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ABSTRACT 

This study has the principle goal of showing that 

Christian institutions and practices are powerful forces for 

social management wi thin the Tongan communi ty , and, more 

precisely, that congregations are a primary means for 

facilitating social control, cooperation, competition, and 

conflict management. My ethnographic research, including 

discourse analysis, reveals the distinct nature of conflict 

management in a range of situations within the congregation 

and community. Comparison of a number of congregations of 

different denominational affiliation exposes the 

factionalization as well as the unification within and among 

congregations. The study of conflict management processes 

reveals that congregations are the primary institutional 

social force in Tongan communities are the primary means for 

organizing labor, distributing resources, and delegating 

responsibility for a wide range of activities. congregations' 

management of conflicts engenders the expression of opposing 

beliefs and viewpoints within and between congregations, fuels 

an ongoing process of congregational identity, and furthers 

the means by which religious groups are agents of cultural 

transformation in regard to definitions of self, family, kin 

group, and community. 
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SECTION I 

THE FRAMEWORK FOR THE ETHNOGRAPHIC UNDERTAKING 



CHAPTER ONE 

INTRODUCTION 

12 

This dissertation, based on eighteen months of 

ethnographic research in the Kingdom of Tonga, has the 

principle goal of showing that Christian congregations are 

powerful forces for social management within Tongan community 

life and, more precisely, that congregations are a primary 

means for facilitating competition, cooperation, and conflict. 

Ethnographic research, including discourse analysis in 

particular, reveals the nature of conflict resolution as 

embedded within the contested and negotiated flow of local 

life. Comparison of a number of congregations, of different 

denominational affiliation, exposes the factionalization as 

well as the unification among congregations that informs the 

emergence of new and uniquely indigenous definitions of 

religious and Tongan identity. 

A major aim has been to widen understanding of the role 

of religious forces in Tonga, and to encourage further study 

of congregations within the context of local life. More 

broadly, the dissertation aims to serve as a comparative study 

for Susan Philips' analysis of language and law in Tongan 

courts, for recent work on conflict management and community, 

and for cross-cultural studies of religious organizations and 

community. It is also hoped that the research will add to the 

depth of the ethnographic record of Oceania. 
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The Ethnograpic Record 

Ethnographers of Oceania, beginning with Malinowski, have 

enriched all of anthropology with productive models of 

economics (Bronislaw Malinowski 1922, Marshall Sahlins 1972) 

sexuality (Malinowski 1929; Margaret Mead 1928), political 

organization (Sahlins 1958, 1963), religion (Raymond Firth 

1970), and personality (Robert Levy 1973). Oceania has often 

been the source for new ideas and vigorous debate. The 

heritage of pioneering scholarship through the years has been 

elaborated and reassessed by work which con~inues to situate 

Oceanic ethnography within the center of anthropological 

endeavor. To illustrate, Annette Weiner's revised approach to 

Trobriand economics (1976), Marshall Sahlin's innovative 

history of Hawaii (1981), and Derek Freeman's recent debate 

(Freeman 1983) with Margaret Mead's ghost over the nature of 

sexuality and aggression in Samoa have continued to ensure the 

place of Oceania and the position of ethnographers of Oceania 

within the discipline of anthropology. 

In addition to such prominent figures, many other 

anthropologists of Oceania have contributed significantly to 

the discipline. Bambi Schieffelin's research with language and 

socialization (1986), Steven Feld's analysis of Kaluli music 

(1982), and Robert Borofsky's work on pukapukan social memory 

and tradition (1987) are just a few examples of the recent 

ethnographic endeavor taking place within the vast area of 
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Oceania encompassing Micronesia, Melanesia, and Polynes ia . 

Within Polynesia, the area of primary interest here, Elinor 

Och's (1988) and Allessandro Duranti's (1981, 1983, and 1984) 

study of Samoan language and society, Timothy O'meara's study 

of Samoan horticultural practices (1990), Marshall Sahlin's 

reanalysis of Hawaiian history (1981), and George Marcus' 

(1978, 1979) study of Tongan elites provides a rich 

comparative source for the whole of the discipline. 

Current ethnography is undertaken with the backing of a 

rich, evocative, and sometimes controversial ethnographic 

heritage, and the researcher can take advantage of this 

heritage and take up the task of reexamining and 

reinterpreting what has been done in the past. Polynesian 

societies such as Hawaii, Samoa and Tonga have been the 

subject of numerous ethnographies which have covered a 

diversity of topics over the years. The kingdom of Tonga has 

been the subject of much ethnographic research, though to a 

lesser degree than societies within Fiji, Hawaii and Samoa. 

Ethnographers of Tonga have focussed on oral traditions and 

mythology (E. E. V. Collocott 1928), history (Sione Latukefu 

1974, Noel Rutherford 1971, E. E. V. Collocott 1924, A. H. 

Wood 1932) the monarchy and the nobility (Elizabeth Bott 1981, 

George Marcus 1978), village life (Ernest and Pearl Beaglehole 

1941, Garth Rogers 1975), the family and women (Louise 

Bernstein 1983), land use (Garth Rogers 1975), kinship (S. 
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Deckter Korn 1977), state formation (George Marcus 1989) 

SUbsistence practices and land use (Garth Rogers 1975), 

indigenous healing and health practices (Claire Parsons 1983, 

1984), and religion (Tamar Gordon 1988, 1990). 

