunuuina lea folafolaga.

ona o le leai o se tala a Aperamo ia Akara

aemaise ina ua fadaalpi ggf Q,IAif,_m@gmiA maual al o
Akara. E foliga mai ua manatu Akaraolea g| L1 S| L1 é

iate ia se maloiga, adlo le a avea o ima

tina. Ma ua avea lea ma mea tau faanata  E ui lava e ese le ituaiga aganuu faailoga

le pule a Sarai i lona aiga. O le talosagaa tagataleauaolaa® ai Akara e pei
Sarai ia Aperamo ua ia faapea ai 0 Aperamo nei, o loo faamamafa e le tala leatattagata

na mafua ai se manatu Akara o ia 0 se tina taitoatasi i lalo o le pule a le Atua. O Akara

ma ua la tulaga tutusd'ai. o se ata faatusa |l ea o |
folafolaga mo le faaolataga ma manuia e

O le tali a Apwoalam ¢afa#a REI&APSdho/hfRraamo.

le pule i lau auauna tamaitai; faitalia oe se

mea e te faia ia te Saoflagtmba)Akathdlevaaniaua ai | e

saln a Sarai ia Akara, ma o le ala lea na sola folafola i ai o le a to ma ia fanaaise tama
tane na te faaigoa ia Isamaeli, e avea foi o ia

15 Renita Weems,Just a Sister Away: ANVomanist 16 Ibid.
Vision of Women's Relationships in the BiblgSan 17 E. A. Speiser,Genesis(Anchor Bible; Garden City,
Diego, CA: Lura Media), 1988. NJ: Doubleday, 1964).
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O se oOasini vao, 06 e lanmatamaohanpuima &aiadséa
tagata pe faalataina e se'tade fai o ia ma Atua o Akara e mo tagata uma, elenao i

pologa e pei o Akara; ae peita@ 6 o | ot datowo fai ma ulu/pule. O le avea o Akara

i le vao. E fai tagata uma mona fili, e fai foio ma ¢ vadilifiliad e le Atuad e mafaii foi

ia ma fili o tagata uma; e faatu foi e ialona  ona tatou faapea e filifilia foi e le Atu@so

fal edi e i | u r2). Ode o0 n a seuasie® ([awa vtagatd tdualoa maol

faamaoniga lea na silasila leova ma la amanda. O le Atua lo latou malosi ma lo
faafofogaina Akara ma ona tiga. O Akara o latoud@lo.

le tina muamua lealoe T u s i Paia na wuluabdi

folafola i ai e me& AOubeséatanha édkavdaavebe,
e |l e mafai ona f ai t a Kerigiagoedenogmaiy pamafg igmataupy e. Sa
tali i le loto talitonu moni ma le faatuatua e a 0 afaatirminaaoile amietonu mo

Akara i | e Atua. Na tagataummasQletplapigabpraap@amay a aap a
mai | e Atua e | av-ea 6 fataplig, a yagalanog ma @laai loatuao Per e

L a 0Oi,eore Atua ua silasila mai" (v. 13). Na O le tala ia Akara 0 loo manino ai e siitia i

faaigoaina e Akara le Ate ala i le agelu na  luga ma galulue faatasi le Atuaat@a

| a fetautal atal aadi , tasapa ma@fiaAtetenao aiga ekglesir @z i | a

| 08 u”Ctld sgada.o te Atua, Pere sa se faalapotopotoga. O loo faamautu mai
Ladar oalaise laaeaega o le i le tala lenei, e leai se tagataiedase

Tusiga a Eperu. O le igoa leafaaigoa ai e tagatanoa i le Atua ma e amanaia ma tutusa

Akara le Atua, na maua mai i lona lava iloa o tagata uma i le Atua, ma e tatau foi ona

le Atuazina ua ia mautinoa lona lumanai ma faapeaitatou. O le tala ia Akara o loo keava

se faamoemoe fou. E na o Akara lava le mai ai le taua o tagata taitodtpslega faa

tagata nuu ese o loo i totonu o tusitusigaa leAt ua. O se tala na te a

Eperu na ia faaigoaina le Atua i se igoa fou. tagataumaile aiga o le Atua. Poo a lava ni
0 tatou eseesega, o le Atua lava lo tatou

Elegatailea,otea6uti noga a mabuweaga Faimaai Marina Hofman:
lona faaigoaina o le Atua e faamatala mai ai

ia i tatou e le faailoga tagata le Atua na o El6t au mateina vaega na
Aperamo ma Sarai; peitai na silasila mai le Akardio lona saéina ma le lavéinae

Atua (o le uiga o le igoa Isamaeli) ia Akara i le Atua, aemaise o lona lagona

le taimi na faanoanoa ai aemaise o ona mautinodina suia ai lona olaga. Ina ua ia
mafatiaga. Nbadaal i | e At ua fetaidmakawat aijnanamafdi a ona

talanoa, ma la faia ni folafolagélara e faavae ai se isi amataga fou mo ia, o se ola

pei ona ia faia ia Apeaataenmata, eJeailleeamdtagditeal i mai
|l e Atua, ua fadail oa @il agana ao sloa faramanlau ol a
puipuia ai le tagata ua taotaomia ma amataga fou usfua atu i nai motagfa i

tuul afoadiina. O | e t uneaugwtupu danad odat Bampfaiorsa o Ak a
na mata aliali i le la talanoaga ma le Atua. tatou 6 ioeina le toe faa@iga e le agelu o

Na folafola e le Atua ia Alkap le a avea Akara i b na sadaina o ia; ona o lo tatou

18 E. Tamez,The Woman who Complicated the 19 Claus Westermann, Genesis trans. David E.

History of Salvation. New Eyes for Reaithg, ed. John Green (Grand Rapids, MI: William B. Eerdmans,

