


e Unemployment rates for Pacific peoples are more than double those of New Zealand
Pakeha at 7.6%, while for New Zealand Pakeha the rate is 3.2% (March 2006).

Income and salary levels

e All of the Pacific people's median incomes were $17,000 and less in 2001, compared with
the New Zealand median income of $18,500.

e Seven percent of Pacific people received over $40,000 in 2001, compared with 18% of the
national population.

e In 2001, 69% of Pacific people earning wages and salaries received less that the national
median of $14.00 per hour. The younger age structure of the Pacific population is a
contributing factor as young people tend to have lower incomes.

Housing

The proportion of Pacific people living in housing owned by a member of their household has
decreased from 51% in 1986 to 38% in 2001.

e The proportion of Pacific people living in rental housing increased from 49% in 1996 to
59% in 2001. Nationally, the proportion rose from 22% in 1996 to 29% in 2001.

The crisis evidenced by these outcomes for Pacific peoples and Samoans in the
criminal justice system, education, employment, income and housing must be addressed
urgently, and successful strategies and remedies require different approaches than those that
have usually been applied.

The So'o between Afeafe o Vaetoefaga and Hoani Waititi Marae as a pilot drawing on
Samoan values, culture and knowledge is arguably one way of approaching the disparity gap
that affects Pacific populations in New Zealand.

The Vision: The So’o and Restoring Cultural Learning

Research on social inequality and cultural incapacitation tends to suggest that events that
enhance cultural pride and identity are key ways to begin a process of cultural renewal.
Redressing the balance is not always something the dominant culture is best able to do, since
in fact it is more important that the power and pride of the subordinate culture are enhanced
from inside. Some of the complicating ‘ailments’ caused by migration and poverty are loss of
secure sense of belonging, loss of cultural literacy and a disrupted sense of wellbeing. These
losses, if left unresolved, impede the progress of many young Pacific people towards social
and economic equality and may lead to tragic outcomes.

Restoring cultural and social capacity involves equipping people, and especially young
people, with a set of values that will strengthen their confidence, participation and
contribution to New Zealand’s social, cultural and economic life.

This So’o was based on an innovation — a culturally-driven strategy to address the
social and economic developmental lag within Pacific communities. The project vision was to
contribute to building and restoring cultural capacity.

Some of the outcomes of the So’o itself were an increase in the sense of belonging,
cultural and social literacy, and accordingly wellbeing, as indicated by the participants in their
self-report evaluations. The Samoan participants learnt ways to connect and link as a
collective community with each other in respectful and safe ways. The So'o between Afeafe o
Vaetoefaga and Hoani Waititi Marae therefore provides a model of the sorts of renewal,
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health and vibrancy that can increase Samoan cultural and social capacity in Aotearoa New
Zealand.

Photo: Loudeen Parsons
The Kura kaupapa o Hoani Waititi and the Samoan
children gather for lunch in the marquee extension to the dining room

The So’0 and its Contributing Strand

There are six strands to the So’o project of pride. All are illustrative of the Samoan concept of
connectedness, and the enrichments that grew out of the renewal of connections between
Maori and Samoans.

Strand 1: Preparations for the So'o — planning activities and contributions

Strand 2: Contributions of the visiting panel of cultural consultants and practitioners
Strand 3: Bringing Samoans together — a three-day fono held in South Auckland
Strand 4: Bringing Samoans and Maori together — the So’o at Hoani Waititi Marae
Strand 5: The So’o0 as expression of Samoan cultural values

Strand 6: Evaluation by the participants

Strand 1: Preparations for the So’o — Planning Activities and Contributions

Hoani Waititi gave their invitation to the aiga of Pulotu Taimalieutu Tamasese, and Tui Atua
Tupua Tamasese Efi accepted the invitation as leader. The vision was discussed among matai
and elders so they could share the vision with participants.

Participants from Samoa, Wellington, Tokoroa and Auckland were engaged in many
hours of preparations for the So’o, involving organising cultural performances, speakers,
training materials and specific clothing for the rituals; arranging practices for the children’s
cultural celebration evening; searching for funding and resources; planning for hospitality and
how to prepare the venue; and deciding how to support all the other strands.

Afeafe o Vaetoefaga, Samoa, worked together with representatives from Asau, Savaii,
to carry out research on the values, narratives, chants and symbols of Faasamoa and the Aga i
fanua o Asau in order to prepare for the visit to New Zealand. A common goal was to make
the So’o as inclusive and culturally enriching as possible.

It was vital to prepare and source background materials needed for the regional
Samoan fono so that all of the participants could share in the cultural materials, and to restore
language elements, stories, legends, myths and histories including solo, pese and chant to
present day memory. Without such commitment, they will not be passed on to the younger
generation and to the children. It was necessary to source materials for the fono and So’o
training within Samoa and Aotearoa, including materials on Maori and Samoan historic
connections.
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Strand 2: Contributions of the Visiting Panel of Cultural Consultants and Practitioners

Guided by the Tu ma Aga faasamoa, faia, ma So’otaga vavalalata, the visiting panel from
Asau was asked to direct the restoration of rituals, protocols and symbols of connection.

The Samoan panel bore much of the responsibility for the research, preparation and
putting together of rituals, protocols and enactments. They shared both their knowledge and
practical skills, and presented music, chant, pese, solo and poetry that were thought to have
been forgotten, and gave guidance on artifacts, enactments and ceremonial wear. They taught
s0’0 participants through performance and finally by producing a recorded resource of ancient
songs for distribution. Their involvement as cultural consultants for the so’o allowed the
teaching and observance of strict protocols.

The visiting cultural consultants were embodiments of the value of cultural knowledge
as a route to economic success. For example, they have chosen to work collectively to
revitalise traditional construction skills, and have developed and blended this knowledge with
contemporary construction methods in Samoa, successfully constructing contemporary and
more traditional buildings within urban as well as village-based settings.

They were thus an ideal group to teach younger Samoans in New Zealand how a group
of Samoan people can be given a renewed sense of belonging, skills, knowledge and practices
that embody and express their cultural capital, traditions and values.

Strand 3: Bringing Samoans Together — The Three-day Fono held in South Auckland

Samoans from various regional networks linked together in South Auckland for three days to
share their knowledge, skills, rituals, protocols and values, and to express the responsibilities
and connectedness of relationship.

The participants were able, during the fono, to bring together their rituals of
establishing links, of reciprocity and of accountability; with the performance of solo, pese and
chant; and the telling of narratives, legends, and mythological and historical stories carried out
meaningfully with appropriate cultural clothing and accessories.

In preparation for going to the marae, all of the Samoan participants received training
on marae protocols and rituals, including expressions of spirituality, welcome, hospitality and
connection with Maori. More athletic participants were helped to prepare for the sporting
challenges of kirikiti, lakapi, lape and volleyball matches against Hoani Waititi and, most of
all, to win all of the matches against the hosts!

The so’o thus became both a symbol and expression of connectedness between groups
scattered by geography but held together by deep cultural bonds.

The administration and facilitation of the project both in Samoa and New Zealand was
largely carried out by Afeafe o Vaetoefaga, with limited administrative support by the Family
Centre.

Strand 4: Bringing Samoans and Maori Together at Hoani Waititi Marae

Having the So’o at Hoani Waititi Marae allowed Samoan participants to experience the life
practices of Maori on the marae. The family-like hospitality that was shared was underpinned
by values of respect and reciprocity, aiga, whanaungatanga and wairuatanga.

The paramount experience of the So'o was making connections while at the same time
expressing the unique and treasured cultural truths and practices that encapsulate the essence
of each culture. While the Samoan and Maori participants came together specifically to
connect, they were also secure in their own uniqueness. Publicly, they were able to review the
recent past, to acknowledge the need to create other spaces for their relationship to continue
and grow, and to affirm their multi-layered sense of connectedness with each other. The face-
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to-face relationship encouraged through the So’o enabled Samoan and Maori to share and
increase their knowledge about the rituals and protocols of the other that are vital to making
connections and links as ‘kin’.

The collectives in Auckland, Wellington and Samoa built on their collective heart and
kin-based commitment to the project through times spent in different activities and through
learning inspirational stories of past relationships with Maori and with Hoani Waititi Marae.

Strand S: The So’o as Expression of Samoan Cultural Values

The visiting panel demonstrated examples of appropriate language and the enactment of
rituals and made clear the underpinning values of acknowledgment and the rituals of
establishing links, reciprocity and accountability. The panel also provided practical
demonstrations, for example, of Samoan food preparation while at the marae.

This project, on the Samoan community side in Aotearoa, was led by some matai of
Vaimoso, Faleasiu, Nofoalii and Moataa. They were assisted by matai of the villages of Upolu
and Savaii. This leadership provided oversight over the planning of the project, and helped its
management and implementation. They also took a leadership role in recruiting families and
community members into the project. Some young untitled men and women took leadership
roles in recruiting and training children and young adults into the rituals, language and
symbols of the So’o. They also organised and trained youth into sporting teams, and trained
young Samoan members of the So’o in cultural performances and traditional songs.

In Samoa, the leadership of the project was provided by matai of Nofoalii, Vaimoso
and Asau. Leadership of the restoration of traditional songs, chants and the process of gifting
was led by the matai of Asau. Leadership in restoring the cultural framework and concepts of
So’o and oversight of all the leadership roles and functions, as well as the role of Tapuaiga for
the project, was provided by Tui Atua Tupua Tamasese Efi.

The range and nature of unpaid activities in this project, including contributions of the
dead, all provided a catalyst for people to gather and a space for mourning. The rituals of
acknowledgment and reciprocity ensured that there would be future such enactments. This is
the core of the Samoan culture of giving and receiving. The cultural restoration of ancient
songs, chants and stories at the So’o contributed to the power of the event, as did the teaching
and training of young people in these songs, chants and stories. The organising, catering and
fundraising, as well as the organisation of regional pre-So’o gatherings in Aotearoa, and the
administration and facilitation of the project, were all carried out as part of the commitment to
the So'o goal, as unpaid activities.

The motivating factors for this project included the following:

e increasing cultural and social capital of Samoans in New Zealand;

e remembering and storing connections with Maori into the future;

e building on cultural pride;

e transmitting Samoan cultural values and communal connections to youth;

e increasing family and community involvement as well as increasing the
involvement of children and their parents.

The key motivation for the project in Auckland was contributed by the young people
themselves who exercised the power of their ‘kidfluence’. The young people wanted to meet
with each other and learn ancient Samoan songs and accompanying Samoan dances. Through
their kidfluence, children pressured their parents to bring them to the practices so they could
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see their cousins, aunt, uncles or grandparents. The kidfluence led to adults setting up family
lunches during the weekends in the 12-week lead-up to the So'o.

The communities in Samoa, Auckland and Wellington were also committed to
transmitting the old songs, dances, stories, skills and language to the younger generation,
thereby increasing cultural capacity of themselves and the younger generation.

Strand 6: Participants’ Experience of the So’o

Objectivity is for uncommitted gods. My commitment will not allow me to
confine myself to so narrow a vision. So vast, so fabulously varied a scatter of
islands, nations, cultures, mythologies and myths, so dazzling a creature,
Oceania deserves more than an attempt at mundane fact; only the imagination
in free flight can hope ... if not to contain her — to grasp some of her shape,
plumage and pain. (Wendt, 1982, p. 202)

This quotation captures the breadth and richness involved in trying to give voice to the Pacific
experience, and specifically to the So’o and its impact on the lives of Maori and Samoan
people who participated. An attempt to record participants’ experience cannot be detached
and dispassionate; rather, it is a process of reflection, an appreciative enquiry into the
usefulness or otherwise, the strengths and weaknesses, of making links and enlivening
cultural connections.

This process of inquiry and exploration is both public and personal and poses a key
question, ‘O le a ea se aoga ole nei So’o ia te au ma lou aiga ma ou tagata?’ (How valuable
was the So’o for the development of our peoples?).

The responses to this and other questions make public the learning that the participants
identified in themselves and shared with people close to them. The process of mapping the
experience of the So’o was carried out four weeks after the event.

Self-report forms were distributed to So’o participants, both Maori and Samoan, in
Tamaki Makaurau, Poneke and Samoa. All the age groups and gender groups that attended
the So’o were encouraged to complete the forms. Seventy percent of the forms were returned.
Their completion stimulated conversations and reflections about the So’o and its impacts on
the lives of those who participated.

Eleven questions were asked in relation to the So'o:

1. the value of the So'o;
to what extent the So’o increased their pride in, and knowledge and understanding of
Maoritanga;

3. to what extent the So’o increased their pride in, and knowledge and understanding of
FaaSamoa;

4. whether the So'o enhanced their skill levels in Maoritanga;

5. whether the So'o enhanced their skill levels in FaaSamoa;

6. whether the So'o enhanced their knowledge of the histories and relationships between
Maori and Samoans;

7. to what extent the So'o helped Maori and Samoan participants to relate to each other
better;

8. ways in which the So'o helped participants think about being successful socially and
economically;

9. any skills/knowledge/learning they gained from the So'o that could be transferred to other
areas of their lives;

10. what they enjoyed about Hoani Waititi Marae and Waitakere City;
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11. any other comments or suggestions.

1. The Value of the So’o

The majority of the participants found the So’o excellent because it established, restored or
revitalised historical, genealogical and cultural links and connections between Maori and
Samoans and within the wider context of Polynesia:

‘The main reason is that the whole experience of the So'o was memorable. The feeling of
pride and passion for not only our Samoan culture but also embracing Maoritanga and
identifying similar aspects of both cultures. Also gaining knowledge from our Maori family
and communicating as one people. Tangata Pasifika’ (SF26/24)

‘Because I have learnt a lot about my culture that I never knew, especially because I am New
Zealand-born, but also about the Maoris, how I understand their culture and I was very
happy to meet my cousins’ (SF40/18).

The values of the So’o were transmitted to the young people through the lived
experience of being accepted and honoured, and it provided the impetus to restore ancient
Samoan songs that are valuable and sacred resources:

‘It was the first time I have had the chance to perform so many of our ancient songs and have so
many people understand the value of this’ (SM04/52).

The So’o was also perceived to be valuable because it motivated Samoan and Maori to
stay engaged:

‘Maua lau award. Fiafia I le mafutaga ma Maoli’ (SF17/60)

‘I didn't want to leave the Marae and everyone seem to get along with each other’ (SF64/29).

2. To what extent the So’o increased their pride in, and knowledge and understanding of
Maoritanga

The majority of Samoan participants indicated that the So’o increased their pride in,
knowledge and understanding of Maoritanga. About half of Maori participants agreed.

3. To what extent the So’o increased their pride in, and knowledge and understanding of
Faasamoa

In this case, the vast majority of Samoans felt that their cultural experience had been enriched
by the So’0, whereas only about half of Maori participants agreed.

4. Whether the So’0 enhanced their skill levels in Maoritanga

About half of the Samoan and Maori participants thought that the So’o increased their
knowledge of, and understanding and appreciation of Maori culture, ceremonies, rituals,
language, enactments and waiata. This in turn enabled a realisation of similarities as well as a
deep appreciation of the uniqueness of each culture. It was identified that while the Maori and
Samoan ceremonies of respect and acknowledgement are informed by similar values and
rationale, the expressions and practices are unique and specific to each culture.

The So’0 also increased Samoan respondents’ appreciation of Maori family structures
and primary family relationships, including the familial connection between Maori and
Pacific peoples.
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The majority of respondents identified an increased knowledge, appreciation,
comprehension and usage of Maori language. Both Samoans from Samoa and New Zealand-
resident Samoans reported that they were able to understand and interpret some Maori words
in both whaikoorero and conversations. Some older respondents who are fluent in Samoan
said that they were able to understand and follow Maori speeches and conversations.

The respondents pointed to the So’o providing a face-to-face contact with Maori
people that increased knowledge and appreciation of and respect for Maori struggles to restore
and maintain language and culture. This respect is deepened by the visibility of the
commitment to pass these on to the present generation and therefore to the future.

5. Whether the So’0 enhanced their skill levels in FaaSamoa?

The So’o enabled Maori and Samoan people to come together and to build connections and
relationships, both through an experience of mutual respect and through the performance of
traditional songs and dances that expressed genealogical connections between the two.
Witnessing the beauty and being in awe of the enactments of cultural rituals enabled the
participants to reflect on their own and to see the beauty in those of the other:

‘Confirmed we can be together like aiga with another Polynesian culture’
‘If you don't know your roots you are nothing in this world’.

The So’o enhanced the participants' skill levels in Samoan traditional songs and
dances, and empowered the participants with performance skills in speech making, dancing
and Samoan games. The traditional songs and dances revitalised the relationships and values
expressed in ancient songs and chants, at the same time exposing the participants to Samoan
thought, concepts and values.

The participants were able to appreciate the vitality of Samoan language and culture in
relation to other languages and cultures, and to gain Samoan language skills:

‘Ua ou iloa ai e taua foi la tatou aganuu I le va, fafo ma isi gagana’

‘It was great to learn more in-depth faasamoa, the reasons of why different protocols and
processes occur in different ways. As why the ava takes place, hearing especially the language in
respectful terms’

‘My grandchildren were able to learn more and they were happy’.

6. Whether the So’o enhanced their knowledge of the histories and relationships
between Maori and Samoans

The vast majority of those who answered this question thought the So’o enhanced people's
knowledge and awareness of the relationships between Maori and Samoans and therefore
changed their perceptions of each other and strengthened their connections:

‘It was important to hear the histories between Maori and Samoa. Why our cultures are similar
and also we intertwine with each other. We believe in similar values and beliefs.’

The sense of connection and relationship was expressed in shared cultural and
linguistic elements, such as the songs, chants and oratory that told stories of navigation from
the northern Pacific — and possibly Samoa — to Aotearoa:

‘E pei ona taua o loo I ai le faamaoniga o maoli ma Samoa na folau mai I Aotearoa nei’.
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The So’o enhanced the relationships between Maori and Samoan by providing a space
where people were:

‘Able to talk to one another’

‘Reminded of how family can help each other’.

7. To what extent the So’0o helped Maori and Samoan participants relate to each other
better

Over half of those who filled in the form felt that the So’0 had enhanced the ways they related
to each other, via protocol, language, ceremonies, performance and informal social activities
that were also redolent with cultural values such as tautau or serving others.

The So’o became a place where the values of hospitality and respect were acted out,

and the marae also provided opportunities for Maori and Samoan to work together and to
express the values inherent in whanaungatanga and aiga:
‘To understand the likeness of history between Maori and Samoan. The whanaungatanga of
mixing together. To be aware of Samoan and Maori protocol. To feel the marae Maoritanga of
each other overcome these feelings in order to have a more positive healing approach to the
world around us’.

8. Ways in which the So’o helped participants think about being successful socially and
economically

The So’o changed Samoan and Maori participants' cultural, social and economic perspectives
and enlarged the terrain of possibilities and activities. By helping them gain a positive outlook
and to have pride in their cultures, the So’o exposed participants to a sense of commonality
and mutual support, and to ideas about social and economic development.

Positive change was evident in young people talking about doing well at school, and in
older people talking about economic development:

‘It helped me build my confidence and learn more stuff’

‘Our culture teaches us to build Samoan fale, we can perform and we can teach others about
these gifts’

‘la iloa o tatou tagata iai mafai ona latou aoaoina nei foi o latou mea taulima faapena I latou
siva’

‘Fou le mafai ona siva I luma o fafata, e le masani, faateleina le loloto tele’

‘Malosi, fiafia, fealofani, mafutaga’.

9. Any skills/knowledge/learning they gained from the So’o that could be transferred to
other areas of their lives

The transferable skills and abilities that people gleaned from the So’o included a feeling of
connectedness, cultural knowledge, listening skills, a clear understanding of values and
protocols, language skills, traditional material skills such as cooking and weaving, and a sense
of cultural pride:

‘The importance of learning your own culture of why we have been raised the way we have been.
It all leads back to the love we have for our family’

‘Leadership, teaching, teo Reo, whanaungatanga, cultural awareness’
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‘Va fealoai/masani e tautala I luma o tagata’
‘Va ma tagata matutua’
‘Amio’.

10. What they enjoyed about Hoani Waititi Marae and Waitakere City

The participants enjoyed many things about Hoani Waititi Marae, including the excellent
facilities, such as the kitchens, the dining areas, the open spaces, the school buildings, the
sports facilities and the swimming pool:

‘Excellent! The marae was beautiful and so was the food. The Maoris were well prepared and
everything was done properly, they went out of their way. The facilities were looked after very
well’

‘School building for Maori to learn their own language and cultures’
‘Faatauaina o Aoga ma le faaaogaina o le gagana’

‘The park so we can often see kirikiti being played. The venue is beautiful. The new buildings are
very fine.’