Research Issues 

This voluminous record encourages an active dialogue for 

ethnographic research for Tonga (as well as for Polynesia and 

Oceania). Many of the key issues to be discussed in this 

dissertation have been addressed, if only partially, by 

previous work: the nature of social harmony and conflict (as 

exemplified in the Freeman-Mead debate); the characteristics 

of social control, particularly its articulations at the local 

levels of practice and ideology; the nature of competition and 

cooperation (see Marshall Sahlins 1958, 1981; Laurence Goldman 

1983; Bradd Shore 1982; and George Marcus 1978b); the practice 

of conflict resolution (Laurence Goldman 1983, Andrew Arno 

1976, Geoffrey White 1985); and the place of religion, 

particularly Christianity, in social life (James A. Boutilier, 

Daniel T. Hughes, and Sharon Tiffany 1978; John Barker 1990) . 

Religion 

Christianity, intimately a part of the colonial history 

of the Third World, is a potent factor in the current 

international sphere (Barker 1990: 10). Christianity 
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painted alternately as both preserver and destroyer of culture 

-- must be considered a primary force in the Pacific, now and 

for the last two hundred years.' John Barker states: 

Christianity is today the most widespread and 
pervasive religion in the region, and the original 
peoples of the South Pacific are steadily making it 
their own. National churches under indigenous 
leadership have replaced most of the older 
missions. Churches with long histories in the 
islands proudly perpetuate distinct traditions of 
worship, combining imported and indigenous themes: 
politicians, some of them prominent clergymen, draw 
upon Christian values to promote social development 
and self-reliance; villagers gather in local 
churches to celebrate Christmas and Easter 
festivals in which they competitively raise funds 
to further Christian expansion .... (John Barker 
1990: 1). 

Ethnographers, perhaps due in part to a longstanding 

ambivalence toward missionaries and Christianity, have been 

slow to discuss the manner in which Christianity is a central 

aspect of Tongan life. 2 John Barker, in reviewing the 

ethnographic literature on the Pacific, argues that "intensive 

'John Barker states "'Oceanic religion' conjures up 
exotic images of ancient temple platforms, elegant cult 
houses, dramatic male initiations and bizarre cargo cults. 
'Christianity' suggests a contrasting set of images: white 
missionaries, small square churches, mother-hubbard dress. 
These tenacious images are increasingly anachronistic" (John 
Barker 1990: 1). 

2John Barker argues that lilt is precisely because 
Christianity seems familiar, and is so deeply embedded in 
European historical and colonial experience, that it becomes 
difficult for many western ethnographers to approach Pacific 
Christianity with the same dispassion they show towards 
initiation rituals, beliefs about mans, or sorcery 
accusations" (Barker 1990: 23). 
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studies of Christianity from the perspective of local 

communities are few and far between" and that "the analytic 

frameworks adopted by scholars focus upon the activities of 

and responses to European missionaries" (Barker 1990: 5). The 

intent in this dissertation is to provide a perspective on 

Christianity at the local level that captures more of the 

viewpoint of the indigenous expression of religion. John 

Barker also states "There is much to be gained, however, 

through careful study of minutiae of Christian ideas and 

institutions in community settings, and how they form part of 

larger popular religions" (Barker 1990: 10). 

Christian congregations in Tonga, the locus for the 

primary research issues, are vitally connected to the totality 

of social life. In Tonga, congregations are not archaic and 

ineffectual institutions removed from the current of social 

life; instead, they are a dominant, authoritative force 

enmeshed in the thick of everyday life. Congregations are 

intimately linked to the social manifestation of moments of 

localized social control, competition, cooperation, and 

conflict resolution. 

Social Control 

The term "social control" is perhaps generally used to 

denote the articulation (L. Althusser 1971) of the more 

encompassing forces -- like the state, the monarchy, or the 
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patriarch -- within a society. Anthropologists, with current 

interest in social control from a historical and political 

viewpoint (Martha Kaplan 1989, Christine Gailey 1981), are 

proving that such forces are indeed important in the 

development of contemporary Polynesian societies. At the same 

time, it is fruitful to look at the dynamics of these 

relations in localized contexts in order to understand the 

quotidian operations of social control and the resistance 

(Antonio Gramsci 1971) to that control. The goal is to examine 

social control (Michel Foucault 1977) at the local level of 

Tongan congregational and community practices that constitute 

leadership, instill conformity, and encourage social cohesion. 

In the past, Polynesia, Tonga included, has served as a 

primary ethnographic illustration of the power of social 

control in relatively authoritarian, hierarchial societies. 

Among ethnographers, a primary interest has been to describe 

the nature of leadership within Oceania's tripartite division 

of Micronesia, Melanesia, and Polynesia (Marshall Sahlins 

1972). Often the research has centered on the role of the 

elites, the aristocracy at the top of the social pyramid 

(Lawrence Goldman 1983), and historical and ethnographic 

accounts of Tonga fit this pattern of tracing the means by 

which elites gain and maintain power and social control. 