S. Pobee and Barbel von WartenbergPorter (Oak 1987), 126.

Park, IL: Meyer Stone Books, 1986), 1617.
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manatu i se lalolagietata ona s adsesemaagata o afesodsoaai ma e

tonu, ma sa tatau i ledvaainateébmatalaimade ituaigatad aad i -
Akara i le meaia tupu ia te ia, aemaise tali atu ai Aperamo aemaise o tagata o le

ina ia puipuia mai o ia i nisimea e faaono nuuMul i mul i ane, e o000 | &
tutupu mulimuli mai. Peitai, o le olaga o 6 taofiofi, ita, ma le saw le a avea ma tali

Akarafie pei foi o i tatou f@tatou te ola i masani pe afai e afaina, aemaise pe a finau |

le lalolagi o me@konuma bsad s a 6 o . uaEafia e fa s sona saogalemu, o le tali la
tatau ona toe fo0i @leaauatatouvaniidi,®lcioamwae 0061 a |

tagata uamaua se isi faasinomaga fou ma Sarai o AkaraO le g g o Aperamo e

ua f aamal osbtimélavaai na aunoama se ko e mafai daapea o lona
maualalo, a ona ua ia mautinoa mai le lea taumafai ina ia faatumauina lana pule
Alii. E l6t1 i -noa sona lumaidaa ua faatam i le va ma Sara ma Akara.
mautinoa le faatumuina i léggmoemoe

e afua mai |le Atua.FAQARAQBGAINALE LE| TARKAUKLA
l e vao maseuamatdauasiaf o6i FAALAUI LOA Al SE FEOGAL
UIGA | SAUAGA E FAAVAE | LUGA |
FESOOTAIGA O LE TALA MA ITUAIGA TAGATA E PEI O SE ALII
LE ASwé PO O SE TAMAITAI/ TI NA (C

O le tala ia Akara o loo mafai foi ona atagiai lavavae ni vaega todaitiit,.
totonu 0 Samoa, o le va masani lava feagai aie faitauina le talanoaga a Sara ma Aperamo,

o alii ma tamaitai ma e mafai aneea ma maia faasoa i fesili o loo i lalo ina ia marar
sao i le saina o nisi foi tamaitai. O ituaiga  ona maua le agaga ma lagona moni o upu sa
sauaga neia&ua mai ona o létutusa o le felafolafoadb/ ai Sara ma

pule o loo maua e tamaitai ma alii i lo latou
siosiomaga o loo soifua maolaane ai. Ole O leauae iloalelei lava ua finagalo e Ali

malosi ma le pule a le itupa o alii Samoa, e i a odamay la |_ lj ald agﬁdtogi in e
afuamaiitu ma ag‘nasani a pu|ega atonu ou te maua ai fanaumai ia tea.

faatam a Eperu e pei ona maua i a latou O le mea leaga ua ia fe¢
tusitusig. O le upu moni, o le va feagai ai 0 lluga lea! Sa-paogaicavatu I
tane matinai Samoa, ua faa]mava lua momoe, ae Ina ua to o Ia, sa vaal

pulega faatain O se tasi o faataitaiga maual alo mai ia te abu.
faigofie o nei pulegé futusa ona o le ituaiga leAtta i a te oe ma adu |

tagata (alii poo lamaitai), o loo mafai ona
atagia i le faiga o nofotane i totonu a aig
latou tane. E mafai ona faapea, o tulaga
pagatia o feagai ai ma nofotane, na te
faamatalaina tiga ma puapuaga o feagai ma
tagata. O gaioiga a Sarai ma Akara i le tusi o
Kenese 16:-16, e 0 gatusa lelei ma le tali a

O lauteinepologa o loo i lalo o lau lava
pule;pule oe ma le mea e fai i ai.

1. O anifoliga o loo atagia mai i le
felafol afoadiga a Sar ai

20Marina HofmhhjngRée&lagamngds Sitps/itheotherPewraldcom/2015/12/03/r etelling-

Trauma i n GkeG@tseriJsurnal:6An 6 hagars-story-reading-trauma-in-genesis 16/
Intersection of Theology & Culture25 (2015). 21 Ibid.
Retrieved from 22 Ibid.
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2. Ole ale popolegatele o Sarai i le tala
nei?

Ma i [
tada lava le igoa o Akara, peitai e faalua
onafaaillo®@ Sarai @obdblogm
ado Aperam@od oglaa b

Faamata o a ni
ituaiga uiga nei ma igoa faapenei i le
GBVAW i Samoa poo isi atunuu?

O | e
adupega e masani
latou efaatinoina sauaga o le GBVAW.
O e vaai o tupu lea faiga i lou
siosiomaga?

Tal osaga I wvaega tod
latou sui e faasoa mai le aotelega o a latou
tali. E maftai ona faallomai sa latou tali e ala

/ Se ata puupuu, pese, po o séaiga auala
latou te manatu e talafeagaio © loo
fa@atautaia le vaega lenei, na te saunia se
aotelega o tali ma tusia i luga o se laupapa
poo se pepa siata.

NISI FESILI MO NI FAASOA
FABAOPOOPOEe

Mai fesili o loo i lalo, faalototele ia i latou o
loo aual ina ia mafal ona latou faasoa mai i
meaole feagai ma |
a se sao taua o le tala lenei mo i latou e
matlai ai ona mafaufau loloto i mafutaga i
totonu o latou aiga, nuu, ma ekalesia.

1. O ai ni faataitaiga o0 mea o loo tutupu
mai lou lava siosiomaga e tutusa lelei ma
le talaia Akara?

2. E mafai ona e matauina lelei nisi ituaiga
GBVAW o loo atagia i totonu o le tala?

23 Mercy Ah SiuMaliko, o Publ i c
Val ues and Domestic
Phd thesis (University of Otago: Dunedin, 2015).

dlua adtiali s é st asYA oMAUA |
ona

Theol ogy,
Viol ence in

3. E mafai ona e aumaia ni faataitaiga o le
GBVAW mai totonu o lou lava nuu?

| e a tdlardagaféd| a fdo & 6 f @ed (@ymla) ona e faailoaina

faahuadi tel e nei i tuali
& nbfe gilafieagata uma?

teine

ga

a6 afb £@aisipeg s majua aile GRVAW o e

matauina i totonu o lou lava siosiomaga.