But over and above an appreciation of the physical surroundings was an appreciation
for the beauty of the place and the feeling of it:

‘Their hospitality, when they get together it’s like being with family. The park is very good, and it
was very good to see the children (Maori) close by’.

11. Any other comments or suggestions

The most overwhelming response was for another So’o that would be even bigger and better,
and could perhaps occur in Samoa.
The So’o was generally regarded as a positive learning experience:

‘Malie atoatoa lou nei tagata’
‘Maori people were really kind to us and we had a great relationship with them’
‘We should thank them with all our love’

‘Very blessed to be there’.

Conclusion

The So'o project gives expression to the reconnection of relationships, in this case motivated
or initiated by a death, which is a fitting metaphor for the Samoan sense of relationship and
connectedness that is not bound by time or space.

As a strategy for developing a model to explore and facilitate such exchanges, the So'o
was almost entirely funded by unpaid work and on the basis of cultural obligation, family
commitment and 'alofa'’/aroha.

The So'o also demonstrated that many of the resources needed to increase wellbeing to
reduce the impacts of the 'ailments' caused by migration and poverty are resources Samoans
freely share. In fact, the knowledge needed to restore cultural and social capacity for Samoans
largely resides within the cultural knowledge resources of Samoans. What is needed
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additionally are partnerships that will bring other resources to support the implementation of
this knowledge for the benefit of all, including Samoans and those with whom they forge
relationships, and events and structures that support the expression and passing on of this
cultural knowledge.

Summary

This summary sets out a response by this case study and project of pride for Samoa to the
research questions.

Values and meaning systems that underpin views of volunteering and social practices

The Samoan people both in New Zealand and Samoa have had a connection with Hoani
Waititi Marae since it was opened in 1980. That relationship was renewed once again in 2003
through the funeral and in 2004 through the commemoration of Fineaso Taimalieutu Pulotu.
These rituals bought the Samoan community and the extended Tamasese family, led by
Afioga Tui Atua Tupua Tamasese Efi, face to face again with Maori, through the leadership
of Dr Pita Sharples.

For the Samoans, the presence, participation and leadership of Afioga Tui Atua Tupua
Tamasese Efi was all that was required to bring forth their own participation, and to make
them take up their responsibilities and the giving of contributions. He as the matai of an
expansive network of aiga collectives makes his own contributions through his role,
leadership, eldership, and the identification of the ideological cultural framework within
which to understand Samoan values, how they are enacted in relationship, and a world view
that attends to responsibilities. It was his call first for the funeral and then for the So’o at
Hoani Waititi Marae that rallied the Samoan community: his leadership can therefore be
regarded as a catalyst for communal action, and as an embodiment of FaaSamoa.

The So’o contains within it the values of connectedness, reciprocity and mutuality that
may be called volunteering in a different context. It is also a ritualised celebration of
connection between two parties and thus provides a structure for the delivery of activities and
behaviours that express connectedness, in which the self is relational, and wellbeing for all is
the goal.

The concept of so’o is based on remembering and acknowledging acts of connection
to a past and committing these connections to the memories of the young. Relationships and
connections are thereby preserved because they can go on to be lived and celebrated by
younger generations. So’o then is a valuable cultural concept that can aid the restoration and
revitalisation of Samoan and Pacific communities resident in New Zealand.

What is the range and nature of unpaid activities in which participants engage?

This project of pride, the So'o between Afeafe o Vaetoefaga and Hoani Waititi Marae,
involved two partner agencies. Each of the partners carried out a range of unpaid activities in
preparation for the So’o.

Afeafe o Vaetoefaga carried out the cultural research into the relevant pieces of
knowledge in Samoa. They prepared the artifacts and materials for cultural enactments that
would be contributed to Hoani Waititi. Gifts of acknowledgment were prepared in Samoa.

A special contribution was made by the cultural panel from Samoa, many from Asau,
in Savaii. They provided the abundant cultural presentations, mats, Siapo Tapa, carved umeke
and pate. The travel costs and preparations in Samoa were largely met by Afeafe o
Vaetoefaga.
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Regional Samoan networks and aiga across New Zealand participated in and
contributed to the preparations for hosting the visiting Samoan group of Afeafe o Vaetoefaga
at a separate venue for two days prior to the So’o with Hoani Waititi Marae. Similar to the
Afeafe o Vaetoefaga group, the New Zealand-based Samoans carried out sao or gathering of
contributions for the So’o according to the levels set by the leadership group.

An important group that carried out its own preparations were the children of the
regional networks who gathered in Auckland. The children exercised their own kind of
kidfluence by motivating their parents to ensure they got to practices and meetings so that they
could spend time with their expanding aiga network of cousins and learn their contributions to
the So’o together.

Hoani Waititi Marae whanau made generous contributions as gracious hosts. They
prepared the marae for hosting 150 Samoans and the same number of Maori. Many of the
marae whanau assisted with facilitating the So’o programme, recording, cooking, cleaning,
gardening and participating. The marae and the kura kaupapa buildings were prepared with all
that was necessary. The Hoani Waititi Marae was also the venue for many of the preparatory
meetings.

Terms, concepts and associated models that best capture the nature of unpaid activities
for Samoan people in this project of pride

The young people talked of service tautua, respecting others’ faaaloalo and fesoasoani,
assisting emotionally, physically and monetarily. The elders spoke of the concepts of aiga or
extended family and connections or So’o. All these concepts entail responsibilities and
connections that restore wellbeing or meet a specific need.

The concepts of tofi means to have the responsibility to empower and assist each other
and to make a contribution is to fesoasoani which is premised on the meaning that we are
moved by a sense of alofa. These concepts often motivate and sustain Samoan actions of alofa
towards others as collectives. Relationships were restored and an increased sense of belonging
was activated through participation.

Faia and aia, sao, faasoa all presume abundance and willingness to contribute within
relationships.

The physical presence of Tui Atua Tupua Tamasese Efi means a commitment to
leadership that is present at critical times within the aiga to bring comfort, hope or direction.

Motivations for Samoan peoples to engage in unpaid community activities

A prime motivator for Samoan people is their sense of responsibility to their collective and
extended aiga and the commitment to create wellbeing within the aiga. Their dedication to the
leadership then reinforces their contributions. The relational Samoan self who feels the
vulnerabilities of others will respond because of the relationship.

Another motivator is the sense of commitment to their aiga leadership or matai who
may encourage participation in specific tasks or contributions. The sense of belonging to a
collective aiga is also a consequence of participation. Participation promotes the transmission
of Samoan language, values and relationships to the young who in turn will exercise their own
responsibilities to pass on language ability, values and relationships.

The So'o between Afeafe o Vaetoefaga and Hoani Waititi Marae is an example of the
restoration of connections and belonging that can support Samoan young people to bridge the
socio-economic and educational lag that is experienced by many Samoan families in New
Zealand.
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What are the impacts of voluntary activity on Pacific peoples and/or their families?

As demonstrated by the So’o, the impact of all the voluntary contributions was the ability to
reconnect and restore the historical and mutually supportive relationships between Samoan
and Maori back into living memory. The younger participants were also strengthened by this
knowledge so that they were able to navigate more positively their daily encounters with and
attitudes to young Maori. Young Maori and Samoans then through their participation in the
So’o were enabled to take into their futures new levels of respect for each other.

The contributions made by aiga to each other both in New Zealand and in Samoa
strengthened their mutually supportive and caring relationships within the wider Samoan
community and across the Pacific region more generally.
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PART FOUR: THE FAAFALETUI FOCUS GROUPS

Faafaletui Focus Group Approach

While the case studies describe Pacific projects of pride and reveal a range of understandings
of voluntary activity and of cultural obligations, they do this mostly because of what people
do, rather than what they say. The case studies, as well as being valuable in themselves, are
illustrative of volunteering and cultural obligation, and provide an experiential account of this
behaviour. The focus groups, on the other hand, encourage more analysis and identification of
the beliefs, values, motivations and activities that underpin, accompany and inform
volunteerism and cultural obligation, and are thus analytical and attempt to find meaning in
the behaviour. They also begin to try to find language that captures the complexity of this
behaviour so that a more accurate elaboration of the New Zealand Census question may be
identified and policy recommendations made.

The Methodology

Methodologically, the eighteen Faafaletui focus groups follow the style of the fono and are
thus appropriate to the cultural context of this research.

There were two focus groups for each of six Pacific countries: Tokelau, Fiji, Niue,
Tonga, Cook Islands and Samoa. In addition to these 12 groups, there were six pan-Pacific
focus groups that included Pacific peoples from countries not covered by the study.

Focus groups were arranged according to age, with an elders' group and young
people's group for each of the specific countries as well as the pan-Pacific focus groups.
Younger participants ranged from 18 to 35 years of age, and elders from 35 years of age.

All focus groups were further sub-divided into gender-specific groupings to enable the
exploration of the gendered nature of cultural obligations and volunteering during discussion.

The selection process thus ensured the engagement of participants from a range of
ages and a balance of genders.

Participants were selected with support from a number of organisations and groups,
including the Ministry of Pacific Island Affairs and the Pacific Reference Faafaletui Group.

The focus groups were located in the main cities of Aotearoa New Zealand, with a few
in other locations such as Levin or Hastings.

The interviews and focus groups were audio-taped and transcribed in the language that
was used in the interview. The transcripts were then analysed in the language of the interview
or focus group and themes were identified.

In each focus group, the facilitator’s role was first to give a brief description of the
research project, and then loosely to guide discussion, gather clear and useful responses, and
allow and encourage participants to develop and express their own concepts and meanings.

Faafaletui Focus Group Sessions

The Faafaletui focus groups were broken into four two-hour sessions. In each group, the
participants and facilitators began by introducing themselves to each other. The material
covered in those sessions is described below.
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Session 1

The questions used to focus discussion during this session were designed to begin an analysis
of the self, relationships, the nature and expression of cultural obligations and volunteering,
and the values and motivations associated with cultural obligations and volunteering. The
object was to investigate the issues, themes and experiences of participants’ conceptions of
cultural obligations and volunteering.

Session 2

The second session focused on changes in Pacific conceptions and understandings of cultural
obligations and volunteering brought about by the introduction of Western models, thus also
throwing up a clearer conception of the cultural elements that have changed.

Session 3

This session involved the presentation of the findings of the literature review, and was
designed to elicit responses to current cultural obligations and volunteering data.

Session 4

The final session enquired into the extent and nature of voluntary and unpaid activities within
Pacific communities.

What the Focus Groups Showed

The focus group sessions obliquely and sometimes specifically revealed the meanings and
value Pacific people attach to the activities described in the case studies. They provided
analysis of a Pacific sense of self, of the significance and importance of relationships, and of
the associated values of reciprocity and mutuality. They also address the issues of driving
forces and motivation, and provided a sense of the inner meaning of volunteering and cultural
obligation. Throughout the investigations it became clear that these notions are embedded in a
particular Pacific sense of wellbeing, and reflect and are reflected in the values that underpin
reciprocal relationships and contributions.

The focus groups also examined the changes wrought by cultural and social change,
the roles of men and women in relation to volunteering, and the ways in which cultural
obligations and volunteering are expressed in both a Pacific and New Zealand setting. The
goal was to show the ways in which such activities may be more accurately identified and
measured in the New Zealand context.

The Meaning of Cultural Obligations and Volunteering

The Context: Pacific Self and Relationships

Pacific cultural obligation and volunteering can only be understood within a context that
includes two major notions of self — the first self and the relational self — in which
relationship, as a state of being, emerges as paramount. It informs and contains not only any
sense of consciousness and identity but also any sense of wellbeing, safety and meaning.
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The First Self: Genealogy, Environment and Sacred Space

Both elders’ and young people’s Faafaletui revealed the self as being identified primarily by
its genealogical and cultural connections, both biological and adoptive, and its maternal and
paternal lineages:

‘Our hair, our skin, the foods we eat, our cultural beliefs’ (FFGI11)
‘Having Cook Island blood’ (FFGS)

‘Having blood connections to Tonga’ (FFG9)

‘blood ..." (FFG 11).

These lineages also connect the present generation to the spirit world of the ancestors,
and invariably to the land and the waters from which they come: it is said that the human self
is a descendant of the land and/or the sea. The self is thus also defined by its ‘places of
belonging’ from which one's genealogical lines originate or in which they are located,
including villages, motu, whenua/fanua or ele’ele:

‘In our kind of culture, aiga is very important. We are connected to each other and our
persons are defined by these connections’ (FFGI)

‘having deep feelings about Niue as home’ (FFG4)
‘You are identified with your islands on your mum or your dad’s side’ (FFGS8)
‘our sense of belonging, our relationships’ (FFGI11).

The self that relates through genealogy to ancestors and to the land and the waters also
relates through genealogy to the God(s) or Atua. These connections to the ancestors, to the
land, to the waters and to Atua exist in the space that relates and connects — the va. This space
that connects humans to the ancestors, the land, the waters and Atua is tapu or sacred, and is
called va tapuia or veitapu (from the word tapu meaning sacred),” which is the sacred space
that relates and defines. The self therefore draws its sense of sacredness from the tapu
relationships in which it is located:

‘Relationships between a brother and sister are guarded by veitapu’ (FFG3)

‘relationships between matai and auaiga, parents and children, sisters and brothers are
protected by va, which is the space which relates and protects; and va tapuia, which is the space
that relates, which is sacred’ (FFGI).

The Relational Self

The first self is redolent with connections that radiate cyclically through time, space and the
spiritual realm: this sense of self is clearly, constantly and multi-dimensionally relational.
When Pacific people talk about the self, therefore, they are not referring to an individual self
that operates as a discrete unit, but are most likely to be speaking of relationships, connections
and inter-connections, for example, to aiga, magafaoa, kainga, group, clan, village, motu,
province, confederacy and country:

‘The Samoan self'is defined by relationships within our aiga and relationships to aiga’ (FFGI)

* Va Tapuia — Ole Taeao Afua.
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‘Fijians also identify themselves from what village they come from, their family, their island that

they come from, the provinces that they come from and also from the confederacy that they
belong to’ (FFG5)

‘Things that we value ..., our family, and our magafaoa .... We learn from our parents and from
their parents and parents before them ...” (FFG4).

The focus groups found that these family forms are the base organising and
interrelating structures that define roles and responsibilities for care and support of their
members throughout their lives and at their significant life events, e.g. birth, childhood,
eldership and death:

‘We are taught from young, we grew up as children learning how to enable each other at times
when we need each others’ help’ (FFG 1).

... I'm going back to look after my Nan in Tokelau .... my Nan hasn’t got a daughter there to
help her out .... I had to stand up and took upon myself ... to do it’ (FFGI2F)

The self in relationship has certain elements: emotional, spiritual, physical, mental
and, in New Zealand, cultural. All these elements are interrelated and cannot be separated.
Together they constitute the whole self in relationship. The responsibility to care for and
support aiga or members of new aiga formations therefore includes care at the emotional,
spiritual, physical, mental and, in New Zealand, cultural levels:

‘the way we support each other emotionally, physically, spiritually’ (FFGI).

The self that exists in relationships with elements of the emotional, the spiritual, the
physical, the mental and, in New Zealand, the cultural is inclined towards selflessness.
Selflessness in this sense means that the self exists in relationships and collectivities; it is not
separate from them and is not an entity on its own. Rather, the self in relationship is oriented
towards consideration and thoughtfulness for those with whom it is in relationship. The focus
is on the relationships and the servicing of those rather than on the individuated self. Further,
the concept of selflessness focuses attention on others with whom one is in relationship and
on the nature of that relationship rather than on the individuated self.

This concept of selflessness is reflected in the Christian and biblical traditions that are
so central to life in the Pacific, and the language used to describe selflessness often reflects
that of the scriptures and other Christian writings:

‘The self'is subdued ... and the collective is highlighted’ (FFG6)
You work for your family, your village and Tokelau’ (FFG6)

‘It’s to do with service, giving from your heart, not because you have to, you give what you can;
Christian tradition supports and interrelates with volunteering’ (FFG?7)

‘... putting your self last’ (FFG7).

However, there are words in all Pacific languages that may be regarded as
encapsulating traditional and endemic values and beliefs. Some are less easily adapted and
adopted by Christian terminology, for example, the concept of the au in Tokelau that is the
name for an organ in the body of parents within which love and generosity dwell:

‘Our deep insights, our Au, our selves’ (FFGO).
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Other words such as alofa, alowha, aroa, loloma, ’ofa and fakalofa are primary
expressions of the relational self that in English, as the Faafaletui of elders and young people
pointed out, are translated as love, respect, reverence and value, all of which have cultural
meaning:

‘alofa is guided by our cultural structures which provides guidleines on who, how and when we
express alofa to each other’ (FFGI).

Alofa, alowha, aroa, loloma, ’ofa and fakalofa are also premised on face-to-face
relationships or being in the presence of the other. These face-to-face relationships involve
being ‘present’ to each other emotionally, spiritually, physically, mentally and, in New
Zealand, culturally with those with whom one is in relationship. Within these relationships,
people may act supportively towards each other at times of vulnerability or at significant life
events. The selves in relationship are thus ‘re membered’, or in other words, exist principally
in the acting out of relational behaviour and the expression of relational feelings. The actions
of support or alofa therefore become actions of remembering, actions that are in turn
responded to and reciprocated respectfully, but that have life first of all in the relational self:

‘The Samoan word alofa is premised on the word ‘alo’ which is to stay in face-to-face
relationship’ (FFGI)

‘Tongan people caring for our neighbour ... having a big heart’ (FFG3)

‘to stay in face-to-face relationship or to be present to ... not always meaning to be physically
present to ... but to be present in thought’ (FFGI).

The self in relationship with its elements of the emotional, spiritual, physical, mental
and, in New Zealand, the cultural, internalises relationships, experiences, passions, and alofa,
alowha, aroha, loloma, *ofa and fakalofa. Not only is the self moved to respond to the visible
vulnerabilities of the others with whom one is in relationship, but the self is also moved to
respond because these relationships have become internalised and thus motivate a response:

‘If the ultimate love [’ofa] resides in us, there will be no trouble in maintaining the survival of
our community spirit into the future’ (FFG3)

‘the self then is the internalsied relationships with everyone in the aiga structure’ (FFGI).

The selves that relate in aiga or new aiga formations have assigned roles and
responsibilities, which are tied to entitlements and access. These responsibilities include the
provision of food, shelter and clothing, as well as spiritual and ceremonial supports. The
fulfillment of these roles and responsibilities brings a sense of self-worth and wholeness:

‘When we have the ability to make a sao and fulfill our responsibilities ... we are well’ (FFGI).

Relational Self and Family Structures

The selves connected in aiga, magafaoa, kainga, group, clan and families are located in
structures that are unique to each Pacific nation. These structures are connected or related
through genealogy to other family structures, assigning roles, responsibilities and status as
well as providing a frame for daily family rituals and ceremonies of significant life events:

‘Status in relation to others sets protocols for kava ceremonies and for cooking ..." (FFG)5)
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‘In the Cook Islands there is a daily cycle — after school you go to the plantation, then do some
studies, then the boys feed the pigs, the girls go and collect the rubbish and do the girls' work ...
this has been repeated and it’s just passed on from generation to generation’ (FFG2).

Family structures in Pacific nations are elaborate and give prominence to the place of
ancestors, elders, leaders and, in some nations, sisters. They determine primary familial
relationships, which may be between grandparents and grandchildren, matai and aiga, parents
and children, or sisters and brothers. These structures are built upon the interconnection
between each of the roles, which in fact defines and informs the role and determines its
inherent responsibilities. There are clear protocols or guidelines for etiquette, behaviour and a
conglomerate sense of self and relationship at both the intra-familial and inter-familial levels.
The roles and responsibilities are lifelong and sometimes intergenerational, and the protocols
of relating that are embedded in them ensure social safety for all those in relationship:

‘You have learned all the knowledge from the kitchen through to leadership’ (FFG4).
‘It was usual to work in New Zealand, go home, build a house and look after parents’ (FFG2).

Relationships in family structures and especially primary familial relationships, as was
mentioned earlier, are protected and connected to each other through the va tapuia or veitapu,
in which the first self is dissolved and restored from its aloneness and meaninglessness into
connectedness and relationship.