Historians Noel Rutherford, A. H. Wood, and Sione Latufeku 

disct\ss the transformation of forces for social control within 
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Tonga from pre-contact to the contemporary period; Elizabeth 

Bott's work on the monarchy and George Marcus' research of the 

nobility complement the historians by describing in 

ethnographic detail more recent configurations of power among 

the elites in the Tongan state. 

Researchers have noted that the rise and maintenance of 

the Tongan modern state has been accompanied and fueled by an 

alliance between indigenous elites, the monarchy and nobility, 

and key expatriates and their institutions, including 

religious ones. In Tonga, the alliance between state and 

church has often proved beneficial though sometimes 

problematic for all parties. 3 with time, the cooperation of 

church and state elites, inevitably led to entrenched 

political conflict, but Christianity, from the successful 

missionization in the early 1800s to the present, has played 

a vital, authoritative role 
." 

at the national level. 

Ethnographies of Tonga have often focused on the political 

institutions of the monarchy, the nobility, and the Free 

Wesleyan Church, the dominant religious institution; 

anthropologists have emphasized the authority and control 

flowing from such centers. The work of George Marcus analyzes 

3Howard makes the astute observation that for much of 
Polynesia such a union of missionary and monarch, church and 
state "which had played a role in the rise of particular 
paramounts to power, also seems to have unraveled to some 
degree as the two groups each sought to dominate the other 
(Howard 1989: 282). 
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the succession to titles and leadership roles within national 

positions of power. 

However, Marcus also describes the means by which such 

leadership situates itself in face-to-face interaction with 

the local populace; he describes the negotiated, problematic 

nature of status and authority for the local elites, the 

nobility, in relationship to the commoner population under 

their leadership. Marcus, in explaining the permeation of 

social stratification from king to commoner, notes that there 

is an awareness of social hierarchy and subordination for 

every occasion from the king's formal kava ceremony to the 

local men's kava drinking session, from the church service 

attended by the king to the local congregation in an outer 

island, and from the main rugby field in Nuku' alofa, the 

capital, to the school playground in the "bush." Complementing 

Marcus, my research on Tonga reveals the local church, school, 

kin group, household, and family to be powerful, local forces 

for the expression of relations of domination and social 

control. 

Social control is embedded within social interaction,4 

and particular relationships complement other relationships. 

For example, kinship relationships complement relationships 

4Jane Richie makes the generalization for polynesia in 
general that group political decisions are made only after all 
the nuances of status have been acknowledged (Richie 1989: 
106) • . 
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within the congregation (cf. Brad Shore 1982: 212) (Howard 

1989: 91). Daily life is a negotiation of relations of 

subordination and domination, of friendship and antagonism, of 

obligation and support. Community life involves skillful 

management of the demands of various groups on each 

individual. The Tongan community presents each individual with 

the challenge to act with a degree of freedom (tau'ataina) in 

pleasing oneself (fa'iteliha) while meeting the other's 

demands (Garth Rogers 1975: 232).5 Community politics --

involving a complex web of public sanction, open negotiation, 

and covert maneuvers --work to maintain conformity to the 

community and to the culture. At the same time, there is in 

fact a great deal of flux in social life as exhibited in 

moments of rivalry, cooperation, and conflict within 

congregation and community. 

Competition and Cooperation 

Lawrence Goldman has been characterized as seeing 

"Polynesian social systems as grounded in a single cultural 

principle -- status rivalry" (Howard and Kirkpatrick 1989: 

50). Alan Howard and Robert Borofsky concur in arguing that 

"status rivalries have constituted a persistent theme in 

5 Richie, in describing Polynesia, states "The commitment 
to group solidarity is emphasized over individual desires and 
needs" (Richie 1989: 119). 
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Polynesian societies over a long term" (Alan Howard and Robert 

Borofsky 1989: 248). Goldman asserts that rivalry is an 

inherent and necessary "response to ambiguity of rank" 

(Goldman 1983: 24). The argument is that Polynesian life can 

be described quintessentially as one of status rivalry in 

which social life is argued to be dominated by minor and 

major arenas of status competition. 

At the same time, Polynesians have been portrayed by 

popular literature and by some anthropologists as cooperative, 

as compared with Western societies; in a primary example, 

Margaret Mead, writing from an American perspective and for a 

popular American audience, characterized Samoan society as 

cooperative, harmonious, and non-competitive (Mead 1928). 

Robert Borofsky and Alan Howard, in review of the literature, 

argue that "Much has been written on the contrast between 

Western competitive and polynesian cooperative learning 

styles" but "such formulations are clearly an 

oversimplification" and "Polynesians can also be highly 

competitive" (Borofsky 1989: 287). 

Clearly, a simple contrast of Polynesian social behavior 

wi th Western is not adequate; a more sophisticated 

understanding of Polynesian social life is needed for 

considering the complexity of indigenous everyday politics. 

Jane and Jamie Richie makes a move in the right direction by 

pointing out that "to the Western mind a dual emphasis on 
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status rivalry and consensus politics may seem paradoxical, 

but not so for Polynesians" (Richie 1989: 106); Richie is 

arguing that Polynesian politics stresses the desirability of 

public 'consensus' and a show of group cooperation despite 

personal rivalries and differences of opinion. 