MAI LOU ILOA MA MALAMALAMA
LE GAL UEGA FAA

faod
Inauae malamalang*na e ala i faatalanoaga

f el af o la#oh tora aiifagfitauliue

tat au | olatoum lo@aua igaaidd |

matait poo auala e faailoa ai le GBVAW

09 le silafig lautele gtagata wna. Elegatari o 7
lea, e tatau foi ona faamanino poo a ni auala
mo ni galuega faatino
toeiloilo nisi auala talafeagai mai totonu o
Samoa lava ia. Mo se faataitaiga,fairona
valaaulia se sui mai se Faalapotopotpoga
tumadoti e | ava se
[GBVAW] ina ia faasoa i ekalesia, ma ia
fadatautaia ni adoadoga
mamalu lautele o le atunuu. O faamatalaga

uma e faatatau i mafuaaga o sauaganutot
0O aiga ma ona aobafi
I se auala faigofie
tau faafefe, a o se auala ina ia atagia ai le

ma

t omai

aga,
ma

A

(0]

| atofothlagaped S Wi ! A deddeni t 6 i &

na tutupu e uiga i le GBVAW (e aunoa ma

le faailoaina o suafa)emaf ona f adaao
o ni tala mo nisi aui i
latou o loo auai, ma saili auala e fok toe

tapude ai |l e soifua e | e

o i latoufoi na faatinoina sauaga, ina ia mafai
ona taofia ma faamuta loa sauaga.

Cor e
Samoan Society. 6



Mercy Ah Siu-Maliko

Key Objectives

To raise awareness of the story of Hagar
as a biblical text.

To promote a thoughtful and informed

discussion of challenges raised by the

story and to gore its themes of power,
gender inequality, arfdmily violence.

To connect the text with experiences
today and consider how the church
should respond.

Introduction to the group

Explain the process: creating a safe space,
developing respect, trust ané fheedom to
share.

Reading the Text As Conversation
(NRSV)

Select four participants to read the voices of

Saral, Abram, Hagar, and another to read
t he narratorés part,

[READER]:Now Sarai, Abra
him no children. Séhad an Egyptian slave
girl whose name was Hagard Sarai said

to Abram,

(SARAFABRAM): You see that the Lord

has prevented me from bearing children; go
into my slawgirl; it may be that | shall

obtain children by her.

(SARAFABRAM): May the wrong@he to
me be on you! | gave my slawe to your
embrace, and when she saw that she had

NEW ZEALAND
INSTITUTE FOR
PACIFIC RESEARCH

conceived, she looked on me with contempt.
May the Lord judge between you and me!

(ABRAM-SARAI): Your slaveirl is in your
power; do to her as you please.

(ANGEL-HAGAR): Hagar, slavgirl of
Sarai, where have yoame from and where
are you going?

(HAGAR-ANGEL): | am running away
from my mistress Sarai.

(ANGEL-HAGAR): Return to your

mistress, and submit to her. | will so greatly
multiply your offspring that thegnnot be
counted for multitude. Now you have
conceved and shall bear a son; you shall call
him Ishmael, for the Lord has given heed to
your affliction. He shall be a wild ass of a
man, with his hand against everyone; and he
shall live at odds with alkHhin.

(HAGAR-ANGEL): You are Efoi; Have |
regllyseen Gog and temaingl ajve aftgr
seeing him*

[RE/—%DE%Y:héggr borebAgrgmea son; and

Abram named his son, whom Hagar bore,
Ishmael. Abram was eighstix years old
when Hagar bore him Ishmael.

Initial Analysis Of Text

Allow time to reflect on the questiansow.
Discuss these questions in small groups and
then report back briefly to the large group.
The facilitator will then provide explanatory
and background material.
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1. What is the story about? be called the story of "Hagar and the -God
Who-Sees™

2. Who are the nmain characters in the

story?

Background to the Text

3. What is important abdweach character?
To understand the background of the text, it

4. What are the most important issues in  is important to examine the roles of Hagar,

the story? Saai and Abram in the story. Their roles
were played according to the background
Summary of the Text and context of the text.

The story of Hagar in Genesis 16 is often Hagae means o0to be a fugitd.i
regarded as only an incident in the larger of I i g hehthaughElagarevas an

Abraham story.This view doesat Egyptian, her name was Hebrew. This

recognize the importance of Hagar in the means her name was probably gtecmer
story.Although Hagar is the only figure in by Abram or by Sarai because of their

the chapter who experiences dialogue with  experience in EgyptHagar is portrayed as

God, many scholars tend to focus on single, poor, and a slave. As an Egyptian

Abraham rather than on Hagar. They regard slave womartHagar is powerlesSo she is

the delay of God's promise of descendants marginalized in more than one védyy

to Abraham as the central theme of the virtue of her gender, her status as sk,

story, and deal ¥ characters other than as foreigner, as well as the fact she has no
Abraham only marginalfyOther scholars, male kin to support her. But her presence

however, highlight the importance of Hagar still poses a threat to Sarai and Abram

as the first woman in Genesis to encounter (Gen.16:% ) . Ha g aomprocicearb i | i ty
the angel of the Lord, and the first person to heir is a serious threat to the barren Sarai.
nameGod in the Hebrew Bible. Hagar is The role of Hagar is introduced Genesis

also the first wan to receive the promise 16 in relation to Sarai. Shangroduced as

of descendants from God. This emphasis on the Egyptian slavsef{iftiafin Hebrew) of

the I mportance of Ha gaa.8Shtals ng a ordireary boaselbidr e ct s
readers to realize that Genesis 16 is a story slave, but, rathea living property of the

about Hagar. Itis not about Abraham. The mistress. So, Hagar tlsé/ftiafof Sarai was

sbry tells of a mar gilegalygivendeodkanvto bear a son farh o

complicatedhe history of salvatiofilt may Sarai. Hagar is valued a sexual object to
24 In Genesis 16, Abraham is called Abram, and 26 E. Tamez,The Woman who Complicated the
Sarah is known as Sarai. It is only in Gen 17.5 that History of Salvation. New Eyes for Readingedited by
God renames them as Abraham and Sarah. The John S. Pobee and Barbel von WartenbergPorter.