Inner Meaning: Reciprocity and Mutuality

The va, in which the relational self is connected to the ancestors, the land, the waters and
Atua, is a space of non-time and non-place. It is both a container, in that it holds, nurtures and
allows; and a catalyst, in that it permits growth, movement and change. It is not uni-
directional, in which case a cause would lead to an effect, or in other words, that an act would
bring about reward or punishment. As such, the concept of the va encapsulates much that is
relevant to a Pacific sense of cultural obligation and volunteering.

This sense is hard to capture in English. Words like ‘obligation’ and ‘reciprocity’
include ideas that are linear, consequential and rules-based. There is an implied sense of duty
and an equally implied sense of entitlement. A way of approaching a Pacific sense of cultural
obligation and volunteering is to examine the concepts of time — chronological and linear, and
cyclical and relational; and the concept of subsistence. This will take us inside reciprocity and
allow the notion of mutuality to emerge more clearly.

Time: Chronological and Linear/ Cyclical and Relational

Chronological or linear time constrains relationships and artificially constricts or transforms
cycles. It measures and quantifies time and thus the past can be separated from the present,
which in turn can be separated from the future. In chronological or linear time, the intimate
connections between time and the cycles of nature and the circles of life and death are
severed. This severance distorts the natural rhythms of support in reciprocal and mutual
arrangements between and amongst relational selves. When time is measured chronologically,
relationships and reciprocal and mutual arrangements are subjected to the constricting present
and are bounded and limited by it, which automatically reduces, stultifies or destroys them.
Relational or cyclic time, on the other hand, is characterised by connectivity, oneness
and an inherent ecological harmony. Time is thus connected to the cycles of nature, the land,
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the waters, and plant and sea life. It is also denoted by cycles of birth, death and rebirth, and
the upholding and forging of relationships.

Cyclic and relational time incorporates and draws attention to a sense of beginnings,
significant life events, periods of coming together and periods that are held in relationship
rather than in isolation. The elders’ Faafaletui focus group pointed out that:

‘E goto he fetu, kae tu he fetu na mahina ma ona ika’ (FFG6)
(‘As a navigational star sinks into the horizon, another one rises to take its place. Each season
brings its own catch.”)

Time or periods are thus remembered and denoted by significant life events, for
example, the time of courtship, the time of marriage, the birth of children, and deaths and
funerals. Relationships and events surrounding them become the markers and quantifiers of
time, but always in the sense of continuity and connectedness:

‘When the news of peace in Europe reached Niue, there was much celebrating ... besides
speeches and festivities ... every person on the island will plant a coconut and these will serve as
a constant reminder of the war and its significance ...  (Niue case study).

In relational time, ancestors are not dead and gone; rather, they exist in the relational present
with their descendants.

In the context of cyclic and relational time, there is not the compulsion or the
enforcement to reciprocate in the immediate present; instead, contributions or acts of
reciprocity will occur during the period of one's relationships. It is not time that controls
relationship or behaviour, i.e. I gave you in the past

Give me in the present

Give me in the future.
Instead, it is the fact that a relationship is established or exists (in the va, and in the social
world), and that this relationship means that the people involved are inextricably linked. This
linkage is not only material — or physical — but also psychic and spiritual. Like cyclical time, it
is never-ending, absolute and mysterious. When a Pacific person does something for another,
the relationship is nurtured, and the idea of relationship is also nurtured: self and selves all
benefit.

Partly because of their deeply spiritual nature, reciprocity and mutuality are expressed
in relational, allusive and metaphorical language that refers only obliquely to reciprocal
relationships and forms of reciprocity, inviting rather than defining meaning:

‘Fai o faiva o pule, a’o faiva o fa’aalo’alo’ (FFGI1)

(‘By your authority you have given to us — it is our responsiblity and a sign of our respect for
you that we reciprocate.’)
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The Subsistence Economy, Relationships and Contributions

Relational time embodies the cosmology as it both exists beyond human relationships and is a
container for them. In relational time, all parts of human life are kept in a balance of
connectivity. Within this, the two concepts of reciprocity and mutuality emerge as expressions
of the relational self that are rooted in what has long been the way of life for Pacific peoples,
the subsistence economy. This economy is based on balance, ecology, patience and trust. It
means that the selves in relationship are able to contribute and reciprocate according to what
is available in each of the cycles, throughout the period of the relationships:

‘money didn’t determine gifting — we gave pigs and taro’ (FFG2 )
‘we contributed with the produce from our plantations, taro or banana ..." (FFG2).

Subsistence economies are stable and self-sustaining because, by definition, they are
based on what is available: availability guides needs, and needs are accommodated by
availability. Needs are also supported by the interplay between relationship and availability,
so that human relationship mirrors the quality of the va. What is available exists cyclically
and variously, and an ebb and flow is maintained that is the norm, sustained by the cycle of
mutuality and the cycle of the subsistence economy.

Pacific gender and other relational arrangements are premised in part on the
subsistence economy of a Pacific motu and nations. This subsistence economy is in itself
premised on the spiritual relationships between the selves and the land and waters.

The present anthropological and economics definition of subsistence economy as a
meagre economy disregards the plentiful nature of the lands and waters on which Pacific
economies are based. Pacific subsistence economies have been referred to as subsistence
affluence, which is characterised by cycles of availability, concepts of conservation and
regeneration, and the potential for abundance, with food, crops and materials for livelihood
from both the land and the waters accessible and available.

A Faafaletui pointed out that the abundance of the environment on which Pacific
subsistence economies are founded brings forth elaborate cultures of sharing and distribution:

‘Our father was a very giving man, loving man. When the Reverend arrives he is the first one
there with a bunch of bananas ... he gave the Reverend a plot of land and [told him] plant the
land and whatever you get from the land [use it for you and your family]. I was aware how much
these ministers had been [given] and I was concerned ... but he taught us one of his biggest
lessons and that was the lesson of giving ... you give and you don’t expect to be paid. We were
closer and worked alongside our father when he called out, “We are going out to the mountain”.
And we all went with him’ (FFG2).

Pacific subsistence economies are characterised by cycles, for example, agricultural
and fishing cycles. There is the time when the mullet rises, and the time of the rising of the
igaga (whitebait) and the time of the uga in Niue, the times of the ‘fuata’ (the season of the
ulu, mago, vi), and the times of planting. There is the time when areas of land or waters are
not harvested or fished in order for them to regenerate. It is at these times that the relationship
between humans and the land and the waters, crops and fish is celebrated by rituals of
welcome, distribution and use. In these instances, the first produce went to leaders, elders,
sisters or people who held significant status within families and communities:

‘O le talo mua’ (FFG15).

Sometimes it went to visitors:
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‘Our best sugar cane was saved for our visitors’ (FFG4).

Abundance and availability are occasionally disrupted by natural disasters such as
cyclones that can destroy some crops and may cause oge or times when specific crops are in
short supply. It is at these times that people seek assistance from neighbouring villages for
certain crops that are needed for regeneration or to replenish the plant stock:

Tu’uufi, the song speaks of the search for yam shoots to plant’( So’o case study).

The so’o structure establishes rituals of connection between the parties who are requesting
assistance and the party that is assisting. This structure of request and response does not put
one into a lesser position than the other; rather, as a young people’s Faafaletui focus group
said:

‘Our connections become enlivened and restored through our actions of helping each other’
(FFG7).

Inner Meaning: Drivers and Motivators

In order to enter further into Pacific meanings of cultural obligation and volunteering, it is
necessary to try to see what lies behind the sense of self and self-in-relationship, and the
interconnectedness between reciprocity and mutuality. Reciprocal behaviour is a reflection of
Pacific relationships, in which reciprocity and mutuality are held in balance. This balance is
spiritual as well as actual, in that its very existence and continuity are expressions and
realisations of its essence: balance is what holds the selves in relationship, and what creates
the linkages through time, and space.

Discussion in the focus groups was therefore directed towards verbalising the drivers
and motivators for reciprocity and mutuality, in order to arrive at a deeper understanding of
the meaning of cultural obligation and volunteering in a Pacific setting.

Pacific conceptions of obligations include the following:

e Obligations spring from my identity, my relationships, my role, my responsibility
and my heritage.

e That which is to be done is of mutual necessity to both the giver and the receiver.
e That which is to be done is of mutual benefit to both the giver and receiver.

e That which is not done is of mutual harm to both the one who would be the giver
and the one who would be the receiver.

Pacific peoples are motivated to fulfill cultural obligations or to be engaged in
community activities because they see themselves as related to people and communities. They
share a mutual and reciprocal relationship in which their people and their community’s
welfare and wellbeing are their responsibility:

‘we do things for each other’ (FFGY5)

‘Osi aiga’ (FFGI)
(‘We support family members because they are part of us.’)

The successes and struggles of family or aiga members are part of the internalised self
and consequently bring both pride and challenges to that self. The self is inextricably linked to
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both the fortunes and the trials of the aiga or aiga-like formations and therefore the self is
motivated by love for these formations:

‘Loto aiga’ (FFGI)
(‘Love of aiga becomes the basis of contributions to aiga.’)

The self located in relationship to the aiga is also located in relationship to the motu,
village, province, confederacy and nation. It is the place from which one originates and where
one first learnt about alofa. The self is therefore linked to these places of belonging and feels a
deep responsibility towards them. In fact, it is the collective identity in motu or nationhood
that motivates achievement and striving to protect or further strengthen motu or nationhood:

‘motivation is already there ... it only takes just the name Cook Islands and everybody just goes
and does the work’ (FFG2)

‘... Your love in what you do is your cultural obligation. That is what motivates our Fijian
people’ (FFGS5).

Another motivator for Pacific peoples to be engaged in activities that fulfill relational
responsibilities and obligations is that these activities provide an opportunity to meet family
members and relatives who live far away, and to re-establish connection and connectedness:

‘I always look forward to having that family gathering because I know that my cousins that live
far away or my aunties who I haven't seen for years [will come]. So it’s a ... sad occasion but at
the same time I am looking forward to seeing [them]’ (FFG7).

Fulfilling cultural obligations is also a time in which Pacific languages are spoken and
shared and when cultural skills are transmitted to the younger generation:

‘I think the motivation for me is to see my parents happy and to see my kids [learning] from the
role modelling in serving others, and my parents passing down cultural knowledge on mats ...
that’s what [ want my kids to develop ...." (FFG16).

The enactment of cultural obligations includes knowing the protocols and etiquette
that allow people to relate in respectful and safe ways. These protocols and etiquettes guide
not only the types but also the ways in which these obligations or responsibilities are enacted.

Pacific peoples realise that they are the present role models and embodiments of the
generations that have gone before. They are the teachers for the next generations, part of a
cycle of relationship. Responsibility and cultural obligation are taken seriously and motivate
both the elders and the generations born in New Zealand to take care to model to the younger
generation a confident, responsible and contributing relational self:

At’s the qualities passed from past genmerations and they are instilled in us and it’s our
responsibility to be good role models for the younger ones ..." (FFG7).

It is in the act of ‘re-membering’, of being relational, of expressing reciprocity and
mutuality that a sense of self-worth is created, which in turn confirms and gives voice to
spiritual, social and cultural identity. The sense of self-worth for the relational self is thus
centred on the ability to contribute and to fulfill commitments and responsibilities. Each — the
relational self and the relational actions — is a reflection of the other, and they are bound in a
dynamic balance between identity, expression and reflected identity, which creates self-worth.
Pacific relational selves are therefore motivated to give materially, financially, emotionally
and spiritually in order that responsibilities and obligations are met. Through these actions the
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relational self gains confidence, wellbeing and pride, and it could be asserted that the
endowment of a sense of wellbeing is sufficient motivation for the behaviours we are calling
cultural obligation and volunteering to be sustained. It could appear that sufficient reward
creates a self-sustaining cycle, a Pavlovian conditioned response of wellbeing following on
from an act of altruism. However, there is another aspect to a Pacific sense of cultural
obligation and volunteering that is even deeper and more fundamental than face-to-face
relationship and the engendered sense of confidence, wellbeing and pride. Pacific peoples
fulfill obligations because they are moved by a sense of alowha, loloma, fakalofa, ’ofa, aroa
and aloha: the balance created by participation and contribution is based on love, which helps
to develop and make more organic the wider society in which all these people live:

‘gaualofa ae le o le gaumatau’ (FFG1)

(‘It is fulfilled out of love, not out of fear or compulsion’)

‘e faataunuu ona o le tofi ae le o le tiute’ (FFG1)

(‘It is fulfilled out of our heritage and its responsiblities, not out of duty’)

‘Our contributions of love ... and knowledge will help to develop the society we live in’ (FFG3).
Self and Selves in Relationship: The Creation of Wellbeing

We have now established, through the focus group discussions and interviews, a contextual
understanding of the self in relationship, and of the environment of the va, of cyclical and
relational time, and of subsistence-type economies. We have some idea of the inner meaning
of reciprocal and mutual behaviours and a sense of what motivates and drives them that takes
us further into the heart of what we are referring to as cultural obligation and volunteering.

It is apparent that this is a self- and socially-sustaining system, in which social health
and congruency lead to wellbeing, a feeling of safety and a sense of identification, each of
which in turn reflects back upon the relational self. Like relational time this system is cyclic;
like the va it is infinite.

Pacific Conceptions of Wellbeing

Wellbeing is one of the key existential states of the selves in relationship. Wellbeing is closely
associated with balance and wholeness and generates social practices that support and assist
the alignment of peoples, cultures, lands, seas, languages, families and nations.

Cultural, linguistic, familial and national wellbeing motivates contributions and many
projects for the common good. As such, wellbeing is centrally related to Pacific world views
and values held about contributions, reciprocal arrangements and mutuality.

Wellbeing is a broad concept that encompasses a life that is lived well and is sustained
by relationships, a life that is lived with many blessings, a life that is lived in abundance and
in harmony, and a life that is lived in health. Wellbeing is an holistic concept that presupposes
wellness in all the relationships in which the self is involved — it cannot exist in isolation:

‘When the aiga is well, one is well’ (FFGI)
‘When one knows the aiga is supported well, one is well’ (FFGI).

The self that relates to the land, waters, Atua and through genealogy to the ancestors
experiences wellbeing when these relationships are in harmony or are in balance:

‘Wellbeing is making sure you are in balance’ (FFG7).

The burial of the umbilical cord in the earth or the taking of the umbilical cord to the sea
ensures that the child has an ongoing relationship to the earth and the sea. And through these
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relationships the self finds belonging and security. Hence, belonging is a core concept of
wellbeing:

‘Wellbeing is not losing the skills and practices and being familiar and connected to the land and
the seas’ (FFG2).

This depth of belonging grounds the self and gives it security in its identity.

Further, the self that relates to other selves in families, motu, villages, provinces,
confederacies and nations finds wellbeing when these relationships and connections are in a
state of harmony and health, when they are well and being cared for. The self does not
experience wellbeing if any of those to which it is related are not well or are not in a state of
wellbeing:

‘Wellbeing can be described as our being in unity with our community, with our church, with our
group that we are involved with. It’s about looking after each other, it’s about working together
as a team, working together as a province, working together as Fijians in looking after each
other, that as a whole for us is wellbeing’ (FFG)).

‘We experience wellbeing from our aiga. We experience ola fiafia from our aiga. When we look
after, enable, support, empower our aiga, then we find wellbeing. When the aiga is well you will
find wellbeing’ (FFGI).

Thus, the self in relationship to the ancestors and to other people through genealogical
connections finds wellbeing when those connections are honoured, respected and protected:

‘valuing our ancestors and what they give’ (FFGI).

The ability to protect the land, the waters, the genealogies and the spiritual
connections or heritage is critical to self-worth. The fulfillment of the responsibility to guard
and protect brings a sense of honour and therefore of wellbeing:

‘Passing on our cultures and providing for our peoples gives us wellbeing’ (FFGI).

The va or the space that defines and relates humans to their ancestors, to the land, to
the waters and to the Atua is tapu or sacred. The sacred relationship between people, the
ancestors, the lands, the waters and their God(s) is central to the self and its wellbeing.
Wellbeing is a spiritual state:

‘Wellbeing is about spiritually and physically being well’ (FFG4)

‘most important area of wellbeing is spiritual’ (FFG6).

Wellbeing is Rooted in Reciprocity and Mutuality

The self in relationship exists in reciprocal and mutual arrangements. The self is expected in
these arrangements to contribute materially, physically, emotionally, financially and
spiritually towards others’ wellbeing. In turn, at significant life events and stages of
vulnerability, the self receives contributions at all these levels and therefore experiences
wellbeing. Wellbeing is experienced in the give and take of reciprocity and mutuality:

You give, they respect your gift, they reciprocate in acknowledgment, it may differ from family
to family’ (FFG3).

The self in relationship also finds wellness when members of the aiga or aiga-like
formations are working together harmoniously and supporting each other, and when aiga
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members aid and support each other during periods of vulnerability. The security this gives
and the assurance that everyone is well through mutual support and care bring a sense of
wellbeing:

‘wellbeing is defined through actions of support and actions of alofa’ (FFGI).

Wellbeing is the Fulfillment of Roles and Responsibilities

As was mentioned earlier, the selves that relate in aiga or new aiga formations have assigned
roles and responsibilities. The fulfillment of these roles and responsibilities is tied to
entitlements and access. They include the provision of food, shelter and clothing, as well as
spiritual and ceremonial supports, and their fulfillment brings a sense of self-worth and
wellbeing:

‘When we have the ability to make a sao and fulfill our responsibilities ... we are well’ (FFGI).

The pride of providing for families and family members brings confidence in one’s
ability and skills to provide, which is rooted in the subsistence economy of abundance,
availability and accessibility. Heroic stories of provision are stories of highly developed skills
in fishing and in snaring birdlife. Pacific peoples are proud providers for their families,
villages and communities:

‘wellbeing is employment, achieving materially, having financial security, having savings,
learning how to manage money and having money for faalavelave’ (FFG?7).

Housing is not only a physical space that creates a sense of belonging; it is also a
spiritual place where people gather and find ‘home’. It is a place where families and the selves
that relate first learn boundaries or the shape of the spaces that define relationship. It is also
space for nurturance and learning. In the Pacific, one’s home or house is another core element
of identity:

‘For parents, wellbeing includes a roof over the children’s heads’ (FFG9, FFGS8 and FFG?7).

Roles and responsibilities of aiga were able to be fulfilled with the produce from
subsistence economies in Pacific nations. The material supports and contributions from the
land and the waters were abundant, available and accessible, and people were able to provide
for their families. In the New Zealand setting, wellbeing is also closely connected to
employment. This is like a parallel to and mirror of the abundance provided by Pacific
subsistence economies :

‘wellbeing is being in paid employment in activities that contribute to families, villages and
nations’ (FFGI)

‘Wellbeing is having a job ... and you are providing for yourself ... keeping in contact with your
family ... and telling them what kind of job you are doing’ (FFGS).

Wellbeing is Having a Place in the Community

The self that relates finds wellness in collective groups and communities. It also finds
wellness in being accepted and acknowledged, having a place, or in taking part in and
contributing to collectives or community. This is embedded in the notion of the self as it
belongs to families, villages, provinces or confederacies, and in the New Zealand context, to
new aiga formations like churches and communities.
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Security is experienced when one is connected to and has a place in community.
Further, one enjoys a sense of wellbeing when one has a place in the community, and
contributes towards the community’s wellbeing:

You have the good relationship with your parents and you 've done family gatherings, funerals,
21sts and you've got that base, now it is to get financially secure ... * (FFG7)

‘helping others and that this therefore develops the wellbeing of society’ (FFG3)

‘What we give and how we communicate within the giving is what matters in the achievement of
community wellbeing’ (FFG2).

For women who are homemakers, wellbeing is knowing that their contributions and
their role as homemakers are honoured and acknowledged, that these roles bring them respect,
and that the care they provide for families and communities is valued and acknowledged:

‘it would be strengthening for women to have their contributions acknowledged’ (FFG14).

Wellbeing is experienced by the elder generation when they are not isolated and
feeling powerless about their abilities to fulfill their roles and responsibilities. Collectives or
groups become safe places for elders to speak their own languages, discuss sensitive issues,
and get support or access to help. Wellbeing is experienced by elders when they are in
collectives doing things together:

‘I look at the elders in my family and in the past they always do things together — it seems to give
them a sense of happiness, of wellbeing together, whether it was Mamas in the [paipai] or Papas
digging the umu together ... doing the food and even the church ... felt like everyone worked
together’ (FFGI6).