In a similar vein, George Marcus, for Tonga, is primarily 

concerned with past and current rivalries among elites; his 

work continues in the tradition of researching Polynesian 

states from a political perspective that constricts vision to 

the rise and fall of particular factions and paramounts 

(Howard 1989: 282). However, the important point is that 

though Marcus emphasizes the salience of competition among 

Tongans, he stresses that such competition is normally within 

the bounds of proper behavior and constrained by social 

control. Marcus argues that the predominance of Tongan 

ideology encouraging status competition is itself confined by 

ideology stressing the need for group control of' the 

"naturally" selfish and uncooperative individual (Marcus 

1978). Marcus6 has correctly noted the importance of 

cooperation along with competition in Tongan social life; 

though in competition with others, the individual or group 

must cooperate to achieve common good and community goals. 

In this way, competition should be viewed as intertwined 

6A similar perspective has been proposed by Bradd Shore 
for Samoa and by Robert Borofsky for Pukapuka. 
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with cooperation in Tongan social interaction. Current 

research on Tonga must take into consideration the marriage of 

cooperation and competition in congregation and community 

contexts. The individual is simultaneously enmeshed in levels 

of cooperation and competition as he/she joins in with family, 

kin group, congregation, and community. As well, emergent 

class differences, religious divisions, and gender 

distinctions are forces that complicate cooperation and 

competition, which at times can transform into behavior that 

is defined by Tongans as conflictual. 

Conflict Management 

Clearly, social control, competition, cooperation, and 

conflict management are closely related concepts that describe 

slightly different aspects of social behavior. However, I 

think it is useful to keep them separate for the purposes of 

ethnographic analysis of Tongan society. It is particularly 

useful to focus analysis on what can be called confl ict 

management practices in Tongan congregations and communities. 

It is important, at this juncture, to provide some discussion 

of the models of conflict management currently being used in 

social science and some discussion of the previous study of 

conflict management in Tonga. 

Characterizations, from the time of captain Cook onward, 

formed in traveler accounts, missionary, chronicles, and 
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colonial reports have created an image of the "exotic other" 

in which the Pacific Islands are generally depicted as a place 

of tranquility and harmony. Traveler's brochures, novels, and 

some ethnographic accounts portray Polynesian islanders as 

pacific in disposition and harmonious in lifestyle. At the 

same time, other accounts give evidence for moments of 

conflict and violence in polynesian culture and provide a 

counter position for idyllic images of life 'under coconut 

trees. ' 

Anthropologists of the Pacific have played a role in the 

general debate, academic and popular., concerning the degree to 

which humanity in polynesia (and universally) is characterized 

by conflict or harmony. Well known ethnographic debates about 

the degree of conflict in Polynesian societies are entrenched 

within the anthropological literature concerning Polynesia i in 

a pivotal example, Margaret Mead (1928) , writing from an 

American perspective and for a popular u.s. audience, 

characterized Samoan society as relatively conflict-free. In 

contrast, some anthropologists have depicted the presence of 

various manifestations of aggression, conflict, and violence 

in Polynesian societies. For example, Derek Freeman (1983), as 

well as Bradd Shore (1982) and Tim O'Meara (1990), oppose the 

viewpoint of Mead and argue that there is a good deal of 

conflict in Samoa. 

There is, of course, valid criticism of studies which 
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simplistically depict societies and individuals as violent or 

peaceful, aggressive or non-aggressive (Howell and Willis 

1989), and an unsophisticated characterization of Polynesians, 

Tongans included, as either violent or peaceful needs to be 

avoided. Well-grounded ethnographic work has convincingly 

noted the presence of various forms of confl ict and its 

resolution in Polynesian societies such as Tonga. The 

fieldwork experience in Tonga reveals frequent corporal 

punishment of children, aggressive acts by children against 

one another, occasional acts of violence (especially by young, 

intoxicated men), and cases of husbands physically assaulting 

wives. As elsewhere, there are many forces for creating 

conflict in Tonga, and sometimes the conflict is quite overt 

and disruptive to social life. More usually, however, 

conflicts are rather covert and relatively nondisruptive as 

they occur within the competition over status and resources, 

the changing political and religious alliances, and the 

general flow of life in Tonga. 

Conflict management is contextualized within the 

respectful and friendly demeanor usually encountered in 

community life in Tonga. Conflicts are essentially viewed by 

Tongans as disruptive and dangerous, and the ethnographic 

literature has stressed the potent presence of an ideology and 

practice of managing conflicts in a way that often preserves 

social harmony and even consensus (Marcus 1978b, Bernstein 
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1983). There is a great deal of importance placed on avoiding 

antagonisms and public confrontations in Tonga (and elsewhere 

in Polynesia). People tend to keep away from situations where 

overt conflict might flare up, and tend to avoid 

confrontations if possible (cf. Jamie Richie 1989: 119). The 

ethnographic analysis must take care in discovering particular 

cases of conflict management because such moments are often 

invisible to the casual visitor, expatriate, or even 

ethnographer. 