name Abram means oOexalted f @aklPerk, & Meyw Btone Books H986)h a m
sounds similar to a Hebrew 27€Pramrmearmai Bdhed fl gt whordeeggfar and t h
many. 6 Both Sarai and Sar ahReffeetiamon Ganeds 16:8-4 8 sTiiedConrad Grebel

25 G. Von Rad, Genesis Translated by John H. Reviewl1 (1993): 265 -268.
Marks. (Philadelphia, PA: Westminster Press, 1961), 28 Arnold G. Fruchtenbaum,Ar i el s Bi bl e
186. Commentary: The Book of GenesigSan Antonio:

Ariel Ministries, 2008), 286.
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be used by her 0o0wn e inselation td the traditiensgant @ustamz & s

her powerlessness in this story and her Ancient Israel, a woman who was not able to
vulnerabilityd abuse, exploitation and have children was in a shameftuation.
violence. This woman would lack dignity and respect.

She would become the laughing stock of

According to James Olfey fomenRdidt thdtvo options:J1§ B N
as a possessicadisposable commodity that o main harren for the remainder of her life,
can exchange hands at the will of the owner. tolerating shame, or until YHWH changed
She does not need to be asked what she her circumstances: or (2) to @esher own

feels about the arrangement; her feelings are maid, Hagar, to Abram who would bear

29;

ﬁl”‘o i~ ‘lJ ”t_s ‘;—‘hq ! t? nce . ! g b NeRildrbnof Herb8nGishrd Lhos8 the
agar s stient in the entire narrative. saral — go.qqq option, bexise she knew that the
and Abramnever speak to Hagar directly.
~ : : son born of Hagar. would be r?garﬂed as her
Hagardos silence is anotée.r SN IBoR e er
own. Sarai took the Ynitiative with her
powerlessness.

husband, taking charge on the issue of

Sarat | n Genesis 16, Sa PfigArng;AccordingdoRgrja,Wegms: | n

relation to her husband Abram,daas a o _

oOobarren woman. 6 Al th l) §8 ﬁr@%"QSP rff,elctssaéyglcrﬁl'sresqo%se

be running the affairs of this family, her to the traurnatlc_experlega of infertility

experience of childlessness is the main focus coupled with c.hlldlessngﬁ’sresponse of

of her household, as well as of her narrative. @"9€r, frustration, and violence. And |

Thus, Saraids problemUfAECheltBmE Faraids neg
problem for the whole family, despiter sucess of Hagards pregnar
being described as married, rich, and free. {0 her own pain. Even before the birth,

As a woman, sheds stilRPOag@fi fé& dollegemingepighs yot S
her social roles of wife and mother. Thisis Sarai that she cannot bear children and that
where she gets her s 8 nawmplrolisRaing filed by apoghay.

Therefore, childlessness becomes atrauma Hagar 6 s pregnancy acts a

for Sarai. It drives her to abuse tiedense cof i rmation of Saraids p:
less Hagar. Sarai becomes jealous of the youndjer decision to procreate through other

fertile surrogate of her husband atthcks means. Itis a threat torheay of life and

her. This story becomes focused on the sense of self. And so when Hagar shows

victimization of Hagar. Phyllis Tribleinter r esent ment toward Sarai,
prets the story based on the power that Sarai, equilibriuntithis one part of life comes to

the mistress, has oveslave, Hagdtlt under taintall other experiences, spoiling her

lines the fusions between power and pewer appreciation of the present and

lessness, which oftendda a cycle of violence.  overwhelming her capacity to respond to

29James C. Okoye, oO0Sar ai an d31 VWcogh Hamiltad dmedsok af Gehdsis: Chapters

and 2Jdurna of the Study ofthe Old Testament32 1-17 (The New International Commentary on the Old
no. 2 (2007): 167. Testament; Grand Rapids, MI: William B. Eerdmans,
30 Phyllis Trible,Texts of Terror: LiteraryFeminist 1990), 445.

Readings of Biblical Narratives (Philadelphia: Fortress
Press, 1984).
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Hagar with reasonable and appropriate A b r arepeesents the patriarchal powers
measures. and strature of the First Testament

operating within this text. In this particular
Sarai was a very determined woman! Butin story, Abram is the husband of Sarai. As the
the process of changing destiny, she becamepatriarchheis characterized throughout

very disappinted with Hagar. WhenHagar Genesi s 16 as passive. H
became pregnant, her attitude toward Sarai  initial directive to sleep with his servant, and
changed. Renita Weems claims that when conflict arises, he does not intervene.

pregnancy awakened something in Hagar:  Abram is experiencing the pressure to fulfill

her sense of sekforth, her sense of purpose  the divine promise of descendants. He is
and directiofi as evident in verse 4b: pee sonally affected by Sa

oWhen she saw thae had conceived, she  the unfulfilled divine promise.

|l ooked with contempt on her mistress. 0
W hatever the reason, Hagar could no longer
seeher relationship to Sarai her mistress in
the same way as before. This change in Regardless of the exsive nature of the

Hagar threatened Sarai. Sarai's criticism of culture in which Hagar exists, téiisry

Abram in v. 5 may benderstood as her highlights the importance of each person in
response to his silence in the face of Hagar's God's reign. Hagar symlzas the

tauntsHagar seemed ta semwmynd i Nhueadd oat todi Gewdds pr
some degree of power, given her status as and blessings to Abram/Abraham.

mothetobe. And that threatened Sarai 0s

own power in the householarai's appeal  In the desert, God appeared to Hagad an

to Abram indicatethat he is responsible for ~ Promised that her son Ishmael would grow

generating Hagar's claim to motherhood and and be a "wild ass of a man,” one who would
equal status. not be dominated, or domesticated.