Wellbeing for the elders also involves the transmission of their cultures, languages and
heritage to their grandchildren and their ability to assist their grandchildren to reach their
goals. Wellbeing for elders also means that they are able to pass on to their grandchildren
their wisdom and learning about life. They see these as their contributions to their
grandchildren and through them to the future generations:

‘passing on language, and culture and our way of life to our grandchildren’ (FFGI).

Wellbeing is a Good Education

In New Zealand, wellbeing is also connected to having a good education that provides life
skills and secures future employment. Education and qualifications bring honour and status to
families and family members. Education and qualifications also secure higher levels of
remuneration that give support to aiga and aiga-like formations. The Fijian elders described
this as:

‘Improving one’s life to benefit family and next generation’ (FFG)).

Pacific peoples migrated to New Zealand partly to secure good education for their
children so they could fulfill roles and responsibilities and ensure that their heritages are
protected and developed. Education is therefore a key to Pacific wellbeing:

‘It has a lot to do with education’ (FFG2)
‘When our children do well in school, then we have wellbeing’ (FFGI).
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Wellbeing is Living Safely

Selves in relationships find security when the boundaries that define them are kept, and daily
living is free from physical, emotional, psychological, spiritual and cultural violations:

‘knowing who you are gives you confidence and security in knowing your boundaries and how
you relate ..." (FFG7)

‘Wellbeing is living safely ... being stable’ (FFG13).

Pacific Values Underpinning Reciprocal Relationships and Contributions

The over-arching concept of wellbeing takes us yet further inside the concepts of cultural
obligation and volunteering, and allowed us in the focus groups discussions and interviews to
attempt to enumerate the values that lie behind the contributions people make in relationship.
The self in relationship to the ancestors, the land, the waters and the Atua is located in family
structures that are in turn located in villages, motu and nations. These locations within
relationships and family structures define roles, responsibilities, rights and entitlements that
become not only one's heritage but also one’s identity in the most profoundly existential way.

Pacific relational selves find self-worth and wellbeing in ensuring that relations, lands,
waters and genealogies are assisted and supported and are therefore in a state of wellbeing.
The values of self-worth and wellbeing are concomitant with the fact that Pacific selves in
relationship live lives that are purposeful and meaningful:

Your life must have a purpose ... if you live, your life needs to be useful’ (FFG6).

It is thus in the fulfillment of one's heritage and responsibilities that one finds self-worth or
self-respect and a reflection of connectedness, mutuality and love.

The values discussed below were identified by the Faafaletui of elders and young
people. Because of the vital nature of values in relational arrangements and their role in
defining the uniqueness of each Pacific nation, we have kept them in their own terms and
maintained their discrete contexts. Where values are indicated in English, we have included
Pacific meanings as shared in Faafaletui focus groups.

The Faafaletui focus groups identified that these values were passed down from the
ancestors through many generations to the present, and expressed their hope that they would
continue to be transmitted to the next generations. These values are taught in the home as well
as in the community. Pacific values have taken on extra meanings as a result of the influence
of Christianity and capitalism, which is an indication of their adaptability and flexibility; and
new values are constantly presenting themselves for consideration as well. At the same time a
cultural and spiritual core is unassailably identifiable.

The Value of Guardianship

One of the core responsibilities for Pacific peoples is the responsibility to ‘guard’ the special
relationships in which the self is located. These special or primary relationships include the
relationships to the ancestors, to the land and waters, and to the Atua:

‘... as a Cook Islander we have to protect land ownership. ... I had to go to court to protect the
succession of my nephew and my niece and I did that voluntarily for them because they couldn’t
do it ... I promised my brother when he was sick that I would try and help his children so I went
back and put them on our land’ (FFG13).
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Pacific familial, social, political and economic structures are elaborate and therefore
have etiquettes and protocols that guide speech, behaviour and ways of relating. They also
guide how people assist each other and how wealth is produced and distributed. These
protocols are passed on from generation to generation and, as one young people’s Faafaletui
focus group pointed out,

‘O le tu ma le savali’ (FFG7)
‘villages have their own protocols and etiquettes’ (FFG10).

Sometimes, roles and responsibilities are intergenerational and are fulfilled by present
generations in order that the culture and heritage are kept alive and present:

‘Wholeness is participation in communal works ..." (FFG6)
‘Positive identity is denoted by working for the common good’ (FFG6).

In New Zealand, role modelling by older siblings for younger ones is taken seriously
and performed with pride. It is one of the primary ways in which Pacific cultures are
transmitted, and thus acts as a guardian of culture and heritage:

‘seeing older ones fulfill their roles teaches me a lot about fa’asamoa’ (FFG7)

‘older siblings become role models’ (FFG7).

The Value of Alofa

The Faafaletui focus groups identified that alofa, aroa, ’ofa, loloma, fakalofa and alowha are
the main values that underpin and imbue Pacific selves, structures, protocols and etiquettes of
contribution and relational arrangements:

You love your family, you love your people and you give because you love’ (FFG2)
‘love breeds love’ (FFG3)
‘Fakalofa — to give with love and freely’ (FFG4)
‘Lomoma — which is giving, sharing and helping those in need’
‘Alowha — giving selflessly’ (FFG6).
Alowha is at the basis of the Tokelauan cherished metaphor, Aloloha tama manu,

which means to take care of the unfortunate. It is this value that informs community projects
and works for the common good with a view to protecting the vulnerable:

‘Aloloha tama manu’ (FFG6).

It is *ofa which is at the centre of the Tongan metaphor, pikipiki hama vaevae manava,
the meaning of which includes sharing life and belonging.

The concept of alofa is premised on face-to-face relationships or being in the presence
of the other. This may not mean being in the physical presence of the other but rather that one
is always present in the thoughts and the heart of the other. It was alofa that the Samoan
Faafaletui focus group identified as the spring from which actions of help and assistance flow:

‘alofa is not only being present physically ... but it is to be present in thought and to be
remembered’ (FFGI).
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The Values of Belonging, Participation and Inclusion

The self that is born into families, genealogies, motu, enua, provinces, groups and clans is
grounded and finds security in relationships and draws its identity from the lands, the waters
and the peoples to whom it belongs. The self is embedded in the security of belonging. Thus
the Faafaletui focus groups pointed out that Pacific people’s sensibility and sensitivities to the
issues and value of belonging commit them to establishing physical places and policies and
institutional spaces of belonging:

‘Belonging to the same province, belonging to the same confederacy makes contributions a bit
easier ..." (FFG)).

The relational self who belongs also participates in reciprocal and mutual relational
arrangements. The relational self assists, helps and supports those who are vulnerable, and
through participation with families and communities creates circles of support and wellbeing.
Everyone’s participation is vital and necessary for the welfare of the collective. As one
Faafaletui focus group pointed out:

‘we are connected to each other and what befalls one ... befalls the other’ (FFGI).

Pacific relational selves who are centred on belonging and who participate through
service presume inclusion. Inclusion is an important value in Pacific families, communities,
motu and nations. Inclusion is valued because it reinforces belonging and gives importance to
there being a place and space for each role and for each person.
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The Value of Tautua or Service

The relational self that belongs and participates also serves. Service or tautua was described
by elders’ and young people’s Faafaletui focus groups as being highly valued in Pacific
cultures.

In some Pacific nations, every one in the family, village, motu, province and national
structure serves and is in turn served. The concept and enactment of service amongst all these
roles presupposes interconnection and relationship, which give meaning and bind aiga,
magafaoa, kainga, group, clan, family, village, motu, province and national structure together:

‘Service is important and one is elected through the service one has given’ (FGG4)

‘being Samoan is to tautua-serving elders and being with family and being trained by elders
about tautua’ (FFG7)

You are always there to serve, you always serve your elders and that’s what ... makes us unique
because we are always serving, it’s a two-way street, and it comes back to you’ (FFG 7M)

‘Chiefly status and the status of normal people are unique but they relate and both these roles
are linked to each other’ (FFGY)).

It is said that one’s pathway to leadership or position of authority is through serving
families, relationships, communities and nations. The value of service connects roles,
responsibilities and differing statuses. Children, young people, parents, leaders, matai,
ministers, royalty and kings all serve, and through their service they find self-worth, self-
respect and wholeness:

‘You start from the kitchen to the front; you don’t start from the front to the kitchen’ (FFG4)

‘Chiefly status and the status of normal people are unique but they relate and both these roles
are linked to each other’ (FFG)).

The young people’s Faafaletui focus groups were clear that they were seeking
assistance and guidance from the elders on the depth of the meaning and practice of tautua:

‘... being Samoan is to tautua, to serve elders; and being with family and being trained by elders
about tautua’ (FFG?7).

Like alofa, the notion of tautua is therefore fundamental to many of the other values that
emerged in discussion.

The Values of Contribution and Giving

A Pacific relational self in reciprocal and mutual arrangements contributes and gives. In turn,
the self is contributed and given to. Contributions and giving are underpinned by the values
and concepts of belonging, participation and inclusion. Pacific peoples participate and
contribute because they belong and are included. These contributions are acknowledged and
in turn are reciprocated:

‘These contributions are made out of love and out of a sense of responsibility’ (FFGS5)
‘We contribute out of love shown to us by past generations’ (FFGS5)

‘My contribution is I will talk and find some solutions in order to help them with their problems
... this is my contribution towards family and friends’ (FFG16).
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The Value of Partnership and Equivalence

Being partner to or in partnership with is an important value of a Pacific relational self. Soa,
meaning partner or to partner, is the base word of fesoasoani, meaning to assist, support or
help. It is also the base word of tausoa, meaning to help, to assist or to partner in carrying an
avega, kavega or burden/ load:

‘Fesoasoani is to assist, support and help’ (FFG1)
‘tau soa le avega’ (FFGI).

Soa or to partner is also the base word for fa’asoa, which means to share or distribute
in order that an equivalence is achieved. Such a process of distribution and redistribution
honours partnerships and relationships:

‘fa’asoa — to share as in partnership or to distribute in order that there is an equivalence’
(FFGI)

‘Te inati distribute according to the numbers in each household or the families in order that
everyone has adequate provision’ (FFG6).

The Values of Responsibility and Entitlement

A Pacific relational self, because of its connections, inherits responsibilities and entitlements.
Responsibilities and contributions are the basis of entitlements and these three concepts
cannot be separated from each other. Thus responsibilities and entitlements are values on
which reciprocal arrangements are premised, and are values that are being passed on to some
Pacific young people:

‘Our children are being brought up with strong beliefs to help and to contribute and to become
responsible and worthwhile members of society’ (FFG4).

The Value of Humility

The self that is located in relationships is oriented towards selflessness so that the collective or
the relationships become the focus. It is not that the self is subsumed but that it is not
individualised or focused upon. Humility, in this sense then, is not the denial of the self;
rather, humility is focusing on relationships and the selves in these connections. Humility is a
value of a Pacific relational self:

‘Modesty, being obliging and being responsible’ (FFG3)
‘You put others first and they in turn put you first’ (FFGI).

The Values of Respect and Honour

A Pacific self in relationship respects or honours God/Atua, ancestors, family names, elders,
parents and other people. Respect and honour in this sense mean bringing the relational self
into juxtaposition with all those entities and people with whom one has a connection, caring
for them and paying tribute to them. These values are structured through Pacific etiquettes and
protocols that set out proper behaviours of acknowledgement and care, as both elders’ and
young people’s Faafaletui focus groups noted:

‘Fa’aalo’alo’ (FFGI)
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‘But the pride is internal and the thanks are often spoken not in words but you know you have
been treated with respect’ (FFG6)

‘I saw my parents struggle ... they did a lot for us, especially me, and I wanted to give something
in return ... that’s respect’ (FFGI18)

‘It’s about being honoured ... it's about being respected’ (FFGI11).

The Values of Gratitude, Grace and Acknowledgement

Pacific relational selves throughout their lives and especially at their times of vulnerability
receive from the grace and generosity of God/Atua, the lands, seas and peoples to whom they
are connected. Through these experiences of grace, Pacific peoples respond with
acknowledgment and gratitude. Protocols and etiquettes of relational arrangements are
therefore embedded in grace, gratitude and acknowledgment, and provide ways for the
expression of these values:

‘Hearing the stories from our parents not having much and struggling to get us to where we are
... it makes me grateful for what we have now’ (FFG12).

People’s contributions and relationships are acknowledged, be it at the domestic level
or in the public domains; contributions at significant life events are sometimes informed or
motivated by the need to acknowledge past and present relationships.

The Value of the Sacred and Spirituality

The sacred is linked to spirituality. In this sense, spirituality is embedded in the four primary
relationships: the self to God/Atua, the self to ancestors and heritage, the self to the waters
and lands, and the self to other human beings in a context of justice and love.

The two values of sacredness and spirituality imbue the cultures, etiquette and
protocols of relationships:

‘Fundamental relationships are those relationships of me with my family or other people, and
myself and my surrounding or environment and the third is myself with my spirituality. They are
called meaakalo. These three have to live in harmony’ (FFGI14).

The Values of Hospitality, Generosity and Giving the Best

Pacific selves located in aiga, matakeinanga, kainga, magafaoa, matavuvale, group and clan,
value hospitality and generosity. Hospitality here means the creation of space or place for the
existence of those with whom the self is in relationship. Generosity in one sense is alofa, aroa,
’ofa, loloma and fakalofa. In another it is giving or producing the best. These two values
infuse reciprocal and mutual relationships and protect against the mechanising of giving and
receiving:

‘Helping, respecting, producing your best on Sundays’ (FFG5)
‘At funerals we take our best crafts, these gifts are not prescribed and not enforced’ (FFG?3).

The Values of Peace and Harmony

Peace and harmony are both the goals and the bedrock on which relational selves are
premised. It is said that at times of conflict one of the peace-making approaches between
conflicting parties is to ensure long-term relationships through unions and marriages. Further,
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the relational self finds wholeness in being at peace and harmony in all relationships. In
addition, wholeness is experienced when all the elements of the relational self are in harmony:

‘peace, love and harmony’ (FFG5 and FFG3).

The Value of Success

Pacific values of giving the best and being the best for your family, aiga, kainga, motu, group,
clan, province and nation extend to being a success in the New Zealand context. The value of
success is not only relational but has become individualised. The goal of both is to do well for
families, communities and nations, for example:

‘Passionate about going the extra mile in order to succeed’ (FFG7).

Meaning

The exploration of meaning is a little like an archaeological dig. There are layers upon layers,
and each must be identified and lifted before the next one can be revealed. Within each layer
there are also tiny nuggets and particles that need to be sifted out — they may be a word, like
tautua, or an image, like fa’asoa. Carefully brushing aside layers of sand only serves to show
how all the grains are connected and run into each other, how time is not linear but cyclical,
how people do not live in isolation but in relationship, how identity and relationship inform,
reinforce and make meaning.

This is the interior, fundamental and core aspect of the phenomena we are calling
cultural obligation and volunteering, the how and the why. We also need to examine its
expression, the what, which and who. The when is an artificial construct — it is now, and then,
and will be: it is infinite, and cyclic.

The Expression of Cultural Obligations and Volunteering
Contributions and What They Are

In order to ascertain the expression of cultural obligation and volunteering, it is helpful to
look first at the actual nature of the contributions made in reciprocal and mutual relationships.
This will enable us to describe the types and forms of behaviour that are being referred to, as
well as their nature, character and quality.

In the New Zealand context, traditional ways of relating and being part of have
inevitably been challenged and changed. In many cases, the changes are adaptive and
innovative, transferring many of the traditional values of cultural obligation and volunteering
to a new setting.

By looking at the process of change, and examining what people in the focus groups
said about cultural obligation and volunteering in this new context, it may be possible to see
more clearly what the quintessential truths of reciprocity and mutuality are, since these will
either emerge unscathed or be more easily identifiable as they are subjected to the currents of
change. Certain values are immutable while others are more flexible: the discussions and
interviews help to distill meaning.

Relational Selves in Traditional Settings
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Pacific practices of making contributions has been handed down through many generations to
the present. Knowledge of the forms, etiquette and protocols of contribution is taught within
families, groups and motu, and through example and participation. While the forms of
contribution may change, the messages of alofa, ’ofa, aroa and love from past generations that
are embodied in this behaviour encourage the present generations to continue:

‘we contribute out of love shown to us by past generations’ (FFG)5)

‘I practice fulfillment of my responsibilities to church and family ... guided by witnessing my
father — migration has not taken that memory away’ ( FFG3).

The concepts of responsibility and commitment are enacted through the contributions
that people make to those with whom they are in relationship. Responsibilities and
commitments are clearly set out in the etiquette and protocols of family structures and roles.
These responsibilities can be fulfilled when people have the skills and ability to perform them
and access to the resources that can ensure that the responsibilities are carried out:

‘When we have the ability to make a sao (contribution) and being creative in order to contribute
to commumities, villages and nations, we find wholeness’ (FFGI)

“...this denotes individual, family and motu financial skills and technological offerings to the
project’ (FFG6).

The Faafaletui focus groups pointed out that the maintenance of Pacific people’s
cultures and practices of contribution is dependent on everyone’s contribution to living out
these values and passing them on to the next generation:

‘We hope to maintain the life of service and sharing in love ... the practice and maintenance of
these depend entirely on all of us as a contribution’ (FFG3)

‘What we have is what connects us’ (FFG7).

Both elders’ and young people’s Faafaletui focus groups were clear that the selves that
are located in relationships are committed to ensuring that those to whom they are related are
well and are cared for on all the five terrains of life, that is, on the emotional, spiritual,
physical, mental and, in New Zealand, the cultural levels. These selves, as has been pointed
out earlier, are located in family structures that assign roles and responsibilities and ensure
that there is a commitment to contribute towards each other along established pathways and
practices that are clearly set out in etiquette and protocols. Contributions and responsibilities
are determined by the location of each self within various social structures. For example,

‘the status of a family determines contributions’ ( FFG2)

‘status within the family, village, island, province and confederacy determines our contributions’
(FFGS)

‘Youngest brother contributes a lot’ (FFG3).

Contributions serve as reminders to those within the receiving party of the giving
party’s social, cultural and material capability. They are in the end a way of honouring and
enlivening the relationship and the need to have that supported and remembered and/or
restored:

You give the best you have ..." (FFG4)
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‘At a funeral we can mourn ... and it is where we can renew our relationships’ (FFG4).

The forms and character of contributions and the ways they are enacted depend on the
nature of the relationship or the nature of the significant life event. These contributions may
be made in elaborate public enactments and rituals or they may be carried out in churches or
village ceremonies. Contributions can also be made at the domestic level and at the intra-
familial level, for example, caring for elders or each other’s children:

‘We also contribute in ways ... looking after our elders, looking after our families, children ....
we have all this because we have our strong family links, our strong traditional links’ (FFG3).

Contributions during significant life events are made to assist and fulfill the
implementation of rituals and ceremonies. They are also made to acknowledge relationships
that exist between people: the presence of one to the other, in relationship, brings comfort and
the secure knowledge that the aiga/family is there and that one is not alone and isolated. This
is a key contribution:

You being there is more important than ‘what you bring’ is how Fijians [see it]. It’s being
present, it’s being there for each other ... what matters is your presence’ (FFGS).

In addition, contributions send messages of reciprocity and mutuality from the giver’s party to
the receiving party. These messages of reciprocity and mutuality remind the receiving party
that their earlier contributions and alofa towards the givers have not been forgotten.

It is important to note that contributions and acts of alofa include more than simple
material and financial help: contributions can also take the form of spiritual and emotional
assistance and guidance. The following show some of the range of contributions that
Faafaletui focus group members identified:

‘People who make contributions in either financial ways or in giving their time do so because of
their love ... and they have built that relationship to be able to make that contribution’ (FFGS5)

‘at weddings we exchange gifts from bride’s family to the groom’s family’ (FFG2)
‘at engagement parties we contribute food’ (FFG2)

‘at hair cutting ceremonies we take food’ (FFG2)

‘At funerals we take our best crafts, our tapa and our mats’ (FFG3 and FFG)).