The process of managing and resolving conflicts in 

polynesia has been characterized as a process of "consensual" 

conflict management. Jamie Richie, in describing Polynesia, 

makes the generalization that "It is not that conflicts do not 

matter, but they cannot be allowed to persist, and certainly 

should not be allowed to interfere with long term social 

commitments (1989: 114). In Tonga, consensus or the appearance 

of consensus is indeed important for resolving conflicts; 

ideally, conflict is resolved with all parties appearing to be 

satisfied with the outcome and willing to live with it in the 

future. Tongan conflict management, defined within indigenous 

practices, often involves the dynamic adjustment of social 

understandings of events and behavior. Conflict management is 

framed within indigenous conceptions of truth and reality and 

motivated by the political desire for consensus. Therefore, 

the management of conflict in Tonga often entails a recasting 
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of the social memory of events and actions, and conflict 

management then becomes part of the trans formative processes 

within society. 

Some attempts at conflict resolution are more successful 

than others, of course, and sometimes a "consensus" view for 

resolving a conflict is more an ideal than reality. At times, 

there are disruptive effects from individuals or parties 

acting upon wishes and desires that do not have the interests 

of the group in mind. Conflict management entails a continual 

politicized process of strategy and maneuver in which 

individuals may attempt to "enhance their status vis-a-vis 

others. . by sensing the disposition of the group and 

making appropriate suggestions ll (Richie 1989: 106). In the 

Tongan community, conflicts may involve insignificant, short 

term problems solved with expediency or may involve long term 

grievances that are a chronic and visible presence in the 

community for many years. Relatively speaking, overt cases of 

conflict management are not terribly numerous in relation to 

the whole of everyday life but they are of primary importance. 

Therefore, the research approach has been to take a number of 

primary cases of conflict management and to explicate them 

within the social context of the congregation and the 

community. 

A number of models of conflict management have proved 

useful for analysis of conflict management in Tongan 
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congregations and communities. Dean Pruitt and Jeffrey Rubin 

offer a processual model that divides a conflict process into 

three stages: a) contentious tactics which cause con fl ict 

escalation, b) stalemate in which neither party can or will 

escalate the conflict further, and c) settlement in which the 

conflict or problem is resolved, often by a third party 

(Pruitt and Rubin 1986). The model is useful for analysis of 

the life span of Tongan cases of conflict from their creation 

to their resolution, and the model aids in pointing out the 

dynamic nature of conflicts. 

Rubin and Pruitt also offer a model of basic strategies 

that individuals may bring to the conflict resolution process. 

Rubin and Pruitt present four basic types of strategies: a) 

contending by trying to impose one's preferred solution on the 

other party; b) yielding by lowering one's own aspirations and 

settling for less than one would have liked; c) problem

solving by pursuing an alternative that satisfies the 

aspirations on both sides; and d) withdrawing by choosing to 

leave the scene of the conflict, either physically or 

psychologically (1986: 2-3). Rubin and Pruitt's types of 

strategies have proved useful as a conceptual framework for 

analysis of Tongan strategies for handling conflicts; their 

model aids in the study of the intentions and motivations of 

parties to a conflict that arises in the Tongan congregation 

or community. 
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It is also crucial to study the social organization of 

conflict resolution processes and an important model is that 

of Donald Black. Black, with an interest in the relationship 

between the social environment and conflict management, 

provides fi.ve types or "species" of conflict management: sel f

help, avoidance, negotiation, settlement, and toleration. 

self-help is "the handling of a grievance by unilateral 

aggression" (1987: 2) while avoidance is "the handling of a 

grievance by the curtailment of interaction" (1987: 13). 

Negotiation, the third type, is the handling of a grievance by 

joint decision while the fourth type, settlement, is "the 

handling of a grievance by a nonpartisan third party" (1987: 

27). Black's fifth type of conflict management, toleration, is 

defined as "inaction when a grievance might otherwise by 

handled" (1987: 32). 

In Tonga, congregations within the community are ideal 

sites for observing the social organization and the social 

contexts of conflict management; the splinter groups breaking 

off from the dominant Free Wesleyan Church, as well as the 

arrival of other Christian groups, has created a significant 

degree of division into many different congregations in most 

Tongan communities. The competition, factionalism, and 

conflict falling along congregational lines is a major source 

of conflict in Tongan villages and communities. As well, the 

deep involvement of congregations in community life means that 
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are, in essence, conflicts 

A primary goal is to portray the social interactions 

within congregations and communities in such a way that Tongan 

processes of "gauging and responding to crises are 

illuminated" (Howard 1989: 91) and the interplay of 

institutions and relationships that frames Tongan political 

strategies is explicated. Conflicts, involving varying degrees 

of social disruption, are a means of understanding social life 

in Tonga, and the research is meant to serve as a means of 

comparison for recent work on confl ict management in the 

household, the congregation, the courtroom, the village, and 

the nation state in the South Pacific (Arno 1985), as well as 

for conflict studies in general (Folgers and Poole 1984). 