Neither would he be a slave like Hagar;
Abr amds r éYoy slavagirkis in h a tather he would be free in the desert. His
your power; do t o he handveuld/be againstakk and &ldvouldbe 6 )
results in Sarai dealing harshly with Hagar, againshim, but he could succeed in erecting

Theological Reflection

to the extent that Hagar runs awaynfieer. his tent before all his siblings (vv12) All
Abram seems to admit his responsibility and this confirmed the fact that God had seen
his | ack of authoritwndveesPpandedstbeglagarog

here. Inspite of his power as patriarch, Abram became the first woman in the Bible to be
acknowl edges passi v e giyen tBegpromise®fsnunemys eesderglant n d
agrees to the legal authority that Sarai invokes.Hagar responded to God with a trusting

This indicates Abr amsgpkitandifaith. Ehe confessed that Gotllsad s t e p

in and resolve the conflict. come to her rescue: "You arer@l a God
32 Renita Weems,Just a Sister Away: A Womanist 35 E. Tamez,The Woman who Complicated the
Vision of Women's Relationships in the Ble (San History of Salvation. New Eyes for Readinged. John
Diego, CA: Lura Media), 1988. S. Pobee and Barbel von WartenbergPorter (Oak
33 Ibid. Park, IL: Meyer Stone Books, 1986), 1617.

34 E. A. Speiser,Genesis(Anchor Bible; Garden City,
NJ: Doubleday, 1964).
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of seeing” (v. 13). Hagar named the God order is inclusive and ours shouldtbe.

whom she encountered through the The story of Hagar highlights the
messenger, 0The God vwnpwmtanseafreacmgersonin Godys reign.
di s t*M@ssname@f God, HRoi, occurs It is a story that brings forth the meggsaf
nowhere else in the Hebrew Scriptures. It is inclusivity in the household of God.
Hagar dos name f or God Regardlessof oarfrespective diffevemces, we
experience: that ¢faving been given a can all find comfort in God. According to
future and a new hope. Hagar is the only Marina Hofman:

person in the Hebrew Scriptures to give God
a branénew name. There is no doubtidthat H

both the abuse and the divine intervention
Moreover, Hagar 6s c o arfdaffrmatiodichangerHdar. mdaoiig hey
tell us that God has not exclusively reality, Hagar is able to begin again, to live in
committed Godself to Abram and Sarai; the present, starting not from the beginning
rather God heardthe meaning of Ishmael) but from the poinat which her life was
Hagar in her misery and saw her suffering.  disjointed. We may be uncomfortable that
God appeared to Hagar, conversed with her, the angel sends Hagar back to her abuser;

and made prmises to her that we may want a faand just world where the
approximated those given to Abram. Godis angel wi | | i ntervene 1in
clearly shown as the protector of the prevent any future abuse or mistreatment.
oppressed and exploited here. Hag 0 s But 1 n dAasgauriihe wdrld ig

humanity is affirmed through her encounter neither fair nor just. Hagar must return to

with God. God promised Hagar that her son Sarai, but she returns with a new sense of
will be the leader of a great pati The identity anl an empowerment that comes

God of Hagar is for all people, not only not from an unjustified arrogance but from
thoseinpowetHa gar bec omes dvin®afimatore Her future is not empty,
oneod @ perh&s emphasizing that but rather is fied with divine hope and

God chooses even those in very vulnerable purpose. She has seen God in the wilderness
and marginalized positions. God empowers and returns a changed person.

and protects them.

. A Contextyal Reflection
The story of Hagarchellnges Chr i sti1 an s%a

lack of concern about issues of social The story of Hagar has parallels in the
injustice. It is a story of an outsider, being ~ Samoan context, in the attitude among men
encountered and called by &oHer story and women that tends to contribute to
clearly shows that God lifts up and works gendetbase violence against other women.
with those who are marginalized or This type of violence is a result of the
victimized in families, churchasd inequality of power experienced by women

societies. This story reassures us that no onén the enironment in which they live and
IS an outcast to God and that God's social  exist. The power and authority held by men

36 Claus Westermann, Genesis trans. David E. Intersection of Theology & Culture25 (2015).
Green (Grand Rapids, MI: William B. Eerdmans, Retrieved from

1987), 126. https://theotherjournal.com/2015/12/03/retelling
37Marina Hof man, ORetell i ng hayargsorydeadingtraomayin-gerRsisda i n g

Trauma i n GEha@thlserJsurndal:6An 6
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in Samoan society is part and parcel of
patriarchal normand values Samoans
inherited from Hebrew Scriptures. In fact,
patriarchy continues to control gender
relationships in Sampaociety. One clear
example of these gendered power
inequalities is in the treatment obf@fotare
(wi fe)
the experiences ofofotanacan be

explained from the perspective of trauma. In
Genesis 16:-16,the action®f Sarai and
Hagar are consistent with the responses of

trauma victims and this lens may also help to 3. Inthi s

explain the response of Abrand the
community” Consequently, feelings of
irritability, anger, and violence are normal
responses to trauma, as victiigistfto

remain in control, and this is precisely the
response we see in
victimization of HagatA b r a md scars i

own power and control as patriarch over
Sarai and Hagar.

Using the Story of Hagar to Raise
Awareness of Gender-Based
Violence Against Women
(GBVAW)

In the small groups, ask a volunteer to read
the exchangeetween Sarai and Abram,
then reflect on the questions below to
capture the experiences articulated in the
words used by & and Abram:

You see that the Lord has prevented me
from bearingchildren go intomy slavegirl;
it may be that | shall obtaghildren by her.

38 Ibid.
39 Ibid.

wi t hi nly. Arguablyh u YO BI§A%ES s

May the wrong done to me be on you! |
gavemy slaveirl to your embrace, and
when she saw that she hadasved, she
looked on me with contempt. May the Lord
judge between you and me!

Your slavegirlis in your power; do to her as
f ami

1. What sort of experience is conveyed in
the exchange between Sarad Abram?

2. What is Saraids main
exchange, Hagar 6s
mentioned, but she is identified twice by
Sarai as omy sl ave gi
as oyour slave girl .o
identifications such as thesmtribute to

GBVAW in Samoa and other societies?

Sli.r(‘)a‘ri raasn ssfuetfr%%h%n%ge Mthh ea bc o mn
) , cars 1 1€ fh&Gicused by perpetrators of GBVAW.
also be viewed as his struggle to maintain his

Do you see this happening in your
community?