When someone does nothing for other selves in a state of vulnerability, then they also
perpetuate their own vulnerability. The elders’ Faafaletui focus group stated that in times of
vulnerability:

‘We give time, money and food and we give it because of our love’ (FFG2)

‘it is important to contribute ... towards the future and having a place for Tongan people who
are in hardship’ (FFG3)

‘now we give time’ (FFG5)
‘we give time, time heals, time grows, time settles’ (FFG3)

Relational selves cannot experience wholeness and security if members of the aiga are
vulnerable and are not experiencing wellbeing:

‘Look after parents ... and send money home to parents’ (FFG2)
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‘contributions include taking in young people in order that they are educated’ (FFG3)

‘Looking after families ... each other ... we contribute money, time, advice, our presence, and
our crafts like tapa and mats’ (FFGS5)

‘home visits, visiting the sick, taking communion to the sick ... and to home-based people’
(FFG2)

‘If we have a family member who needs help we would help emotionally if someone is feeling
down ... family members go and lift up their spirits’ (FFG17)

One of the key natural ways of supporting and assisting each other is through acts of
hospitality or alofa, which is about the creation of space for the existence of the others with
whom the self is in relationship:

‘O le tofi po o le tofiga...” (FFGI)
(It is our responsibility ... to create space’).

Hospitality is also a value and a metaphor that informs and imbues Pacific structures
and cultures:

‘Providing hospitality for those visiting from our nations’ (FFGS)
‘supporting people as though they are family’ (FFG8)

‘Each island has its own network and provides support to its own members, even though they
might not have met before’ (FFGS).

Both elders’ and young people’s Faafaletui focus groups pointed to the precious and
highly valued contributions of ancestors, past generations and present elders. They also
acknowledged throughout the Faafaletui focus groups the precious contributions of children
and young people:

‘Doing the fekau (tasks) in our homes’ (FFG12)
‘Looking after my siblings while my parents are at work’ (FFG13)
‘Being a role model for my younger family members’ (FFG7)

‘Being the older son I had to sit there and receive my extended families’ reciprocal gifts ... [
didn’t know much’ (FFG16)

‘we learnt young how to cook and to care for our brothers and sisters’ (FFG7)

‘at 21" birthdays, weddings and family gatherings, we contribute financially or with food. ... we
provide hospitality and contribute’ (FFGS)

It was agreed in discussion that the greatest contribution young Pacific people make is
when they identify themselves with pride with their cultural groups and show their parents,
elders and community that they have absorbed the skills, actions and values of their cultures
and their gendered roles:

‘the greatest contribution I can make personally is to say I am Cook Island’ (FFGS )

‘When the Minister came, my cousins didn’t know what to do ... I showed them how to serve and
make the ipu ti (serve tea)’ (FFG7 )
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‘When we go to help, I know I go straight to the back to peel taro ... and my sister goes to the
front to do the ie toga (to attend to the receiving and giving of fine mats and gifts)’ (FFG?7).

In the performance of acts of contribution, care, support and love, the relational self
and the values of wellbeing and safety are not only expressed and upheld but are also
consolidated and maintained within the cycle of relatedness that creates emotional, spiritual,
physical, mental and, in New Zealand, cultural health.

The self in relationship is not only accorded responsibilities and commitments; it is
also assigned entitlements and access to land, fisheries and a social network of support
through these relationships. These entitlements are nourished through contributions and
responsibilities that support these relationships, and are kept alive and dynamic, remembered
and made secure, through the activity of relating and the ongoing relationship and network of
contribution:

‘We attend funerals and at our families’ funerals they return the favour’ (FFGS).

The acts of contributing and reciprocity ensure that people are cared for and are
secure. The circle or cycles of reciprocity and mutuality are embodied and expressed in acts
of contribution and support. The concept of contribution that is embedded in reciprocity and
mutuality has as its related concepts alofa, entitlement and privilege. These concepts are in
turn not considered by themselves; rather, they are considered together because they are
linked and one sustains the other. For example, an act of alofa creates and sustains alofa, and
entitlement to and privilege in having access to collective family land is strengthened by
participation in and contribution to the family:

You ‘bank’ support and alofa with other people and they will support you in times of need’
(FFGI).

‘I witnessed the positive outcomes from my contribution and therefore I am never tired of doing
good’ (FFG3).

‘Our faia means our relationships that define our aia (rights) and our responsibilities’ (FFGI)
‘If we don’t engage in osi aiga, we are perceived as being external to aiga’ (FFGI).

The contributions are therefore visible signs of connectedness, of belonging and of
wellbeing. They are not discrete objects that have a market value, any more than the self is a
discrete being that has an individual veracity.

Relational Selves in New Sites of Belonging

New aiga-like formations for Pacific peoples in New Zealand occur in churches, workplaces,
sports clubs, flatting or living situations, and sometimes in neighbourhoods. Pacific peoples
take into these new aiga formations their understandings of their roles, responsibilities, rights
and entitlements as well as their values and the ethics of aiga. Reciprocal acts include
supporting people emotionally, spiritually, physically, mentally and, in New Zealand,
culturally:

‘To help each other and assist each other out at times of faalavelave (important family event) or
at times when there is a death in the family or a faaipoipoga (wedding), we are taught alofa —
that is what drives us to assist each other out’ (FFGI).

Aiga and new aiga formations are structures that support and are in turn supported by
their members or the selves that exist in relationship to them. They therefore ensure that there
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is a circularity of support for their members and they become a bedrock on which members
can rely:

‘We are so close as Pacific people. What belongs to me belongs to my neighbours. If any
faalavelave happens to my neighbours, we are there to support. Even though we are from
different islands I think they are my family’ (FFGI3).

Such support ensures that family members are secure to give and that in turn they will
be supported. This confidence in the aiga or aiga-like formation (and being there at times of
vulnerability) engenders trust, which means not only having faith but also having confidence
that the aiga or aiga-like formations have the skills and competencies to support all life
events:

If I am weak physically and spiritually, there are ways that our community has helped me,
encouraged me with their prayers... they stood by me when my son was sick in the hospital.
Physically I needed help and support and they came ... people need our love and support
“inside” as well as “outside”’ (FFG13).

Cultural obligations or the responsibilities of the relational self include creating places
and spaces of belonging. Because of recent Pacific migration to New Zealand, Pacific
people’s usual responsibilities for care and support of families and extended families have
been extended to include the creation of places of belonging in New Zealand:

‘Our ... building projects were driven primarily by the observations of kin-based relationships
and the need to have our own places ..." (FFG2).

This drive encouraged the building of churches and other church buildings, as well as
community facilities, and many such places were built in the 1960s, 1970s and 1980s with
little or no assistance from external funding bodies. Instead, they were paid for by income
drawn from people holding up to three jobs per worker. The purchase and construction of
these buildings and lands were negotiated by a population most of whom had been in New
Zealand for less than 15 years:

‘These facilities were funded through people’s incomes and extra community fundraising socials
and fruit picking’ (FFG6).

Pacific churches in Aotearoa New Zealand, both mainstream and those brought from
Pacific nations, have become places of belonging and gathering and core institutions of
inclusion for Pacific peoples in Aotearoa:

‘I love my culture and we were brought up in the church and so if there was anything needed to
be done at the church we would do anything for the church’ (FFG15).

During the early period of migration, churches and families were the two institutions
that provided housing, employment networks, knowledge and skills for those settling into
Aotearoa New Zealand. In Newtown, the Reverend Pepe Nokise and his family used to
provide accommodation and shelter for early Pacific migrants. Other early Pacific church
ministers did the same:

‘In New Zealand we organised our own housing, built our own churches, set up our own
communities ..." (FFGlp)

‘the self'is also identified by church groups and denominations’ (FFG3)
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‘... our valuing of our churches’ (FFG4).

It was also in the churches that Pacific peoples spoke their own languages and were
surrounded by an expression of spirituality that was familiar. They also created in the
churches aiga-like formations that supported them and in turn were supported by them. As a
gatherer and comforter of Pacific peoples, the churches have come to be regarded as a home
away from home and therefore another place of belonging. These practices and formations
were Pacific people’s ‘familiar’ in a new and different context:

‘Christmas and New Years services where there is singing and dancing and dancing troupes
entertain people in their homes ..." (FFG2).

In recent years, the churches have also become ‘incubators’ for the teaching of Pacific
cultures and languages, for example, Aoga Amata:

‘We have Kunana Early Childhood, a lot of the work done there is voluntary ... It was started by
a lot of mothers who are not in the workforce’ (FFG135).

There are two main motivators for the creation of safe places not only for the
immediate generations but also for the generations to come. The first has been the creation of
safe spaces where hospitality can be offered to visiting groups and families; the second has
been the provision of places where Pacific peoples can speak the languages of their ancestors
and ensure the transmission of those languages to young people, especially those born in New
Zealand:

‘Family visiting and having ... somewhere where everyone can get together like a centre or
meeting houses, falepa, fale fono for the future generation where kids/ fanau a Tokelau teach
[culture], gossip and fellowship’ (FFG12).

In relational and cyclic time, ancestors are not forgotten; rather, they and their
contributions are present. It is the responsibility and obligation of the present generations to
protect, safeguard, enhance and pass on to the future generations the cultural, linguistic, land-
and sea-based heritage that they carry with them. This will ensure that these treasures of
heritage will survive into the future:

‘It is our responsibility to pass on our cultures and languages and our ways of seeing the world’
(FFGO6).

Further, cultural obligations or the commitments of the relational self have found
expression in creating places and spaces of participation and belonging for Pacific peoples
within schools and their affiliated bodies, sporting organisations, local and central
government, government policies, in the arts and music, and in the fashion industry. As one
Cook Island elder shared in one of the Faafaletui focus groups, she brings a Pacific presence
and through her contribution creates a Pacific place of participation within the arts classes run
by the local city council:

‘all I ask is that the knowledge of Cook Island embroidery I give ... is passed on to anyone who
asks to be taught, that’s my reward ... so our knowledge is not lost’ (FFG15).

Keeping integrity with ancestors and with future generations has motivated Pacific
peoples to carry out projects or activities that are enactments of cultural obligations,
responsibilities or contributions of the relational self. These include the setting up of language
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nests as well as the creation of spaces at tertiary, secondary and primary school levels for the
teaching and transmission of Pacific languages and cultures:

‘we've got a Punanga Reo Early Childhood, a lot of the work done there is voluntary. The
mothers go in to help out because we don’t have enough teachers so a lot of our mothers go and
help out’ (FFG14).

Early Pacific teachers not only gathered together Pacific students, they also organised
themselves into a network of advocacy and support. They created educational teaching
materials as well as developed ways to teach the cultures and languages of Pacific peoples:

‘We put together trainings in weaving, carving, hiva and education revision groups ..." (FFGG6).

The energy, skills and knowledge that ensured that these spaces were created, as well
as training a workforce to teach Pacific languages and cultures, came from Pacific peoples
themselves. Like the building of churches, these developments were achieved with little
financial and/or resource contributions from external sources:

‘it’s having integrity to ancestors, our cultures, ourselves and our children ... and having pride
in our achievements’ (FFG5 and FFG6).

In addition, new aiga-like formations such as sports clubs have been created:

‘I teach sports to the younger generation and sometimes I use my Samoan language in that, their
eyes light up’ (FFG7)

‘helping with groups in church that I belong to like youth groups and feeling blessed because of
it’ (FFGY).

The drive to open space within regional councils, government structures and
government policies for Pacific peoples ensured that the present and future generations could
belong, participate, be acknowledged and be resourced. Further, this drive enabled Pacific
peoples to be included and contribute rather than just being passive observers and consumers
of others’ contributions:

‘We have pride in our achievements and in our ability to contribute ... contributions make us
whole’ (FFG6).

In New Zealand, one of the main contributions that Pacific peoples offer each other is
in the area of advocating on behalf of families, group, motu or nations with government
departments:

‘Advocating on behalf of our elders to various government departments’ (FFG2)
‘Assisting them at the lawyers and attending meetings on behalf of the community’ (FFG2).

Pacific peoples, through their cultural obligations and responsibilities to each other,
have extended their existing knowledge and practice base in order that Pacific peoples, their
cultures, knowledge and practices are upheld and passed on:

‘We shared our cultural practices ... and our Tokelauan tournaments’ (FFG6).

Cultural obligations or responsibilities of the relational self have also enlarged
multicultural and multidisciplinary networks of support, ensuring the improvement of Pacific
people’s living conditions both in New Zealand and in the Pacific. These multicultural and
multidisciplinary networks of support extend to many countries within the region and in other
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parts of the world, providing Pacific peoples with increased access to social and economic
opportunities:

‘Our practices of supporting and assisting and our duties towards each other strengthen our
networks’ (FFG)).

In addition to actions and undertakings, cultural obligations or commitments of the
relational self also include becoming role models for present and future generations:

‘The positive thing that happens when we help — the family name is honoured like if your parents
go and do the stuff and they see you helping and they say, “This is her daughter, ... she does this,
this and this in the community — she’s going to be just like her mother”, so you gain respect from
other people’ (FFG12).

Through these new expressions of cultural obligation and commitment, Pacific
peoples have gained a sense of confidence and self-worth. In fulfilling their cultural
obligations and/or responsibilities, they have learnt new, exciting skills and knowledge,
extended their networks of support, and experienced what it is to achieve and endure:

‘everyone participates and there is a sense of achievement and pride in completing projects for
the common good’ (FFG6).

The achievements of the elder generation are enormous — the generation that bought
the family home; built the community facilities; supported their families in Pacific nations of
origin; raised Pacific All Blacks, Silver Ferns and Black Caps as well as opera singers, poets,
writers, comedians, actors, musicians and film makers; nurtured Fulbright, Churchill and
Rhodes scholars; educated surgeons, doctors, psychiatrists and psychologists, economists,
dentists, nurses, professors, principals, lecturers, teachers, social policy analysts, researchers,
therapists, community and youth workers, social workers, probation officers, Corrections
Officers, Police Officers and office workers, judges of the court, scientists and factory
workers, cleaners and hospitality industry workers, and taxi drivers and bus drivers; and
encouraged and supported entrepreneurs, ministers, priests and women religious, chefs,
waiters and wine producers. They achieved all of this, cared for another generation and put
them through education, all the while moving forward into the next socio-economic classes.

The multitude of achievements of this elder generation is still to be fully appreciated,
fully recognised and fully acknowledged by their children, their Pacific countries of origin,
and by New Zealand and its peoples.

Contributions and Social Change: What They Have Become

Gifts of the Past and the Present

The main strengths that the past has gifted Pacific peoples are the concepts of the relational
self, reciprocal and mutual arrangements, gender arrangements, relational and cyclic time,
allusive and metaphorical language, and a subsistence economy of abundance, availability and
accessibility:

‘we had a common language, common values and common structures with which to support each
other ... now we don’t’ (FFGS)5).

The subsistence economy of abundance provided the spirit of generosity and care from
which commitments and responsibilities drew. These also provided the security that wells up
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from a deep sense of belonging and the will to participate because one is included, valued and
acknowledged:

‘At home we were clear about our cultural repsonsibilities, our sharing and our giving ... we
had produce to give’ (FFG))

‘Back in the island we are so used to picking the fruit from the tree and cooking our own kinds of
foods ... our bodies were accustomed to eating the fish and foods straight from our plantations
or our tree. But then you come here to New Zealand and it is very difficult for us to continue that
practice ... that lifestyle here in New Zealand because there’s none of that here for us’ (FFG2).

The past also contained a coherence of values, language, structure, rituals and symbols
of giving, within a social structure that assigned roles and maintained the values of belonging
and participation. Each person had a contribution to make and these were role- and age-
appropriate. Everyone participated within a society with clear leadership and holistic values:

‘Elders led and were clear about the directions and people were willing to follow’ (FFGG6).

The clarity of roles made collective efforts and achievements easier. Through these,
people met each others’ needs, created spaces for this generation and the next generations,
transferred leadership roles and skills to younger generation, and ensured survival of culture,
language, the lands and the waters.

The present gifts Pacific peoples with technological skills and advances that enable
people to fly thousands of miles and be with aiga or aiga-like formations in a matter of hours.
These technological skills have also extended lives and/or in some cases improved the quality
of life:

‘our contributions are financial and technological to these projects for the common good’
(FFGO6).

They are able to meet and keep in contact with each other along the information
highway, and relatives, especially the generations who are birthed and raised so far away from
‘home’, can now access pictures, music, news and stories of home through the internet and
thus stay in touch:

‘rather than visiting we can now text them on our mobiles ...” (FFG12).

Some technological advances made possible through modern economies have enabled
Pacific peoples to fulfill their obligations, responsibilities and commitments towards each
other in completely new and undreamt of ways. Relationships and face-to-face connection
have new meanings.

Western Influence and Change: Challenges

The contexts in which Pacific peoples are located are embedded in the cash economy that
privileges individual achievement and acquisition. It is a struggle to maintain relationships,
commitments and responsibilities in this context, which has had an adverse impact on the
cultural, spiritual, emotional, psychological, physical and relational elements of Pacific
selves:

‘The present context benefits people with money, good jobs, and the materially rich ... but it
weakens our family links and responsibilities” (FFG6).
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The monocultural nature of the self, free will and choice with its legal, economic and
political structures and instruments tends to marginalise the relational self and its
commitments. In addition, the relational self despite the magnitude of its contributions does
not find security or a place of belonging and therefore participation within the social, political
and economic structures and policies of New Zealand:

‘We are in paid employment but we are unable to assist — we live in individualised and
nuclearised in New Zealand’ (FFGI).

In New Zealand, Pacific cultures exist within the wider social and cultural milieu in
which the palagi culture establishes and regulates norms through education and other
institutions. The experience of Pacific young people growing up in New Zealand in a
predominantly palagi environment sometimes leaves them confused, able to be their Pacific
selves only during the weekend:

‘Sunday is the only day we can be ourselves, where we can sing our own songs, do our own
talking, discussions, reading the Bible, doing hymns and it’s the only day that there’s no
interference from any palagi part of the world’ (FFG18).

For others, this duality is destructive, so that they are unable to function well in either
setting, their Pacific roots being torn away from meaning and the palagi environment offering
nothing to replace this meaning:

‘being New Zealand-born you get the palagi way of thinking ... I won’t volunteer for the sake of
volunteering. I'd have to think about what I am volunteering for ..." (FFG12).

While most in the FFG10 agreed with the majority of the young people’s Faafaletui
focus groups, that giving, sharing and being responsible for people’s welfare still came
naturally —

‘Contributing and helping people still comes naturally — it is in our blood’ (FFG11)

others felt that some of the younger Pacific generations, both Pacific- and New Zealand-born,
are influenced by the monocultural nature of New Zealand values and norms so that they
differentiate themselves from their parents’ values:

‘Drifting away and everyone for their own ...” (FFGI11)

’

‘Older generations had reasons to volunteer... our generation wants to draw the line ...
(FFG10).

The positive impact of not having a chiefly system is that families become
independent and decide things for themselves. The weakness is that there is no clear
leadership and no structure of decision-making. Unity, or a sense of common purpose, is
weakened and people do not network closely for support, advocacy and care:

‘Samoans’ unity is about clarity of their decision-making structure ..." (FFGI)

It was identified that Pacific people’s openness to other cultures, practices, values and
languages can lead to their own languages, cultures, values and practices being subordinated:

‘our open-mindedness is a weakness ... too many things crowd out our beliefs and values’
(FFGI1).
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In New Zealand, responsibility to care for and support aiga or new aiga-like
formations is dependent on disposable incomes and employment. Material support for aiga
becomes a struggle when people earn low wages or are on benefits. Responsibilities thus
remain unfulfilled and wellbeing is not achieved.

In New Zealand, the provision of housing, education, food, clothing and ceremonial
elements depends on disposable incomes and on available employment. Pacific peoples are
often employed in the sectors where remuneration levels are lower and the variety of
employment is reduced, which has negative impacts on people’s pride in being providers.
Appropriate, available, affordable and accessible housing is often difficult to obtain and
families are pressured into overcrowding. Relationships are strained and boundaries become
blurred. People’s ability to provide for their families is undermined and over time wellbeing
becomes depleted.

Pacific selves in New Zealand sometimes experience being excluded and marginalised
despite the long years of settlement and the multitude of contributions they make to
communities and to society. These exclusions result in invisibility and non-belonging for
Pacific peoples:

‘It’s difficult enough being a minority, it’s harder still when your language, your culture and
your people are not acknowledged ..." (FFGI14)

Pacific people’s general sensitivity to the non-acknowledgment of their presence,
relationships and contributions in New Zealand is voiced by the following quotation:

‘I had volunteered for 2 years to help out ... and when I left they did not acknowledge me ... and
it hurt’ (FFG10).

The boundaries that define and facilitate relationship are distorted daily through living in a
society whose norms are different.