Organization of the Dissertation 

Section one of the dissertation provides a framework for 

my discussion of the ethnographic material. Chapter one is 

meant as a preface to the major themes of the dissertation; 

there is an introduction to the concern with conflict 

management in congregation and community in Tonga, and the 

chapter provides evidence of the importance of religion, 

specifically Christianity, in 20th century Tonga. A brief 

discussion of social control, competition, cooperation, and 

conflict management allows a preview of these concepts which 
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will continue to be dealt with in later chapters. Chapter two 

is a revelation of the basic issues of the ethnographic 

undertaking and a view of the research design as it evolved 

during the research period; chapter two is a description of 

the fieldwork conditions and the opportunities, as well as 

limitations, of the research endeavor. Chapter three provides 

a brief review of basic aspects of pre-contact religion in 

Tonga and gives a short history of missionization in Tonga up 

to the present time. 

Section two of the dissertation covers the broad 

theoretical base that informs an analysis of conflict 

management in Tonga; this theoretical base is presented in 

conjunction with ethnographic detail of the cultural and 

social context within Tonga. Chapter four of this section 

examines the ways in which Tonga is a society where the means 

for social control are rather pervasive but have a distinctly 

Tongan form. Chapter four contains discussion of social 

control at the level of the family, kindred, congregation, 

community, and nation. Chapter five is a revelation of the 

manner in which cooperation and competition are entangled 

within the same social interaction; competition and 

cooperation are argued to be prominent features of interaction 

in all social groups in Tonga. Chapter six is a presentation 

of conflict management within the family, household, and 

kindred; this' chapter includes a number of case studies to 
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illustrate the various processes of conflict management in 

each social unit. Chapter seven is an explication of conflict 

management in the congregation, community, and nation; the 

chapter includes detailed analysis of a few pertinent examples 

of conflict management in the congregation and community. 

section three of the dissertation is a full analysis of 

each of the four researched congregations. Chapter eight is a 

lengthy presentation of the Free Wesleyan congregation in the 

context of the village; the chapter emphasizes the powerful 

role that the congregation plays in the political, social, and 

religious life of the community. Chapter nine pertains to the 

researched Pentecostal congregation, and examines the critical 

role the congregation in the lives of congregation members. 

Chapter ten is a full explication of the Seventh-Day Adventist 

congregation; particular attention is paid to the many 

contexts for formal decision making and conflict management. 

Chapter eleven is on the Mormon congregation, or ward, and is 

meant to demonstrate the manner in which the Mormon ward is a 

distinct means of organizing the local religious group in 

Tonga. Each of the four chapters includes a discussion of the 

social organization, activities, and conflict management of 

the particular congregation. 

section four contains the final chapter and is meant as 

a summation of the dissertation. Particular attention is paid 

to a comparison of conflict management processes in the four 
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researched congregations. Chapter twelve is a reiteration of 

the argument that congregations are the primary force within 

Tongan communities and that religious groups are attempting to 

maintain their prominent position in Tongan society. 
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I have the general goal of capturing a sense of: life in 

Tonga and accurately portraying the experience of Tongans in 

contemporary Tongan society. A more specific goal has been to 

formulate pertinent research problems concerning the place of 

Christian congregations in Tongan communities. My extensive 

fieldwork research has allowe~ for research on processes of 

social control, cooperation, competition, and conflict 

management in congregations within two different communities 

in Tonga. This dissertation thesis is the end result of an 

attempt to write a cogent, yet creative account of the 

fieldwork experience involving research on social processes in 

Tongan society. In this chapter, I will 1) outline the process 

of arriving at a research design, 2) describe the experience 

of living in two Tongan communities for an extensive period of 

time, 3) explain the methodology used during the research, 4) 

discuss the social units analyzed, and 5) explicate the 

dissertation's format and style of writing. 

Formulation of Research Design 

During the summer of 1986, I undertook research of 

religious texts which had been previously tape recorded by 

Susan Philips in Tonga. This research, under the sponsorship 

of a University of Arizona grant to Susan Philips, allowed me 
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to meet with Tongans living in the city of Los Angeles, 

California and discuss details of the linguistic nature of the 

religious texts. At the time, Susan Philips was making 

preparation for an extensive sociolinguistic study of law and 

the courts in the Kingdom of Tonga. The research period in Los 

Angeles prompted me to become interested in researching 

Christian congregations in Tonga, and to do a study of 

conflict resolution processes. in such congregations. Susan 

Philips began a long term research project in the Fall of 1987 

in Tonga, and, in December of 1987, I began a six month period 

as research assistant for Susan Philips' project. 

During this six month period, I had the task of tape 

recording a range of naturally occurring discourse from social 

contexts within the village that was the focus of Dr. Philips 

research at that time. I resided in this village, and my major 

goal was to tape record, transcribe, and translate (with the 

help of Tongan assistants) this naturally occurring discourse 

in order to provide a large base of comparative material to 

the discourse data collected in courtroom contexts. The 

discourse data base also revealed the richness of social 

interaction in the village and indicated the need for 

continued collection of discourse for my own interests in 

Tongan congregations. As the research progressed, the 

collected discourse began to serve multiple purposes for my 

own research as well as for the research of Dr. Philips. It 
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became clear that discourse from a variety of village contexts 

provided a fruitful means of comparison with discourse from 

congregation controlled contexts and 'religious' contexts. 