Ask the reporter for each small group to
share the groupos
goup. This can be communicated through a
role play, song, or any otlraethod chosen
by the group. The facilitator will summarise
the responses on whiteboard or newsprint.

Questions for Further Reflection

In the light of questions below, encourage
particiants to reflect on their own
experiences. How has this story enabled
them to think beyond the surface level in
their relationships in families, society, and
religious institutions.

respon



' NEW ZEALAND

INSTITUTE FOR
PACIFIC RESEARCH

1. Are there any specific examples fromryman community
that relate to the story of Hagar?

Can you identify the types of GBVAW happeninthmtext?
Can you give examples of GBVAW from your community?

How can you address these forms of violence in public?

a Hr DN

Name the contributing factors to GBVAWYyour
community.

From Awareness to Action

In gaining awareness through discussions, dialogunarant

the problem, the participantan also move on to identify specific
actions to be taken to raise the
In addition, the paicipants should also name practical ways to
continue the process of action and reflection reteviéimin the
Samoan context. For example, representatives of NGOs and
other professionals who have expertise in dealing with [GBVAW]
could be invited to visthurches, where workshops could be held
that are open to the public. Information about the raases of
domestic violence and its devastating effects on victims could be
presented in a nethreatening way, as a compassionate practice
of alofa/agap@Examples of real incidents of GBVAW (with
pseudonyms) can be used as case studies with participants
critically analysing them and suggesting restorative alternatives to
avoid violence.

40 Mercy Ah SiuMa | i ko, o P u bCore ¥aluéslarel ®drmegig Violence
in Samoan Society.o6 Phd thesis (University
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Mercy Ah Siu-Maliko

2 Samuelu 13:22 O LE TOSOGA FAAMALOSI O TAMARAEé . (O MANU A FARA-
LOTOIFALE)

TAITAI: ( Fadamat al a | e f a@dasmh @ gafafiee e huenaidanda a :

fuafua | el ei s atual® f 0 & g,ana lawal adi @langaana ia oufilaa 6

vafealo®, ma ia maua le lagona o le ai, ma ia fafaga mai ia t@.a

fa@tuatuaina ina ia@®to tagata uma e

fafas@) (AmanoneTavita)yMa |l i e | ou | ot o,
ma i | o 6 u Tamararaaifnai fag® o

FAI TAU LE TUSI PAI A KAKFA®APEHBPUO ma sau sedi

LO8O FAI SE TALANOAGA (NRSV%é '
(TavitaTamara)Sau e alu i le fale o lou

Filifili mai nisi s etuagangaAmangao, majapeng sgneoped/.at o u
l oo awvai I | e mafutaga e_ fa[tau ma fadal_eoi
upu ma lagona o lonatapa, Amanono, (AmanoneTamara)A u m~a| l e meadai

Tavita, Tamara ma Apisaloma, ma se isi totonu o lo6u potu, ma ¢

todatasi amaaaéadmpufbg?g }g?g,afeenmomqe smal a ;a
pei ona tusia i le Tusi Paia.

(TamaraAmanono)® Aua, | odu tuag:
~ Ny , 0 ofain fé [ 0
[ Fa 6 a ma tSa iladedtuafafund o:le oad aA © t_e & eodatn mp~aa te aou
D : Isaraeluqiua le faia lena mea, OX: 1 ~ ~
atali®6i o Tavita o APLsaL,Ipma, &~ . Tamaditabd
) . , 00, e faapdfea ona ou fatea o Idu luma; a
lalelei lavag lona igoa 0 Tamara; ma sa .
~ : : : . 0 Qe, e tusa ma se uJIavaIe o |lsaraelu; o Iﬁnel
manado i ai l e i si atallo 0 aY‘I O, Amanon
. ~ R€0l ua t alaaatedtdaofima e t
Sa avea | mananaitoaad o o ~ . :
, . adu mai ia te oe.
tuafafine o Tamara ua fai ma ala ua
fadanoanoa ai, Mmaa ua (A'anHneTaaMarab:TauVIaa, phidludseMa o1, a
o Tamara o le taupou ma ua dantafai ai atu ia ma @!
ona ia faia se mea ia te ia. Peitai, sa iai se tasi
uo a Amanono e i goa (Tamarasmarrohontplay, al oo 6lue tautaaglainde
o le uso o Tavita e igoa ia Sama; peitai, 0  le mea se&sua e faid E 16 sili ea ona leaga
lonatapa, o le tagata fai togafiti poto tele. o lou tuliga o @ i fafo nai lo le mea ua e faia
ia te @&d
(lonatapaAmanono)Ooe o | e atal i di o | e
tupu, ae aisea ua e tino vale ai i lea asoma (Amanoned Au 8 @uvAnvee) i a i f afo
|l ea aso? E te |le tabafmae aa i a o ef aaidtuortnoad af
I tua.
(Amanonelonatapa)a ou imanado
Tamara, | e tuafafi ne (Apisaloroabamara)SaddeoeeApi sal oma.
Amanono | ou tuagane? O |
(lonatapaAmanono):Vaai oe, taoto i lou tuafafine e, iaobufadal ol
mo ega, mamakgmafasaudou a g tuagane o idua e te toe mafaufau i le mea

tana e asi mai oe, ona e fai lea i ai'Smu ua tupu.
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[ Fa 6 a ma:tOnalnafdfuamileh o aunoa ma | e«“QlamMeamonia i se