In a Pacific context, relationships and relational arrangements are seen to be tapu, and
so long as these structures and relational arrangements continue, safety, security and
wellbeing are assured. It was identified in some Faafaletui focus groups that the tapu nature of
these relationships is sometimes made noa or nullified either because of the dominant
influence of the palagi culture or because responsibilities ascribed to certain roles within these
tapu arrangements are not able to be fulfilled because of the small number of family members
in New Zealand:

‘Culturally there is a discrepancy in fulfilling roles for certain relationships because of the
limited nature of family members in New Zealand ... there were some cases in Auckland in which
a brother was sick and no one else could look after him but his sister. Such a case shows a
breaking of our social boundary veitapui because of a critical need at hand’ (FFG3).

Further, the cash economy disrupts the cycles of nature, reciprocity and mutuality,
thus making Pacific peoples dependent on produce procured with disposable incomes, as was
noted by both elders’ and young people’s Faafaletui focus groups:

‘Before we used to give taro and pigs ... now we purchase packaged foods which must be
bought’ (FFG2)

‘There are changes in our practices ... we used to contribute with products from our plantations
and the sea, now we have replaced them with articles purchased with money’ (FFGI).
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Reciprocity and mutuality are therefore constrained by the cash economy in which the
procurement of produce is dependent on the availability of cash and/or income.

The severance and distortion of reciprocity and mutuality from their connection to
relational and cyclic time has meant that the natural acts of contribution and reciprocity have
now been reduced to mere exchanges of goods enacted in the here and now, thus freeing the
parties from any future responsibilities to contribute and to reciprocate. Further, the
participants noted that the frequency and scale of ceremonies and significant life events have
increased with the availability of goods and access to finance:

‘We need to take care to adapt our rituals and ceremonies in order to express love’ (FFG3)

‘Now it’s financial giving and it all depends on cash and because things are available we do
things in bigger proportions’ (FFG9).

The structure and ethos of reciprocal and mutual arrangements do not necessarily
mean that people give in order to receive. Rather, relational selves give in order that the
avega, kavenga or burden is lightened on those to whom one is related:

‘I send money home to my parents’ (FFG2)
‘we never look for return, we give wholeheartedly ..." (FFG4).

The overall effect in a situation of cultural permeability and change is that safety gets
marginalised and holistic security and the sense of wellbeing are compromised.

Achieving Balance

Cultural obligation and the responsibilities of the relational self to create spaces and places of
belonging in New Zealand have had both negative and positive impacts in the New Zealand
setting, and it is clear that the challenge that can cause disruption can also clarify and render
core traditional values, making them more flexible and revealing some of what lies at their
heart.

Especially for those who came in the first wave of migration, the pressures of life in
New Zealand have been challenging and even seismic. The pressure of working up to three
jobs on top of raising and caring for families has meant that health care has become a lesser
priority. Carrying out their responsibilities and commitments while at the same time
attempting to acclimatise to cold and unfamiliar New Zealand weather also took its toll.
Places of work and the nature of many of the jobs undertaken by Pacific people put them face
to face sometimes with extreme temperatures, or consistently wet or hazardous conditions and
materials; and sometimes they have been employed in sectors where the work is done during
the coldest parts of the nigh.:

‘Parents had to work sometimes in three jobs; they supported community acitivties both here and
in Samoa ..." (FFGI)

‘Like coming here in NZ, it’s not really easy ..." (FFGI12).

‘In New Zealand there are changes in our foods from eating fresh produce to now eating tinned
and packet food ... and this has affected our health ... * (FFG2)

‘in New Zealand we sometimes work in cold and wet conditions ..." (FFG16).

Further, there has been a loss of quality time with children and families. While the
new places of belonging provided gathering places, it was during the building phases of these

176



facilities and the long hours of employment that children were deprived of parental support
and guidance:

‘... that’s like us with our five uncles, we just naturally have to give up our beds as you do, on
the floor on the sitting room, we are all like six of us in one room and it’s just the way it is’
(FFG17).

While the love of parents for their children was expressed in their commitment to
provide adequate family and community ‘homes’, children did not always understand why
their parents were working at three jobs: although the community facilities were being built
for them, many children grew up feeling resentful about the long absences of their parents:

‘this was a time to reflect on the project and we counted the cost paid for by the children’
(FFG6).

At the same time, many of the young people adapted and brought their cultural values
of aloha, reciprocity and mutuality into this new situation and learned to care and provide for
their siblings, and to be translators and advocates for their parents with government, and
commercial and employment agencies:

‘I remember when I was a student having to translate for my grandparents at the shops, and just
walking them up the road for that greater sense of security for them’ (FFG7).

For them, the changes and challenges brought about a renewal of the values of reciprocity and
mutuality that thrived as they took root and found expression in a new context.

Contributions and Who Makes Them

The Cultural Self

If cultures are healthy, they pass down their histories, memories, stories, values, etiquette and
protocols, thus maintaining cultural identity and uniqueness. The self is therefore located in a
distinctive language, etiquette and set of protocols:

‘Realising my culture’s uniqueness in relation to other cultures and celebrating the uniqueness
with which we prepare food’ (FFG4)

‘Traditions from our places of belonging set out etiquettes and protocols for what you are
allowed to consume ..." (FFG5).

However, this distinctiveness — that may appear on the surface to be akin to individualism — is
seated in relationship and in the features that mark out one culture from another. Distinction is
contextual and cultural, not personal and ego-based.

This paradigm can be illustrated by an analysis of names. In Western societies, names
tend to be discrete and individual identifiers, but in a Pacific setting they have a very different
function and effect. While they are by definition identifiers, they are also ways of denoting,
remembering and passing on histories, genealogies and knowledge from one generation to the
next. They are also ways of writing history or special events. Shared names link selves to each
other, families to families, village to village and sometimes motu to motu. As such, names
identify places and families of belonging and become motivators for collective action:

‘we know each other through the names of our families’ (FFG4)
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‘they only have to say the Cook Island name and I am into it ... (FGG2).

It was pointed out by both elders’ and young people’s Faafaletui that it is critical to
pass on Pacific cultures, values and practices to the younger generations:

‘we need to feed our children’s minds with our practices, values and our language’ (FFG4).

It was also identified that being born into two worlds has afforded Pacific peoples the abilities
and possibilities of taking the best from both and that both cultures provide unique ways by
which to view and understand the world:

‘Having the best of both worlds ...” (FFG10)
‘Now the self is influenced by both the New Zealand and Fijian cultures’ (FFGI1).

Not only this, but exposure to other cultures can also enable a deep reflection and insight into
the positive elements of Pacific cultures and beliefs, thus throwing light on their essence, their
uniqueness and their quintessential value:

‘Overseas exposure helped me get to get a deep insight into my cultural beliefs’ (FFG?7).

As well as the self being aware of and grounded in its cultural milieu, it is also
fundamentally defined by gender and the assigned roles and responsibilities that are part of
this definition.

Men and Women: Roles and Responsibilities

An understanding of gender arrangements helps explain the familial, village, motu and Pacific
nation’s social and cultural arrangements to do with manhood and womanhood. These
arrangements accord position and status, and define roles, responsibilities and tasks that are
lifelong and intergenerational.

In the Pacific, gender-differentiated roles generally exist in households, villages,
provinces, confederacies and countries, as well as in relation to unions, marriages, inter-
familial relationships, child rearing and parenting:

‘men work in the plantations and women work in the home’ (FFG2).

‘Men work outside, women work inside; there are tasks and roles specific to men, likewise for
women’ (FFG4).

‘Our customs for the relationship between brother and sister are different. The relationship
between brother and sister is unique ... there is respect in the relationship and there are certain
things that cannot be discussed’ (FFG12).

‘Structural relationships as in families, between brothers and sisters ...” (FFG3).

This context of a subsistence economy which is abundant, available and accessible
also defines gender roles in which women and men participate in cultivation, fishing and the
harvesting of produce. There are cultivations that are male specific, cultivations that are
female specific and cultivations in which both participate. There are the kinds of fishing that
only males do, kinds that females and young people carry out, and types that both genders can
participate in together, perhaps carrying out specific tasks. There is therefore a distinct
gendering of production and distribution roles that flow into other social, political and familial
gender arrangements:

‘Men work in the plantations’ (FFG2)
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‘women collect and create crafts’ (FFG3)
‘men work outside, women work inside, it’s not to identify that men are better’ (FFG4).

‘Male responsibility to fish, female responsibility to take care of the home and the elders’
(FFGO6).

The patriarchal gender arrangement of Western Europe and North America is located
in and controlled by vertical socio-structural relationships in which, until recently, men have
dominated in decision-making and political and economic power, and women have been
constrained to local and domestic spheres. The imposition of patriarchal gender arrangements
(from the Greek patria — male, and arche — rule) by missionaries and colonial rule has
impacted on the Pacific’s own gender arrangements, sometimes distorting and replacing them.

Throughout the elders’ and young people’s Faafaletui, it was apparent that amongst
social groupings in the churches and in some new aiga formations, there are distinct groups
for women and men. This may appear to reflect women’s and men’s social groups in villages
but, unlike patriarchal gender arrangements, the Pacific’s gender arrangements have enabled
both women and men to take on leadership and political decision-making roles and
responsibilities:

‘Samoan women are matai’ (FFG?7).

The traditional arrangements are clearly not immutable. Whereas household chores

like food preparation are both male and female tasks, the nearer-to-home and lighter tasks that

tended to be assigned to women and young people are beginning to be shared by men in the
New Zealand setting:

‘changing roles, guys are cooking, women are in paid employment ... in two-income families,
household chores are shared’ (FFG11)

‘there are now metro dads’ (FFG7).

In other words, the roles are not fixed or hierarchical. Each is essential to the other,
and the fact of difference does not mean one is superior to the other. In fact, these gender
roles and relationships reflect the cyclic nature of time, the mutuality of the relational self and
the multidimensionality of the cultural self:

‘At fono men do talking and decision-making, now it is changing — men are realising the
importance of women’ (FFG4).

Contributions and Data Collection

Discussion about the Literature Review in the focus groups identified the fact that the data
demonstrated that voluntary activities are narrowly defined in the present system and exclude
Pacific communal and cultural activities. Nor are the multi sites of Pacific voluntary activity
captured. These sites are:

e the New Zealand context;
e the aiga and aiga-like formations in the New Zealand context;
o the aiga and aiga-like formations in the Pacific context;

e the village, motu, province and confederacy in the Pacific context;

179



e the nations in Pacific context.

While some cultural activities are more likely to be described as manifestations of
cultural obligation and volunteering in the New Zealand setting, others are prone to being
overlooked as they are understood within an individualistic and market-oriented context. The
cultural activities that particularly need inclusion are the transmission of values, culture,
languages and knowledge to the present and the next generations. These are:

e oratory — restoring, teaching and practising forms of oratory;

o the restoration and the teaching of indigenous songs, chants and stories;

e the restoration of cultural knowledge;

e the rebuilding of places of belonging;

e other activities include exploring, restoring and documenting cultural knowledge.

These activities include the establishment of early childhood and other educational
providers, inside churches and other culturally informed institutions; as well as the provision
of health, social welfare and other facilitation and support services.

In addition, there are dilemmas in enumerating and measuring Pacific people’s social,
cultural and financial contributions to New Zealand that need first to be addressed and then to
be resolved. These dilemmas include the fact that the New Zealand Census data are based
around quite different notions of family and community boundaries. Voluntary activities, for
example, can include unpaid work that is associated with household responsibilities, which in
turn is often equated with women in patriarchal gender arrangements. The Census data have
not captured indigenous men’s roles and tasks or the multitasking of Pacific women: they
have captured neither the meaning nor the expression of the phenomena we are calling
cultural obligation and volunteering.

Some faafaletui also groups referred to an anomaly in that an institution like the IRD
that enumerates and makes tax deductible Pacific people’s financial contributions to
fa’alavelave or to the church and church organisations is also the institution that oversees
government’s income supports. They expressed a lack of confidence in an institution that both
enumerates and then has the power to prosecute or punish.

Enumerations and tabulations of contributions for Pacific peoples have had both
positive and negative impacts — while the declaration of church contributions is an act of
transparency, it has also encouraged public competition over contributions that has made
some families vulnerable. Acts of support and assistance of the relational self are counted in
such a way that the sacred offerings and spaces of protection are laid bare in the public
domain — the spiritual nature of these is made noa.

Any system of documentation and enumeration needs to be analysed for its ability to
capture the nuances of contributions and entitlements with their underlying structure and
values. Not to do so allows values and practices to continue to be adjusted to the dominant
social science and palagi structures and values of New Zealand. The end result is colonisation
of alofa, ’ofa, aroha; and degradation of cultural values and meaning.

Expression

The expression of cultural obligation and volunteering is both about artefacts — or what people
do — and about the makers of the artefacts — or who does the fashioning, passes on the
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knowledge, and holds, adapts or relinquishes in the face of change. The expression, while
being a surface manifestation, is also the encapsulation of meaning, motive, role and
responsibility; it is about the contextual self and the relational self. In a setting such as New
Zealand, where the conception of self and all the social structures in which that self lives and
relates are based on completely alien premises, understandings and values, it is possible for
the core realisations of the Pacific concepts of cultural obligation and volunteering to be
thrown up in a new light. As well as telling us what, which and who, a discourse on the
expression of cultural obligation and volunteering adds to our understanding of how and why:
it is only in expression of a culture that its values are revealed, and only in the living of that
culture that it has its being.
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PART FIVE: DRAWING THE THREADS TOGETHER

The Struggle for Context, the Struggle for Meaning
The Concepts of Cultural Obligation and Volunteering

The concepts of obligation and volunteering are embedded in the cultural, political, economic
and historical developments of Western Europe and North America. Indeed, they are pointed
to as key concepts in the development of civil society which, along with the notions of social
security, unpaid work and civic engagement, are underpinned by altruism and philanthropy.

In societies and systems based on the individual and the nuclear family, relational,
reciprocal and communal values, concepts and practices are frequently seen as having
disintegrated, as having ceased to be central to the values and motivations of these societies.
The notion of civic society is therefore sometimes perceived to be an attempt to ‘replicate’ the
reciprocal values of indigenous societies, to create a sense of community, and to duplicate the
caring and obligatory nature of relational and communal societies. Such revisioning can be
viewed as a withdrawal from communal and spiritual roots, and while it is extremely unlikely
to be an accurate understanding of the range of behaviours and mores that exist in such
societies, it is nevertheless a way for people in social groups to restore community and
psychic meaning to a state of being that has experienced rapid change, has lost its past stasis
and certainty, and is displaying a perceptible sense of anomie and alienation.

This study of Pacific conceptions of cultural obligation and volunteering first of all
explores the historical, cultural, social and economic origins of the two concepts, and thus
provides a context for their present dominance in the social security, civil society and civic
engagement lexicons (the literature review). By acknowledging this context, the study is not
asserting that the individual and boundaried self of the Western mindset is unable to relate, to
connect and to behave in altruistic ways; instead, it is suggesting that all societies try to find
ways to function together, to co-operate and to act for the greater good. There are differences,
however, that are multi-dimensional, involving time, space, the space between and the nature
of human relationships. Broadly, these differences need to be ascertained so that the dynamics
and values that characterise smaller-scale, more traditional, more relational societies,
especially in a context of power imbalance and majority—minority status, can be named,
defined and understood.

The study therefore goes on to reveal the range, typography and character of Pacific
volunteering and obligatory behaviour, and the meaning, motivations and values behind the
behaviour (the case studies and focus groups).

Cultural Obligation: New Zealand and Pacific Understandings

The notion of cultural obligation when it is used in the public service lexicon is premised on
the idea of duty and the expectation that that duty must be fulfilled. There is thus an element
of compulsion or enforcement that reinforces the idea of duty. At the same time, obligation in
the context of the cash economy is underpinned by the free will and choice of the individuated
self, which in turn is contained within boundaries and exists as a ‘being’ for itself. It is the
juxtaposition of these two dynamics — of duty and of free will — that brings into focus the
essential character and meaning of cultural obligation in the Western context.
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Here, there is a sense that there are ways to behave that are regarded as obligatory and
good, but that one always has a choice. This choice, seated in free will, may depend upon
notions of goodness, honour and duty, and upon feelings of compassion, care and love. Thus,
while the Western sense of cultural obligation is associated with both duty and compassion,
others are separate and external to the self, and their welfare and wellbeing are separate and
external. Although individuals may operate with compassion, the pull of connections of the
boundaried self in this kind of arrangement towards the welfare and wellbeing of others is less
salient.

Obligations therefore between unrelated selves or individuated selves are enforced by
ethics and morals: enactments become duty. This is a departure from the natural reciprocal
supports that selves in relationship give to and take from each other.

Now we must turn to the use of the word ‘obligation’ in Pacific contexts. First, it is
clear that it is laden with several non-Pacific meanings. For example, the concept of ‘duty’
was introduced into Pacific mindsets through Christianity and theology, and the word became
part of Pacific vocabularies and Pacific experiences:

‘obligation is underpinned by an enforced sense of duty ..." (FFGI1)
‘Obligation is premised on duty’ (FFGI)

And according to a young people’s Faafaletui focus group, the word obligation itself is not a
‘nice word’. They would prefer that it took on new meanings of ‘giving and sharing’ (Tokelau
young people’s Faafaletui focus group).

In the Pacific context, clearly there is less a sense of enforceability than an acceptance
that the acts in question have to be done. The compulsion is cultural rather than punitive,
inclusive rather than dividing. For this reason, the term cultural obligation is more appropriate
to a Pacific context than the unqualified term ‘obligation’.

This is mostly because Pacific conceptions of obligation are embedded in relational
arrangements, responsibilities and contributions and in alowha, loloma, fakalofa, ’ofa, aroa
and alofa. Rather than obligations being enforced by a sense of duty or compulsion, Pacific
peoples fulfill obligations through a sense of belonging. This sense of belonging is expressed
through alowha, loloma, fakalofa, ’ofa, aroa and alofa. The FFGI said that the fulfillment of
obligations would be mechanical and laborious if there was an element of enforcement. The
wellspring is the heart, seated within a relational self.

This brings up the issue of a word’s meaning and its cultural resonance and truth as
well as its philosophical boundedness. A word like ‘obligation’ is, in its English meaning, so
constrained by notions of duty, expectation, compulsion and enforcement that there is little
room within it to incorporate Pacific values of concern, love and sacredness. It is not a
malleable word, and it cannot be used in the context of Pacific aroha, care, concern, relational
interaction and sense of belonging without distorting the nature of that behaviour. Words are
not plastic: they are flexible only to a limited degree beyond which they can no longer be used
— another term must be found.

Volunteering: New Zealand and Pacific Understandings

The second word we consider here is ‘volunteering’. Volunteering is a concept that is
grounded in and depends upon the notions of ‘free will’ and ‘choice’. Free will in this
instance means that which is decided without constraint or that which is decided of one’s own
volition or with one’s own liberty, unconstrained by external circumstances or by an agency
such as fate or divine will. Free will can also mean that for which one can be held morally
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accountable.”® Choice in this instance means that which has been considered and judged to
have sufficient merit to determine volition.

The concept of volunteering, birthed out of the economic context of the cash economy,
is imbued with the values of that kind of society, in which free will, choice and the individual
self are central. The United Nations has identified three basic criteria to distinguish
volunteering from other types of human activity. These are:

e voluntary action is not rewarded with wage or salary;

e it is undertaken of one’s free will although the decision may be influenced by personal
feelings of obligation to society or one’s own cultural tradition;

e it benefits a third party or society.

Consider the following definition used in Australia:

Formal volunteering is an activity which takes place through not for profit
organisations or projects and is undertaken:

* to be of benefit to the community and the volunteer;

« of the volunteer’s own free will and without coercion;
« for no financial payment; and

* in designated volunteer positions only.”

The emphasis is on the individual volunteer and her or his free will, and the absence of payment,
within an institutional setting.

Attempts to adjust the concept of ‘volunteer’ to the New Zealand context define
volunteering as ‘a two-way exchange of humanity’ or ‘an activity that involves reciprocity’.**
A definition provided to Hon. Tariana Turia when she became Minister for the Voluntary
Sector in late 2008 reads as follows:

The definition of voluntary work being upheld by members of Volunteering
New Zealand (VNZ) is that it is done of one’s own free will, unpaid, for the
common good.

To be a voluntary activity there should be no coercion involved, for example,
from peer/family pressure or statutory regulation. The activity should also not
be for personal benefit (financial or similar). It should benefit a wider group
but also be for the good of society generally. ...