From the beginning of the research time in Tonga, I had 

the goal of doing an analysis of conflict resolution processes 

in congregations in the village setting. A preliminary review 

of the literature revealed that little had been done on 

conflict management within church organizations, especially in 

a non-western setting. Therefore, I felt that research 0 f 

Christian congregations in Tonga would be an important 

contribution to anthropology and to studies of conflict 

management. 

As the fieldwork progressed, I realized the importance of 

researching the congregations in relation to the community, 

and I began to understand the strong influence of 

congregations on the lives of members and the powerful role 

that congregations played within the community. Therefor, I 

found it vital to maintain a focus on the community in which 

the congregations were situated; for the first nine months of 

my stay in Tonga I remained in the village. However, I also 

developed plans to branch the research into a new focus on 

some of the minority Christian groups that have been making an 

impact on Tongan society that belies their number of members. 

I moved some ten kilometers to the main town of 

Nuku' alofa for the second nine months of research, and I 
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focussed most of my attention on three congregations: a 

Pentecostal congregation, a Seventh-Day Adventist 

congregation, and a Mormon congregation, known as a ward. My 

main objective in choosing these congregations was to get a 

greater contrast in the organization and conflict management 

styles of congregations, and I realized that there were 

significant differences, as well as similarities, in the basic 

characteristics of the four congregations chosen for research. 

My experience in the four congregations prompted me to begin 

thinking of the ways in which forces for social control 

affected the frequency and manner of conflict processes. In 

addition, I began to understand that the congregation was n 

mix of social action that could be best described as 

competition and cooperation. By the end of the research 

period, I felt I had enough experience in each of the 

congregations to be able to do comparative analysis in regard 

to social control, cooperation, competition, and conflict 

management. 

The Fieldwork Experience 

My fieldwork began in December of 1987, just in time for 

the year-end feasts and holiday season in Tonga. Nine months 

were spent in a prominent village on the main island of 

Tongatapu, and another nine months were spent in two different 

residences in a town about 10 kilometers away from the 
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village. Active research was a daily affair throughout this 

period of time, and an attempt was made to engage in face-to

face interaction whenever possible. Jean Jackson states "While 

fieldwork is carried out in other behavioral sciences, 

anthropology is seen by many as having imparted a special 

quality to 'the field' tied up with extensive, all-

encompassing character of participant-observation, which is 

not found in notions about fieldwork in related disciplines" 

(1990: 17). Participation in village activities quickly gave 

me the sense that I was indeed 'there' experiencing an 

outsider's perspective on Tongan life, struggling with the 

Tongan language, and endeavoring to make some sense of life in 

Tongan communities and congregations. 

The participation in the local, day-to-day life, the 

researching of particular questions, and the creation of a 

knowledgeable, accurate translation of that way of life in the 

form of a written ethnography are all tasks that have come 

under critical scrutiny within recent anthropological 

literature. There is some debate over the nature of the 'good' 

ethnography, and one particularly influential viewpoint is 

given by George Marcus and Michael Fischer who state: 

From the perspective of the professional reader of 
ethnographies, a "good" ethnography, whatever its 
particular arguments, is one that gives a sense of 
the conditions of fieldwork, of everyday life, of 
microscale processes (an implicit validation of the 
fieldwork. method that itself indicates the 
anthropologist "was there"): of translation across 
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cultural and linguistic boundaries (the conceptual 
and linguistic exegesis of indigenous ideas, thus 
demonstrating both the ethnographer's language 
competence and the fact that he has successfully 
captured native meanings and subjectivity); and of 
holism (198Gb: 24). 

I will follow the direction of Marcus and Fischer by giving a 

sense of the fieldwork conditions in Tonga, of the experiences 

gained within everyday community life, and of the process of 

translating the research into a written document. 

Any ethnography is limited in terms of time and space but 

the goal in this undertaking has been to focus on particular 

contexts in a 18 month period of time in order to add to the 

ethnographic record of Tonga and to stimulate some new 

insights on Tongan society. Michael Agar states that 

"ethnography is committed to an understanding of a given 

instance of the human experience -- the environment that 

surrounds it, the history that precedes it, the intent of the 

persons who create it, and the pattern that gives it form" 

(Agar 1980: 223).' The focus on given instances of Tongan life 

provides an insightful view of important issues and problems; 

the hope is that this research on Tongan conflict management 

provides fresh issues to debate and stimulates a renewed 

interest in the rich ethnographic record of Tonga already 

'Agar states "Theory on the other hand, embeds concepts 
in a network of propositions, touching the human experience at 
selected points via implicational threads" (1980: 223). 
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available. 2 

The anthropological enterprise is an unending process, 

and Robert Rubinstein states, "The observation that 

ethnographers often report 'different realities' after having 

studied the same community is now something of a commonplace" 

(1991: 24) • Rubinstein asserts that "anthropological knowledge 

is incomplete and often contradictory: different ethnographers 

sometimes report different 'realities' (compare Redfield 1930 

and Lewis 1951, Mead 1928, 1930 and Freeman 1983)" (1991:12). 