Tamara i le fale mha tuagane o Apisaloma. | ava, o Amanono m | e at a

Ua f adal ogwineimeauntaa | ¢énato Tgvita aemaiseana mea na fai i nisi

ona ita tele ai lea o ia, peitai uaia®ad ia o tina i totonu o | e sid

Amanono, ad ua ia alofa ia te ia, ma o ia ma pulea e ali 0i (sil asi

fod o lana ulumatua. A o Apisaloma, ga | la Patisepa i le 2 Samuelul?). O leisi

mafai ona tautala atuoiaiseupuleagapoot agatam I|6bamuuat apa, o | e at

se up lelei ia Amanono; @ua iadnodno Tavita 0 SamaD lonatapao le tagata fai

ia Amanonojna ua na toso ia Tamara lona  togafiti poto. Na ia fautuaina Amanono i le

tuafafine. aual a oa Tavadireasaenafai ona ia
(Amanono) maua se taimi@daua ai ma

ULUASI 1 LOILOGA O LE TahArk BTafarao le afafine o le tupu o

Tavita. E iloa Tamara i le tala nei o le

la manatunatu leler i fesili ua tuuina atu i tuafafine o A[s aI oma. O ia (Tamara) |e a

/ al o. Faoata/az‘a/anoia égigﬁa Pﬁl‘an{ae / 9 &a

todai ti i ti ona fUU/ﬂ%aﬁggl gafgl g 63

finagal o fadaalla a i /rfjdnlea? 4 alvadlz‘e/e

faodamal aémo&Hd @itada le #oiloha

ni faamatalaga @elele) e uiga i le tusi OTavital e i si tagata o | odo

faitau. peitadi e foliga mai e |

. . leaiosonaleoilemeanaupu, o | e f a

1. Oleale mea o l@ fa@amatala e le tala? lena olona lagolagoina o faiga ma aga

2. 0 ai t agatdlaad aad oi 0 mas ani l-apubegaOf héal eai
latou sao taua i le &1 leo o Tavita ua ia tatala ai le avanoa mo

Api sal oma dosefagataadd pei se
naunau e saili le mea moni ma le amiotonu
ona o lona tuafafe o Tamara. Peifiao
MANATU AOAO O LE TuUSI|onadagqngmpogio@natia, ole

fa@sil@upule ma le gaupule, lona uiga ua
Oletalaleneieuvigaiteo s o g a f a 0 anaratl @ sdliiatu lana pule nai lo lona uso o

3. O ani matdipu taua o l@ mafai ona
atagia mai le tala?

totonu lava o le aiga o le tupu o Tav@a Amanono ma lona taéno Tavita. O le tala

Amanonoo | e ul umat ua o lenei®ld abimaialse&@u taua mo tina

Tavita. O lona tina o Ainoam® le tosoga (poo lealava le tiaiga soifuaga o soifua ai)

e Amanono o le tamaiiai | seeseese aet | oD ua masani onad@@aogaina e fai ma

tamaf adatasi, o | e at ad@lofi@aadnisipmaluzaveama ma@miia i g a
sosaiete o0 | o0odo pul emandballedipaoad . | © 1 eupauvoudlu
ma e manatu lava latou o la latou faitaliae i t uai ga f aiga fadapenei,
f a 6&@na a tno o tamaifie S0 se mea e tina o se vaega lava o lo latou soifuaga le

manan® i ai O le tosoga e Amanono o sawina ma led lagona datou leo, aemaise

lona tiateine (tama fa@tasi), mulimuli ane lava le manatu ia maopoofma ma néu.

ua toe O0inodino i a i O nisnatuniu & pei oe&Samoh, a &laeaona na i a
fafo e ola ma | ona | sawaanisioha® mafuaolé rmagatu odet 0 6 a ;

41Musa Muneja, o0Cakes, Rape 1% h-82), BOLESWAoBralmETheologh Religion
Feminist Reading of the Story of Tamar (2 Samel and Philosophy 1, no. 2 (Dec. 2006): 83.
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tama | ea ado | e teineal @amdna@saIdi-18) nasdvave go ai n

nisi o sauaga a 6 a | oo sauafase! e ona o0o ane ia te ia |ag

fadaga I 1Hitmadi mnaot amdésaria@lonmaiutalatoa, od@ile

manino ai led tutusa/paleni o le@soainao fa@ai | oa ai o ia o se alo

le malosi/pule i le va o @ina tamaétad. ma o | e taupou fodi, o I
ua feagai ma tiga, ua sili atu on@gagaali

| le tala ia Tamara o se tala tdsoteinema lo le pa18o lona teine muli (taupou), ua ia

e tutusa leleima lma ¢ a gemdise le e asu & foi le efuefu i lona ulu madee

sadinaotinamatanaed.o | | e g ag anBénhalimailuga o lona ulu (cf. ler 2:37).

Eperu o Il o060 tusia aiolrRitabtsalaimdRuSiupue21,9a | € up

tosoteine e mafai ona aofia ai i totonu | agona lona ita ina ua i

a6afiaga o le mafaufaypyuPOQpedfit bfildtifheas 18l & |

sabol otoga, aemaise Iz@Adndho, Ratha iddliofaiia taSalona o lana

fadaaogainaose ft&damgMibA olelagona faitamadaalea
aunoa ma le loto malfoo ioe i ai 0 se lea 0 Tavita ia Amanono na afudedl)

tamaitdo0 se tasi o Vvaod aghdd §AplBfothd Beitdi nala®nodadsd @
l enei, o | e Fabdamat a%eaa’so"(\IaZZ)e ["e tusitala o |e
mal osi fadatamatane o Amanono na i a
f ac:)amal os? a ai Tamar &§g q‘)_ée ISQngU@Sbfau@Lm&,ae@@a
fadal 0go | I ana upu, inajkg &ud 8938 (et mb,2 | t €
ma na toso igtia, ua momoé 0 6 | ma b |g mafaufauina f e auai ma Tavita) ma
(131140 | e Fadamat al aga;glgtNieds i€g d 028 i! %an 21i a o
el glata sa @aogaina e Afman~ono lona mea na tupu gApisgloma ma Tavita).
?a osl oaga. f‘ catamat gfhifuifne, sei?‘n?a%dﬁ‘aﬁ‘i le i fna sBi'

amara e ul ava sa . gAﬁiga%rﬂa?, Reﬁa) leafall Md i
Amanono mai |l ona f ad LN O 3ave alhéd Ul cfpd | ma

. . . . Mmatautia Sa faia lava e aunoa ma Se sa&o 0 |
amioga matagSa manw lava taumafga a e .