While volunteering must avoid coercion, people nevertheless often feel a
strong sense of responsibility, even obligation in their volunteering. Doing

% For definitions of free will, see www.thefreedictionary.com and The Shorter Oxford
English Dictionary.

7~ Volunteering Australia Inc., Definitions and Principles of Volunteering, 2009
(www.volunteeringaustralia.org).

% DIA, 2001 see bibliography.
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something of one’s own free will is different from doing something simply as a
matter of choice.”

While the Australian and New Zealand definitions of volunteering point to a re-
conceptualisation of volunteering based on mutuality and reciprocity, they do not release
volunteering from the ties of the individuated self. The individual self is autonomous,
independent and rational, and acts in its own self-interest. It presupposes the primacy of the
individual and thus its fundamental separation from obligatory connections or relationships to
other peoples, lands, waters and God(s), as is common in Pacific conceptions. The
individuated self and the relational self do not co-exist easily in equilibrium. Rather, the
individual self is the basis of modern post-industrial states and thus provides a norm for their
economic and social policy formulations. When these social policy formulations attempt to
adjust the relational self to its models and policies, distortions inevitably occur. In the context
of the cash economy, volunteering is thus an act of free will chosen by unrelated individuals
who do not commit themselves to an ongoing relationship with each other that is based upon
mutuality and reciprocity.

The term ‘volunteering’ drew responses of dismay in the Faafaletui focus groups:

‘... it’s a horrible word’ (Pan Pacific young people’s Faafaletui focus group).

Participants decided that this reaction is due to the belief that “volunteering is what we do to
strangers ... . Volunteering for Pacific peoples is therefore linked with actions performed
through free will or choice for people or organisations external to one’s aiga or aiga-like
formations, and one’s sense of belonging or family (extended or otherwise):

‘In the Cook Islands and Samoa there is no such thing as voluntary — it’s our way of life’ (Pan
Pacific elders’ Faafaletui focus group)

‘Volunteering is going down the road and giving blood to a stranger’ (FFG7).

It was made clear that volunteering is not an adequate concept to explain actions of
assistance within aiga and aiga-like formations, or to the peoples, lands and waters to which
Pacific peoples belong. Volunteering or voluntary effort cannot explain the contributions
made within aiga because it presumes that people are individuated and separate from each
other:

‘I am Tongan and I have a large extended family. As a girl I used to look after my grandfather ...
freely knowing I am not being paid for doing his washing or cooking for him. We do this out of
respect for him ... I [grew] up that way’ (FFGI13F).

Out of free will, individuated selves momentarily volunteer assistance or help and then
separate again from the one who has been helped. The voluntary effort is one-directional: it
exists in a mindset that is different from the reciprocal and mutual nature of Pacific assistance,
support and giving. Further, it dismisses the relational nature of Pacific notions of self:

‘With volunteering you have a choice to, but when it comes to faalavelave, well, we don’t have a
choice, it’s not volunteering at all’ (FFG17)

‘I think volunteer is — you choose to go’ (FFGI4F).

¥ See www.volcan.org.nz/paper_BriefingDocumentForMinisterForTheVoluntarySector.pdf
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The elders’ and young people’s Faafaletui focus groups considered that Pacific
peoples have a moral, ethical and spiritual responsibility to care for, support and assist aiga.
Caring for, supporting and assisting one’s aiga, matakeinanga, magafaoa, matavuvale and
kainga is not a choice. The choice not to care for, support and assist aiga is therefore seen to
be invalid, unethical and immoral — it is a denial of belonging:

‘We are taught that to look after our families is morally good — not to look after our families is
morally bad — therefore ethically there is no choice but to look after our families’ (FFGI).

In summary, volunteering grounded in individual free will and choice has no ongoing
commitment and is, as one young people’s Faafaletui focus group put it:

‘Palagi-teering’ (FFG7).

The word volunteering, because of its prevalence in the public domain and its
dominance in economic and social policy lexicons, has sometimes been used by Pacific
peoples to mean that which is freely given or shared:

‘It’s not a paid thing — it’s about giving’ (Niue young people’s Faafaletui focus group).

Such an understanding, and the viability of such plasticity of meaning, has much to do with
the theological syntax established by over 150 years of Christianity in the Pacific. Christian
teachings and theological concepts have in some cases influenced indigenous religious and
cultural concepts and structures and in others replaced them. They have certainly broadened
the meaning of the term ‘volunteer’ to include works of mercy, works of love and works of
service. This has enabled volunteering or that which is done out of free will or choice to
appear benign and consistent with the responsibilities and enactments of the relational self.
The difference is that the works of mercy or love carried out by the relational selves are
reciprocal, mutual and embedded in connections that are timeless.

Theological concepts that are founded in ethics and emotion-based concepts such as
love become the tropes on which volunteering in the cash economy is promoted; they may
therefore provide a common ground from which voluntary activity may spring. As one focus
group participant put it:

‘I do it because I love doing it and I love helping and I love the people, it’s from the heart’ (FFG
13).

This could have equally been said by a palagi volunteer.

In the cash economy, social and economic arrangements are in the main situated in
hierarchies or vertical arrangements in which there are power differentials. Work force
arrangements such as careers are seen to be superior to ‘job or work opportunities’. Likewise,
professionals and professionalism are seen to be superior to volunteering and voluntary work.
The power differentials that exist in the advantaged volunteer and the poor or needy recipient
are now present in the ‘professional’ and ‘voluntary’ construct.

The dichotomy between the Western understanding of volunteerism and the innate
cultural meaning of the concept is clear in the following statements made by various focus
groups:

‘... here in New Zealand they are using our people [as] volunteers to fulfill their agendas and
the kindness of our people’s hearts to achieve their business agenda and calling them volunteers
.. (FFG2).
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‘I used to work for the ... refuge ... voluntarily ... there were people that worked there ... that
[ran] the office. But us who go out into the community to deal with all these different women, we
don’t get paid anything’ (Pan Pacific young people’s Faafaletui focus group).

‘... you help and then it’s finished and then you sit back and think back and consider, “Hmmm
..., how many times have I helped that person and they never pay me?” ... it’s always going on
in your mind’ (Cook Island Faafaletui focus group).

3

.. in the Pacific because we are neighbours, the voluntary act of giving [your neighbour] taro
is part of our culture, and you move to New Zealand and your [Pacific] neighbour ... if you
don’t know them ... your giving stops’ (Cook Island Faafaletui focus group).

A major factor to be noted here is that Pacific notions of family are far broader than
the notion of family common in Western contexts. It can refer to village, regional and
genealogical connections, and thus help given to a distantly related person in another village
is help given to one’s family, which in turn is part of one’s own identity and serves to
reinforce and uphold that identity. Such help would not be thought of as volunteerism in the
Western sense. In fact, volunteerism is primarily conceived of by Pacific peoples as acts of
assistance or support to selves and organisations outside the self or family and family-like
formations, regardless of pragmatism or relative wealth. Contributions and assistance offered
to family members in such formations are the embodiments or enactments of roles and
responsibilities of one to the other in these formations:

‘Volunteering is actually a horrible word ... it’s our way of life. It’s what we do. We're not
volunteering to help our family’ (FFG?7).

Contributions to the common good in a Pacific context have distinctive features. These
are explicated by the case studies of six projects of pride. The distinctive features are:

e works in unity or in unison, for example, the Atafu he Matauala project;
e works that serve the community, for example, the Canterbury Fiji Social Services Trust;

e works of honour, love and respect, for example, Niue soldiers and their contribution to
New Zealand in the First World War;

e works that restore cultural memory, for example, Wellington Tongan community
contributions to the Siu ki Moana Exhibition;

e works that create places and spaces of belonging, for example, the Wellington Atiu
Community contributions to the Atiu-nui-maruarua hostel projects;

e works that restore connections and partnership, for example, the So’0 ma le Hoani Waititi
Marae project.

Works of assistance or the enactments of responsibility towards families, villages,
communities and nations are never one-dimensional. Rather, they are expressions and
embodiments of the self in relationship and the self that belongs to mutual and reciprocal
arrangements:

‘I have to fulfill my relationship with my mum and dad by contribution .... it’s a must to be part
of your extended family, you have to be involved in these things ... that’s your identity .... you
don’t come from an organisation, you come from a community’ (Pan Pacific young people’s
Faafaletui focus group).
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‘Voluntary is in our blood, it has always been in our blood, it benefits our family or ourselves or
our neighbours or our [extended families] ... it’s always been there’ (FFG2).

Cultural Obligation and Volunteering: Summary

In a Pacific context, cultural obligations are the mutual responsibility of the relational self for
welfare and security. The concept of volunteerism has no direct equivalent in Pacific
languages, but centres on the ideas of a mutual and reciprocal way of being and the
contributions of the relational self. These responsibilities are fulfilled out of a sense of alofa
and a belief in mutual and reciprocal security, wellbeing and belonging.

The two concepts of cultural obligation and volunteering highlight the integrated
concepts of belonging, participation and acknowledgement that are the heritage of a Pacific
relational and reciprocal self.

An analysis of the Niue case study gives up some of the finer points of a Pacific
understanding of the behaviour we know as volunteering. Volunteering for war is an act of
free will, the antithesis of which is conscription. What the 200 to 250 Niuean men* who
enlisted for the army in the years leading up to the First World War did was to respond to a
call for help from New Zealand, and specifically to the face-to-face request made by Maui
Pomare when he visited Niue. This request was based on relationship, responsibility and
loyalty, and the Niuean response was generous in the extreme. The elements that are most
salient are the ‘voluntary’ nature of the response, based certainly on free will but also arising
out of a sense of family ties. That men of this tiny island nation could offer themselves to a
world that to most of them was totally unknown and to a theatre of war for which they could
have no possible comprehension says much about the paramountcy of the notion of honour
and response-ability with which their culture is imbued.

It also shows the quintessential nature of Pacific concepts of cultural obligation and
volunteering, and of the notions of duty and free will. Whereas duty in a Western sense has a
negative connotation, in a Pacific context it is positive: duty carries with it the elements of
belonging, of relationship, of mutual support and all that being part of a family and society
entails. Whereas duty and free will are antithetical in Western societies, duty is a freedom in
itself in Pacific cultures because it is grounded in belongingness.

Research Method and the Social Science Lens

Through its literature review and Faafaletui focus groups, the study shows that when research
questions, methods and findings that are monocultural and Eurocentric are imposed on Pacific
peoples, they lead to distortions and exclusions. Further, when Pacific concepts, values and
practices are examined through monocultural and Eurocentric lenses, the material may be
misinterpreted. While facts or figures may be ‘empirically correct’, they may be interpreted
erroneously. Such errors contribute to misconceptions about Pacific cultures and peoples and
may be promoted as social science truths to which Pacific cultures and concepts are adjusted.

This study suggests that ethnocentric and Eurocentric understandings of cultural
obligation and volunteering may have limited the interpretation and enumeration of Pacific
cultural obligation and volunteering behaviour, for the following reasons:

40 While between 200 and 250 men, enlisted, 150 went overseas as soldiers in the First
World War.
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e There is little available literature on Pacific people’s conceptions and practice of
volunteering and cultural obligations.

e The available literature identifies terms that are linked to cultural obligations and
volunteering but does not identify or explicate the structural and historical origins of these
terms.

o These terms are heuristically identified or translated into the available or preferred
constructions of the disciplines in which they occur.

e The underlying systems, structures and values that gave birth to these concepts and
practices remain invisible, so that the cultural context remains hidden and these terms are
therefore perceived as international and intercultural.

e This results in a substantial underestimation of the contribution to civil society that Pacific
Island people make, because measuring tools such as the New Zealand Census question
on volunteering ask questions that have a quite different meaning to people who have a
relational as opposed to an individual understanding of self.

Thus, the responsibilities that were placed on the research team included:

e making the materials from the Faafaletui focus groups and case studies the key and
primary focus for this research;

e extending the research approach and method to ensure that there would be multiple checks
on translation and analysis of the data to ensure their validity and correctness;

e extending the question line into conceptual frames to capture the underpinning concepts,
philosophies, values, structures and practices of volunteering and cultural obligations;

e maintaining a sense of respect and inspiration which is the base unit of any social
arrangements and practices;

e reflecting the primacy of relational and mutual selves in the methodology as well as the
subject matter;

e allowing the data to reveal relational, metaphoric and spiritual meaning and beliefs.

What We Know
A Pacific Sense of Self

The self is defined by and located in relationships, connections and interconnections to aiga,
magafaoa, kainga, groups, clans, village, motu, province, confederacy and country. These are
the organising and interrelating structures that define roles and responsibilities for care and
support of their members throughout their lives. From a Pacific perspective they are all
spiritual.

The self is also identified by genealogy and by its ‘places of belonging’. The self that
relates through genealogy to ancestors and to the land and the waters also relates through
genealogy to the God(s) or Atua within the sacred space of va.

The self in relationship has emotional, spiritual, physical, mental and, cultural
elements that are interrelated and cannot be separated. They constitute the whole self in
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relationship. Responsibility to care for aiga or family members includes care at all these
levels.

The relational self is inclined towards selflessness, which focuses attention on others
with whom one is in relationship and the nature of that relationship rather than on the
individuated self.

The concepts of alofa, alowha, aroa, loloma, ’ofa and fakalofa are primary to the
relational self and are informed by cultural structures that provide guidelines on their
expression. They are premised on face-to-face relationships or being in the presence of the
other emotionally, spiritually, physically, mentally and, in New Zealand, culturally. The
visibility of the self enables people to act supportively at times of vulnerability or at
significant life events.

The selves that relate in aiga have assigned roles and responsibilities, the fulfillment of
which brings a sense of self-worth and wholeness. Pacific cultures pass down from ancestors
through many generations histories, memories, stories and values as well as etiquettes and
protocols of being, relating and contributing.

In New Zealand, palagi culture establishes and regulates norms through education,
law, the writing of history and its other institutions. Pacific young people growing up in New
Zealand sometimes take on palagi values, attitudes and practices that are based on
individualism and free will. Field data identified that being born into two worlds afforded
Pacific peoples the abilities and possibilities to take the best from both and that both cultures
provide unique ways to view and understand the world.

Young people's exposure to other cultures enabled a deep reflection and insight into
the positive elements of Pacific cultures and beliefs. However, it was also pointed out that
exposure to the dominant culture sometimes intensified their negative feelings about their
own.

This study found that Pacific people in general find wholeness and a positive identity
in participating in communal works. The self in relationship has roles, responsibilities, rights
and entitlements that become one’s heritage. It is in the fulfillment of one’s heritage that one
finds healing, wholeness and self-worth. The highly valued responsibility to serve (tautua)
was identified by elders and young people as giving meaning and binding aiga, magafaoa,
kainga, groups, clans, family, village, motu, provinces and national structures together.

A Pacific Sense of Relationship

The selves connected in aiga, magafaoa, kainga, group, clan and families exist in structures
that are unique to each Pacific nation. These family structures assign roles, responsibilities
and status as well as providing a frame on which daily family rituals and ceremonies of
significant life events are organised. Family structures in Pacific nations are elaborate and
give prominence to the place of ancestors, elders, leaders and, in some nations, sisters. These
structures set out clear protocols or guidelines of etiquette at both the intra-familial and inter-
familial levels.

In Tokelau, for example, decisions about family land usage are not made within family
structures, but are made by taupulega (Council of Elders). Family structures determine
primary familial relationships that may be between grandparents and grandchildren, between
matai and aiga, between parents and children, or between sisters and brothers. These primary
relationships assign roles and responsibilities that are lifelong and sometimes
intergenerational.
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Primary familial relationships are protected and connected with each other through the
va fealoaki (relationship of respect between two or more people). These relationships and
relational arrangements are seen as sacred or tapu.

Pacific gender arrangements accord position and status, and define roles,
responsibilities and tasks. They sometimes centre on the sister—brother relationship, and
fundamentally maintain a sense of place and belonging for all members of society. Gender
arrangements also become a basis for village and motu social and structural organisation, and
sometimes enable both men and women to take leadership and political decision-making
roles. The imposition of European patriarchal gender arrangements brought in through the
missionaries and colonial projects has had an impact and sometimes distorted and replaced
indigenous gender arrangements, while at the same time the extensive work that has been
done in palagi societies to bring balance to gender relationships has had a broadening and
including effect. Adaptation and resourcefulness have always been characteristics of Pacific
cultures.

In the same way that relational arrangements are inclusive and in many ways
seamless, the physical context of the subsistence economy is cyclic and is premised on the
spiritual relationships between people and their environment. Gender and social arrangements
in the context of subsistence economies are expressed, reinforced and upheld by elaborate
cultures of sharing and distribution. At times of abundance the relationship between humans
and the land and waters, crops and fish are celebrated by rituals of welcome, distribution and
use. The focus groups noted the fact that the first produce has traditionally gone to leaders,
elders, sisters or people who hold significant status within families and communities; and that
sometimes the best produce is saved for visitors.

The inati system of distribution and sharing in Tokelau, as identified in the Tokelauan
case study, ensured that each household in a village would receive a share of the day's fishing
or agricultural produce.

This abundance and availability is sometimes disrupted by natural disasters such as
cyclones that can destroy crops and may cause oge or times when specific crops are in short
supply. The So’o structure explicated in the Samoa case study establishes rituals of
connection between the parties who are requesting and those that are assisting in these times
of shortage and need.

This context of a subsistence economy that is often abundant, available and accessible
defines gender roles in which women and men participate in cultivation, fishing and the
harvesting of produce, and carry out specific tasks. There is therefore a distinct gendering of
production and distribution of roles and these distinctions flow into other social, political and
familial gender arrangements, but are in flux and change: traditional ways of social
organisation are not static and moribund.

Reciprocity and Mutuality

The two concepts of reciprocity and mutuality are central to the notion of selves in
relationship, and are also rooted in a constant awareness of the linkages between people and
the environment in cyclic time and in Pacific subsistence economies.

Chronological or linear time constrains relationships and distorts the natural rhythms
of support that are inherent in reciprocal and mutual arrangements that are relational and part
of a cyclic life style. When the present is valued so that it stands distinct from the past and the
future, relationships and reciprocal and mutual arrangements are adapted to the constraints of
present time. Further, the cash economy disrupts the cycles of nature, reciprocity and
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mutuality, thus making Pacific people dependent on produce procured with disposable
income.

The structure and ethos of reciprocal and mutual arrangements does not necessarily
mean that people give in order to receive. Rather, relational selves give in order that the
avega, kavenga or burden is lightened on those to whom one is related. This was well
explicated in all six case studies. The shared key motivating factor was to ensure that cultural
responsibility, the restoration and revitalisation of relationships, and the passing on of
traditional practices would be carried together.

Contributions and How they are Made

Pacific practices of contribution have been handed down from ancestors through many
generations to the present. The knowledge of forms, etiquette and protocols has been taught
through example and participation, and encouraged by the messages of alofa, "ofa, aroa and
love that accompany contribution.

Further, Pacific people are encouraged to contribute by seeing first hand the positive
outcomes of their contributions. The six case studies are an illustration of this. As was pointed
out in the case studies, Faafaletui focus group findings and the Literature Review, the
maintenance of Pacific people’s cultures and practices of contribution is dependent on
everyone’s contribution to live these out and to pass them on to the next generation.

Contributions are in the end a way of honouring and enlivening the relationship and
the need to have that supported, remembered and/or restored. The Wellington Tongan
community contribution to the National Library Exhibition and the So'o project are examples
of contributions that restore memories of connection.

The six case studies and the Faafaletui focus group findings point to the costly and
highly valued contributions of ancestors and the past generation including the present
generation of elders. They also acknowledge the precious contributions of children and young
people. The greatest contributions young Pacific peoples make, as identified in the case
studies and the Faafaletui focus groups, is when they proudly express their connection with
their cultural groups and show their parents, elders and community that they have picked up
the skills, enactments and values of their cultures and their gendered roles.

Pacific Wellbeing

The self that relates to the land, waters, God(s) or Atua, and through genealogy to the
ancestors, experiences wellbeing when these relationships are in harmony or are in balance.
The self in relationship to the ancestors and to other people through genealogical connections
finds wellbeing when those connections are honoured, respected and protected. The sacred
relationship between people, the ancestors, the lands, the waters and their God(s) is central to
the self and its wellbeing. Wellbeing can therefore be seen as a spiritual state.

The ability to protect the land, waters, genealogies and spiritual connections or
heritage is critical to self worth. The fulfillment of the responsibility to guard and protect
brings a sense of honour and therefore wellbeing. Wellbeing is experienced in the give and
take of reciprocity and mutuality.

When all the elements of the self in relationship are in balance or in harmony, then
wellbeing is experienced. The self in relationship finds wellness when all other selves to
whom it is related are well or are being cared for.

In New Zealand, wellbeing is also connected to other needs and dynamics, such as
having a good education, having a job, owning a home and being able to provide for one’s
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family. Pacific peoples migrated to New Zealand partly to secure a good education for their
children so they could fulfill roles and responsibilities and ensure that their heritages are
protected and developed. Education is therefore a key to Pacific wellbeing, since it provides
life skills, secures future employment, and brings honour and status to families and family
members.

Wellbeing is exemplified in collective and community behaviour, with each person
having a place and being valued.

Meaning, Expression and Words

It is apparent that there are several English words used in this study that convey the key
subject matter being dealt with, which has most commonly been called cultural obligation and
volunteering. But a large number of words are also used that are partial synonyms for each
other, and their proliferation may be indicative of an attempt to locate meaning where
meaning is hard to define. It is important to be as precise as possible in trying to describe what
is known and understood about these concepts, and thus to identify their application, usage
and expression; but it is also important to examine the words critically and analytically.

The words in List 1 (below), those that describe the phenomena we call cultural
obligation and volunteering, range from words that infer a giving out that occurs in a
relational context (the things that I do for you, the things that you do for me), for example,
contribution, service, giving, (re)distribution; to those that imply something done by one
person for another where there is no ongoing relationship and where there may be a sense of
inequality, for example, obligation, volunteering, unpaid work. The first four words
(contribution, service, giving, [re]distribution) are enabling words: they do not suggest a
limited, time-bounded, capitalistic type of exchange. Instead they fit within and reflect a
Pacific sense of self that is relational, spiritual, psychic and emotional. This self feels safe
only when other selves with whom it is in relationship are in a state of wellbeing: wellbeing is
cyclical, like time. The self that is whole and spiritual is not disembodied and unattached. The
last three words within this group also contain notions of relationship, but this has a different
character and quality, and is less important than concepts that privilege the individual self
over the relational self. While obligation implies some notion of relationship, for example, it
is still a rules-based word that infers issues of personal conscience and decision-making that
casts light more on the person doing the ‘obliging’ rather than on those who are ‘obliged’.

List 1. Cultural Obligation and Volunteering

e contribution

e service

e giving

e (re)distribution
e obligation

e volunteering

It is argued here that Pacific people are much more socially connected than palagi
New Zealanders, and that where social networks that include kin groups end, behaviour such
as volunteering begins:
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‘If we do things for people who are unrelated it’s voluntary in the sense that it is optional’
(Cluny Macpherson, personal communication, 7 July 2009).

The entity called ‘unpaid work’ is the least relational of all these terms. Within
cultures that privilege relationship, it would be unthinkable to label the sorts of behaviours we
have loosely gathered under the English words cultural obligation and volunteering ‘unpaid
work’; it would also be offensive. It is the least appropriate of all these terms and has the
worst ‘fit’. The fact that it is so prevalent in international writing about volunteering, and in
New Zealand government documents, is therefore a major concern.

The words in List 2 (below) — those that encapsulate the relational aspects of cultural
obligation and volunteering — all incorporate some of the nuances of relationship that are
present in a Pacific sense of self and wellbeing. The majority of them capture the sense of the
self existing in relationship with and awareness of the other, that is expressed as follows:

... the Samoan does not exist as an individual. There is myself and yourself.
Through you, my being is contextually meaningful and whole. Through
myself, you are given primacy in light of our collective identity and place of
belonging (fa’asinomaga), our genealogical lineage (tupuaga), and our roles,
responsibilities and heritage (tofiga).*

Thus, reciprocity, mutuality, responsibility, care, community, commonality, support
and collectivity are relational words in which there is a sense of balance between the ‘I’ that
gives and the ‘I’ that receives, and the creation and maintenance of relationship that emerges
from this state of being. The notions of exchange and duty are less relational, more rules-
based concepts: I give you this and then you’ll give me that; and I give you this because I
have to, because I am obliged to.

List 2. The Relational Aspects of Cultural Obligation and Volunteering

e reciprocity

e mutuality

e responsibility
e care

e community

e commonality
e support

e collectivity

e cxchange

o duty

The words in List 3 (below), those that describe the psychic responses involved in
volunteering and cultural obligation, lie on a continuum that ranges from freewill to rule-
boundedness. If a system is rules-based, then people can choose not to obey the rules or to
obey the rules. There is therefore an implied sense of rightness and wrongness, as well as a

“ Tamasese, Peteru and Waldegrave, 1997, p. 28.
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sense of the supremacy of the individual. Freewill is often posited as an example of freedom,
of a social good, and an indication of social and political health. The idea of democracy is
inclusive of and places value on freewill, for example. If relationality is a central value and
psychic truth in a society, however, the emphasis on the individual and their discrete actions
disappears. There is a cyclic sense of relationship within a cyclic sense of time within which
the self is firmly rooted. When a system is not rules-based, people on the deepest and most
psychic levels do not have to choose to obey the rules or not to obey the rules: instead they are
part of a relational matrix in which their role brings them into relational proximity with
others, which is in itself a social good.

List 3. The Psychic Responses Involved in Cultural Obligation and Volunteering

o freewill
e choice
e ‘owing’
e rules

e roles

The words in List 4 (below) — those that describe or partially describe what may be
called the consequences or outcomes of cultural obligation and volunteering — again reflect
the differences between a Pacific and palagi sense of self. The following explication may help
to describe a Pacific sense of self:

The whole person exists, not as an individual, but in relationship with other
people. This being has meaning only in relationship, and derives its sense of
wholeness, sacredness and uniqueness from its place of belonging in its family
and village, its genealogy, language, land, environment and culture.®

Thus, identity, belonging and participation are innate states of being as well as consequences
of the lived relationships that reinforce these states of being. The achievement of balance is
parallel with a sense of respect, and even more with a sense of wellbeing. Wellbeing is a
reflection of the health of living well, living socially, living with others who are also living
well, all held together in a web of relationships. The other end of the spectrum includes words
like entitlement, rights and access that suggest an implicit reward, an expectation of being a
recipient, a cause and effect system that is metaphorically a reflection of the cash economy
system.

“ Op. cit., p. 83.
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List 4. The Consequences or Outcomes of Cultural Obligation and Volunteering

e entitlement
e rights

e access

e relationship
e identity

e belonging

e participation
e respect

e wellbeing

Generally, then, what New Zealand might call a social security system, based on
social capital, is a rules-based system in which notions like altruism and equality are
expressed through redistributive formulae. The self is individual, disembodied and
unattached; it has a right or sense of entitlement to call on support because it has provided
support in the past (in linear time) or because the state can act by proxy as a ‘self’ in a society
in which relationality has become less important than individuality.

When, in a Pacific sense, self A helps self B today, this does not mean that B has to
reciprocate to A at a certain time in a certain way. What is important is that B is now in
relationship with A and A with B, which means that there will be a right time to reciprocate,
and a right way to reciprocate. The driver here is the relationship, not duty, rules, rights or
notions of equality. The driver is spiritual, social, psychic and emotional: it is also love.

There is a sense in which many of the English words that are used to express aspects
of the cultural obligation and volunteering paradigm are reflections of the Western
philosophical tradition and the lexicon of Christianity. There are similarly conceptual words
in all Pacific languages, and part of the complexity of the problem of meaning and
interpretation is the overlap between the English and Pacific words. While there are certain
similarities, there are also differences, but the differences are often subsumed by the English
word and all its meanings. The fact that most Pacific peoples adopted Christianity
wholeheartedly as long as 150 years ago means that the adoption and application of Christian
values and understandings to endemic world views have been entrenched and thorough. It is
well known that missionaries adapted indigenous concepts that were close enough to
Christian ones, altering them in the process. For example, the Samoan word tofi means
responsibility for heritage, in the sense of the entirety of where a person is from and what
their calling is — even their identity, and certainly their ability to empower and assist each
other — but in Christian terms this word has tended to be more equated with duty and privilege

The meaning of alofa, love, while being close to the concept of agape and to the core
teachings and philosophy of Jesus Christ and Christianity, has been changed in the Christian
setting from being primarily the expression of a relational state of mutuality and
reciprocation/ redistribution, to an altruism that is not necessarily dependent on relationship.
The base word of alofa in Samoan is alo — meaning face to face — and therefore alofa (and its
other Pacific forms, alowha, aroa, loloma, ’ofa and fakalofa) describes an act of love that
exists because of a relationship, because the other person is someone you face, who is in your
vision (even if not physically). Actions of care and responding to, actions that embody,
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express and perpetuate wellbeing are thus reframed as actions of kindness that have an
external driver. When a term like alofa is Christianised a power differential is often set up in
which one person is strong and the other is weak. This is why the English terms derived from
it fit so neatly within a social justice perspective rather than a cyclical relational one.

In Pacific Island languages there are several words that have no straightforward
equivalent in English. Rather than having synonyms, they have to be explained in phrases (as
in the example of tofi, above). Another example is the Cook Island term apaipai that means
lifting your hand, having responsibility towards the enua, being actively involved in reaching
out. In Tongan, tauhi va and tauhi ’eiki express the sense of what a person does in order to be
part of, to be in relationship, to maintain and keep their reciprocal obligations and
relationships.

There are two Samoan words and concepts that are particularly helpful in enumerating
and encapsulating the heart of what we have been calling cultural obligation and volunteering.
The first is tautua (in Cook Island, tauturu) that is best expressed by the English word service.
The concept of service is defined in the Oxford English Dictionary (among several meanings)
as ‘Person’s disposal or behalf ... ready to obey orders or be used. .... What employee or
subordinate or vassal is bound to, work done, or doing of work, on behalf of employer, benefit
conferred on or exertion made on behalf of someone, expression of willingness to confer and
make these’. Webster’s Dictionary opens this up a little more: ‘work done for others ... to be
of use to or for ... friendly help or professional aid’. The key concepts in these definitions are
‘on behalf of’, ‘willingness’, ‘for others’, ‘friendly help’. If we dispense with the Latin root
word servitium, or servus, meaning slave, we have an English word that may have more
neutrality than a word like volunteering since it has not as frequently been used to describe
the sorts of acts of altruism often referred to by the catch-word volunteering. Service also has
connotations from its medieval and renaissance usage of deeds done with love and acts
performed within a reciprocal and balanced relationship in which roles are of more
significance than hierarchy and power.

The second concept is that of fesoasoani, the base word of which is soa, meaning to be
a partner in something. The word fesoasoani would be used when someone is about to walk
back from the plantation and has a heavy load to carry. The word, offered by someone
standing nearby (face to face), means, ‘I am your partner and I will carry the load with you.’
Fesoasoani can be translated as help, enable or assist, based on the premise that the two
people are partners and between them they can carry the load. One is not saying to the other,
‘Let me carry it for you’; nor are they saying, ‘Here, let me carry it because I’m stronger than
you.’ Instead, they are equal partners. The image is of two people walking along together with
a heavy load strung on a pole that they each shoulder. The metaphor is of equal enabling,
equal help and equal beingness, expressed in relationship. In this sense the word is different
from the Christian concepts of altruism and loving kindness in that these are based on the
primacy of the individual rather than of relationship: it is the carrying fogether that is of
significance rather than the fact that help is offered by one person to another. The act of
carrying together symbolises and breathes life into the relationship that motivated the help in
the first place and perpetuates relationship in a timeless manner. This is a useful image that
contains within itself the spiritual, psychic, social and psychological dimensions of what we
have been calling cultural obligation and volunteering.

This brings us to the issue at the heart of this research: the terminology used in New
Zealand official documents, and notably the census forms, that is trying to convey the sense of
cultural obligation and volunteering. The fact is that, for the many reasons enumerated above,
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the terms in use are not inclusive and do not suggest the sorts of cultural obligation and
volunteering activities that Pacific peoples regularly take part in.

Statistics New Zealand in its 2001 Pacific Profiles refers to unpaid work as a synonym
for ‘voluntary activities’, which includes ‘household work, looking after a child or ill person,
as well as working for a community group’. The latter is also referred to as ‘voluntary work
for an organisation’. ‘Household work’ includes ‘cooking, repairs and gardening’.

The Highlights from the 1996 Census on unpaid work define it as covering: caring for
others and household work; teaching, coaching, and training; administrative and policy work;
and fund-raising.

The QuickStats produced after the 2006 Census broke unpaid work into ‘three broad
categories: unpaid work that occurs within the household; unpaid work that occurs outside the
household; and other voluntary work through an organisation, group or marae’. It goes on to
elaborate, ‘Unpaid work within the household includes household work, childcare and caring
for another member of the household who is ill or has a disability’, with the most common
household work being ‘cooking, repairs and gardening’.

However, it is clear that there are grave anomalies in the terminology and
consequently in the statistical results as they apply to people of Pacific (and probably other)
ethnicities. Caring for someone either in the household or outside it, whether a child, someone
ill or disabled, or someone otherwise needing care, would not be regarded as ‘work’ by most
Pacific people. The 2006 Census results, therefore, which show that 13.6% of Pacific males
and 22.1% of Pacific females looked ‘after a child who does not live in own household’, are
more likely to indicate the few who re-frame the question of their caring in palagi terms rather
than being a true indication of the numbers involved in such care. (This may also account for
the reason that the equivalent Maori statistics are 17.8% and 30.6% respectively — because
they have had longer to acculturate and reframe.)

In Samoan terms specifically and Pacific terms generally, all that occurs within, on
behalf of and in relation to the aiga is not something that can be called volunteering or unpaid
work. The mercantile, uni-directional and finite implications of volunteering and unpaid
‘work’ do not capture the cultural meanings of social intercourse. A term like tautua and a
metaphor like fesoasoani do.

Concluding Statement

For Pacific peoples and other ethnic groups where the extended family forms the primary
focus of social interaction, actions that may be described as ‘voluntary’ in the European
context are not seen in this way. The sense of altruism that is part of Western volunteering is
less important than notions of obligation, duty, reciprocity and mutuality in a Pacific context.

The case studies and the Faafaletui focus groups considered that Pacific peoples have
a moral and ethical responsibility to care for, support and assist aiga. The matter of care,
support and assistance to one’s aiga, matakeinanga, magafaoa, matavuvale and kainga is not a
choice. The choice therefore not to care for, support and assist aiga is seen to be unethical,
immoral and non-sacred. For Pacific peoples, the focus is on reciprocal and mutual behaviour
and relationship based on cyclic time and the relational self.

It is crucial that policy-making and data collection in New Zealand acknowledges and
understands these cultural truths and differences so that behaviours are seen for what they are
in their appropriate cultural context and policy is made accordingly.
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PART SIX: POLICY IMPLICATIONS

Implications for Policy

Theoretical Introduction

Pacific civilisations and their integrated notions of social behaviour, wellbeing and the
place of human beings in time and space are based on the concepts of belonging,
participation, contribution and acknowledgement. These concepts form and inform the
complex entity of the relational and reciprocal self and aiga that characterises Pacific
peoples.

This study of cultural obligation and volunteering shows that in the Western context,
these notions have specific meanings that are unlike their meanings in a Pacific context.
Typically, in New Zealand these are monocultural concepts that are embedded in the market
economies and individuated societies of the OECD nations. They are identified with altruism
and philanthropy, which are ideals and concepts that overlap in some instances but are
generally at odds with Pacific values.

A Pacific relational and reciprocal self located in aiga is the base unit in which Pacific
civilisations and their integrated social, political, cultural, spiritual and ecological systems are
embedded. These relational reciprocal selves in aiga and new aiga-like formations contribute
towards people’s welfare and wellbeing.

While these contributions and responsibilities share with volunteering and cultural
obligation elements of altruism and commitment, the contributions and responsibilities of the
relational self are very different from the contributions and responsibilities of the individual
self. When the relational self acts reciprocally and mutually, first of all a sense of belonging
is acknowledged, which leads to a sense of participation, which leads to acts of contribution,
which in turn lead to a sense of acknowledgement and self-worth.

This creates a holistic, cohesive social system in which volunteering and cultural
obligation are embedded. They are not external to this system but are part of it. Nor are they
the drivers and motivators, as altruism is in Western systems of social security. Rather, the
drivers and motivators spring from relationship.

If New Zealand social security arrangements and social policy formulations are to
embrace the cultures that flourish in this country, then they will have to shed their
monocultural basis and nature. They will need to address the ethnocentrism that currently
informs policy-making, and see through other eyes so that not only behaviour and practices
are more accurately understood, but also that motivations and values that are deeply cultural
in nature are appreciated so that, for instance, acts of cultural obligation and volunteering can
be better identified and enumerated.

It will only be when the notions of belonging, participation, contribution,
acknowledgement and wellbeing are appreciated in the context of the relational self that
Pacific conceptions of social security and citizenry will be recognised.
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Policy Recommendations

The document ‘Strengthening the community sector’ (from He waka kotuia — Report
2002) makes the point that there is a need to strengthen Maori and Pacific people’s
ownership of their organisations, and that policy recommendations need to be culturally
appropriate (Report, 2002, pp. 24-27). When policy-makers work in partnership with the
organisations they make policies for, all things are possible.

Pacific conceptions of what we have called cultural obligation and volunteering need
to be clearly defined in all relevant government documents, i.e. that cultural obligation
involves the notions of service, a duty to care, a requirement to sustain the community, and a
form of love and reciprocity; that it involves a sense of expectation and the fulfillment of
roles; and that it is embedded in the relational self, which is in turn embedded temporally,
spatially and spiritually in culture; and that volunteering is a concept that would normally not
be used in a Pacific context about help given within what are broadly defined as familial
relationships.

Calling help, support and the sorts of behaviours regarded as fulfilling cultural
obligations as being ‘done without pay’ is culturally inappropriate and confusing. If census
questions continue to refer to activities ‘done without pay’, then they will not enable Pacific
Island peoples to indicate the true extent of their cultural obligation and volunteering
behaviour, commitment and involvement. In continuing to wuse culturally narrow
terminology, such questions not only bar Pacific peoples from being seen to contribute to
New Zealand society to the extent that they do; but also their actions and involvement are
placed outside of the notion of civic society in New Zealand. Such outcomes can exacerbate
discrimination and reduce a sense of cohesion within and belonging to the society in
question.

It would therefore be very helpful to carry out further research that focuses specifically
on enumerating Pacific people’s contributions and mutual responsibilities, principally by
bringing together key informants (Pacific people, statisticians, policy makakers) in focus
groups to read the present report and to develop questions that they think would elicit the
fullest range of responses from Pacific peoples in the census questions (and elsewhere). It
would be useful, also, to have as wide a sense as possible of the sorts of behaviours and
activities that constitute cultural obligation and volunteering in order that the broader
contributions that are not included at present could be encompassed. A database of all
relevant Pacific organisations (including churches, educational organisations, sports bodies,
social service groups and social and regional organisations), and details about the specific
kinds of work they do would also be invaluable.

In order to follow this path, government would, of course, have to embrace such
concepts as tautua and fesoasoani: if it does not, then it cannot in its definitions and questions
be inclusive enough to embrace the range of Pacific contributions that exists. With the help
of key informants, therefore, it is important that more appropriate questions are developed
and rewritten using words that invite inclusion rather than establish exclusion and limits.
Discussion would need to take account of the different notions of family and family
boundaries in Pacific and Palagi/European cultures such that help to an outsider in Palagi
culture is considered voluntary, whereas the equivalent in Pacific cultures is often considered
to be within the family and not voluntary in the European sense.

Pacific contributions as identified in the case studies need to be publicly and
specifically acknowledged, for example, the provision of a space for belonging (the Tokelau
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and Cook Islands case studies), the provision of culturally-appropriate social services (the
Fijian case study), the contribution of loyalty and support (the Niuean case study), the
mounting of a major culturally significant exhibition (the Tongan case study), and the
holding of a multi-ethnic event that created solidarity and healed some issues of difference
and distance (the Samoan case study).

The invisible and unrecognised ‘voluntary work’, especially of older people and of
women, must be acknowledged and enumerated.

It is important that Pacific conceptions of social capital are analysed and explicated,
including the concepts of acknowledgement and wellbeing, in order that the fullness of the
meaning of cultural obligation and volunteering in a Pacific sense is allowed to take root in
New Zealand and to be embraced in government documents. Only when this occurs will
policy be able to address and speak to Pacific sensibilities and understandings.
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