. o na d@afia. O le faiga uma o tonu ma
Amanono as e sili lona malosi nai lo talan i mea na tut e tala lenei
Tamara ma na tedda@logo pe amaida si ala oagal. ca ? utupu tie tala lenel, sal
leomusuoTamaraO | e Fa 6 amatia!%3Pnla" ava ma .se eo o
auiliili e le tusitala o le luma o Tamara ina ua °" tuagane. lava ma !gna@a aufeu. e 2
maeda ona tos®: i ama erd¥eyly ¢1, otvpdaaile tamo
atu, ua tagi @fand) e le tadesiligia ai i le tagatdaut o le tala e tmtolu,.f-mta3| alma
manatu o le tagata faitau, €atiiao se ana auauna, sa o latou saelio latou ofu,
faiga@iga fai faamalosi (tosteine)® fetagisima & u a atigeti aso uma, ua
|6 ona o 6 na dafia, a ona @Ina tosdeine

E ui lava i se manatu o Tamara e tatau ona ma le uso o le toseine: Ona o le malosp
nonofo ma Amanono (v. 16, cf. Esoto 22:16; lel e 0 ma paugltasiyaid), flaa 6 a
Teuterenome 22:8), peitai sa tulieseaoia  foliga mai ai o le@fia o Tamara i le faig
“2Abasili, oWas it Rape? The+#MaviGd aayn,d BAmmosnh.ebAd Chi p Of f
PericopeRee x ami ned, 6 14. Rhetorical Strategy in 2 Sm 13:715: The Rape
“Abasili, oWwas it Rape? TheofBanatshd méHumBidibrot e Pbdr,6
PericopeRee x ami ned, 6 14.

JSOT77 (1998): 43 -44.

46 Fred Nyabera & Taryn Montgomery, Contextual
Bible Study Manual on GendefrBased Violence
(Nairobi: FECCLAHA, 2007), 26.

4 S. BarEfrat, Narrative Art in the Bible. JSOTSup
(Sheffield: Sheffield Academic Press, 1989), 265.
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@iga fai faamalosi, uadlafaina lea, ma ua O se |l eo o Tavita, o | e
avea ai o se tali f oteaiodeéaoApisalbmamaaigaanvaaiad o n a
aiga. E pei fodi onataadah danaBie@upeeiBl&Ochs e
fadapea: |l e taotaomia o | eo e idu
fadaodolima ma | e fasiot
E mafai ona finaume & 6 ap e a, p ef aadnaamo e mo ei na. O |l e tala
l eai | e mal osi- o | eaioleagap selnafoggn e fataudawva ona
augtama (alid) lea na afua ai ona usitai le matwa aliali ai le alofa, le puipuiga ma le
taupou o Tamar a o0 n amaluolTamarka adaget manofgaga ua
ona tuagane ma lona tanse mea manu fai@lataina ai o ia ma s@na ai. O |d@
lava e le alu Tamara i le fale o Amanono. fa@manatu mai fdi le tala lenei, o le
O le afaina ai 0 Tamara i le meatopu sawinaotinamataniat adi e maf ai I
e led fa@tod tupu ina ua f@malosi e tupu i totonu o0 soo se aiga. O Amanono, 0
Amanono ia Tamara, peitai, na amata leath i 6i o Tavitasmamanao @
mai ina ua f@atonu e lona tatno Tavita ila Tamara , de tuafafine moni o Apisaloma,
e alu i le fale o Amanono e tapena se olefanaua  TavitaiaMak® | ona manad
meadai ma | onamabua gtlaeia Tamara na afdaaitorzaga manatu e
E led muta lona afaina asa fé@tonu f@ f aGdantda,g ma o000 ai |l oa in
e lona tuagan@pisaloma) ona o lana tausoga o lonatapa se togafiti ). ®na o
puipuiga fatuagane ina @@aiia nei le malu lelei o le puipuiga o teine taupou, sa
tautalad Afai o lea na faoa e Amanonole leai ai se avanoa e vaoali
teine muli/taupou o Tamara, ua fa Tamara (v. 3), peitai na ia talosaga ia Tavita
e Apisaloma le avanoa e tautala ai ina ua asiasi atu ia te ia o le aloalii, ina ia
Tamara. Ma e foligamaietele nisiauala aui na atu Tamara ia te |
sa 6 mafaufauina da@ono afainai loa. Na ia le taliainaha augani ane, ina ua
Tamara mai le puipuiga alonatuagane i a f adail oa oilauaumaéafi aga
deleip peitai ua sili ona ogaoga laaadi o6o i ai; e foliga mai s
lo uiga matagsa faia ia te ia e lona se tane ma sona tuafafine e eseese o la tina
tuagane o0l eaga. 6 (cf. Kenese 20:12), e ui mulimuli ane ua
tapu i le tulafono (Levitiko 18:9; 20:17;
TU@ELEELE O LE TUSI FAITAU é Teuterenome27:22). O le mea moni sa
O le leai o se leo o le tarfenei o Tavita,ua | | mMat ai t ai i meondedonananao o
fatailoa alona b mafaia onaad lona mal osi fé® Sealofa neeloaana ual
atald o Amanono. O le ituaiga tautala mulimuli ane to@nodno ia Tamara.
'fr;e' eftmaaio e l‘cm;fil“f; pogfae gal"ofa“f‘r’na FESAU_FAGALEA G(A GA MAL. LE
Ay FAbe Ctahumasi
|l al o o se fal a, ma | e 11 moemoe | 6aua nei
aliali. O |l e upuaomonio Iema|mi |&va enugpu dli saLEagaeua tataud
le 16 faia o leamiotonu. O le solitulafono a tuduf esfiela efao 6o ,i Oaol l e .
Amanono o le ata moni lea o le ituaigatagataf e silleéa foo 8liodo f esi | i ai

e iai Tavita. E taua tele mo le silafia, o le leai Tamara. O le mea moni, e ui lava o le Atua

47 Esther FuchsSexual Politics in the Biblical 48 Ibid.
Narrative: Reading the Hebrew Bible as a Woman.
(London: Sheffield Academic Press, 2000)205.
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