Through the years, ethnographers of Tonga have taken disparate 

viewpoints and one can see some differences in the 

interpretation of Tongan society. However, differences should 

not be construed as the failure of ethnography but as 

potential points on which to build. Karl Heider states: 

Those realms of culture that generate disagreement 
are likely to be those that are most problematic 
and interesting; what these disagreements reveal 
about individual ethnographers is of ethnographic 
importance to the extent that the disagreements 
arise as the resul t of the ethnographer's 
membership in a group (as representative of his or 
her own culture, theoretical school, or the like) 
(Heider 1988: 74). 

The argument is that out of such discrepancies arises a 

fruitful ethnography that advances anthropological studies. 

This dissertation is meant to clarify and expand the research 

2The now entrenched Freeman-Mead debate about 
ethnographies of Samoa exemplifies the state of affairs in 
anthropology ,in which there are in fact many well known 
disagreements. 
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done by George Marcus on politics, the study of religion done 

by Tamar Gordon, and the account of community life provided by 

Garth Rogers. Previous discussions of cooperation, status 

rivalry, and conflict in Tonga provide a platform for this 

presentation of conflict management in congregation and 

community. 

My research interests were met by the circumstances of a 

particular point in time and space in Tonga, and the entire 

experience is, no doubt, rather different from that of other 

ethnographers. There are good reasons, then, to explicate the 

particular conditions of fieldwork, the methodological 

framework for the research, and the relationship between the 

written ethnography and the ethnographic experience. 

The Field Conditions of the First Nine Months 

For the first month, I lived with one household on the 

outskirts of the village; the family within this household had 

bilingual competence in Tongan and English, could spare an 

extra room, and were hospitable enough to greatly assist in my 

initial introduction to Tonga. Dr. Philips, in keeping with 

the team approach to the research, was in residence in the 

same village during my first month, aided in my initial 

research endeavors, and provided 

assessing the manner in which 

interpreted and assessed. 

a check and guide 

"being there" might 

for 

be 
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At the beginning of the second month I moved into a more 

modest residence controlled by an unmarried male, Samiu,3 with 

whom I resided for 8 months. Before my arrival, one other 

unmarried adult male lived with Samiu while assisting him in 

his garden plots; with my arrival, Samiu's assistant moved 

back to his parent's household to make room for the 

anthropologist and all his possessions. Within a couple of 

months, my primary male assistant moved in and our household 

served as a nucleus for many research activities such as 

transcription, translation, and informal discussion. Life with 

samiu was indeed instructive and much of what I experienced 

was positively influenced by my perceptive and empathetic 

host; as well, the village leaders' guidance and assistance 

made it possible to attend political and religious events, 

join' in with village daily life, and to always be socializing 

with people willing to discuss the intricacies of what I was 

experiencing and researching. 

As is typical, the village is supported by both 

sUbsistence and cash crop horticulture; in addition, the 

village is the site of limited local commerce and is 

economically dependent on numerous ties with kin overseas. 

Like every Tongan village, many original inhabitants, 

3Names of Tongans provided throughout the dissertation 
are fictitious as a means of ensuring privacy and safeguard 
against any potential harm of personal information discussed. 



44 

especially the young adults, work overseas and send back 

remittances. A minority of residents have government jobs, 

while others have gone to the largest town on the island to 

work in private enterprise. The village officer (village 

manager) and police take care of the everyday problems of 

local management and social control. Mundane problems such as 

water shortages, petty theft, and mischievous behavior by 

youth (the village talavou), are under the authority of these 

government officials. Local civil authority is complemented by 

the power that churches have in community affairs. 

The Research Focus of the First Nine Months 

I did research in a number of Christian congregations of 

different denominations, in addition to general participation 

in village life. In particular, I invested considerable 

research effort in the largest of the three Free Wesleyan 

Church congregations of the village; I attended Sunday church 

services as well as various activities connected to church 

institutions: choir meetings, kava parties, weddings, and 

funerals. 

The fact that church activities (or activities in which 

churches are active participants) are almost a daily 

occurrence meant that research time could be broadened from 

the largest Free Wesleyan congregation to include each village 

congregation, though with unequal degrees of attention. I 
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spent time with the other two Free Wesleyan congregations, 

both of whom at times cooperated in village-wide Free Wesleyan 

Church activities. For example, one of these two Free Wesleyan 

congregations often sponsored a youth kava club held in its 

youth hall on Friday evenings, and participant-observation of 

kava drinking occupied many of my Friday nights. 

I spent less time with the congregations belonging to 

denominations different from the Free Wesleyan Church, but 

there were many occasions to move about the village and 

participate in activities sponsored by each congregation. 

During the initial nine months, I spent time with the Free 

Wesleyan, Free Church of Tonga, Church of Tonga, and Mormon 

congregations; at the same time, I participated in such 

village-wide activities as funerals, weddings, political 

meetings, social events, and daily social interaction of 

household and community. 

The primary goal of the first nine months in the village, 

beyond language learning and participant-observation, was to 

tape record a range of religious, political, and social 

events. Approximately 20 hours of discourse from sermons, 

meetings, public speeches, kava parties, and everyday 

conversation were tape recorded, transcribed, and translated 

under the direction of Dr. Susan Philips and under the 

sponsorship of the National Science Foundation. Also, 

approximately 12 hours of discourse were computer entered, 
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thus facilitating considerable discussion of the discourse 

with the speakers and with villagers in general. In addition, 

a rudimentary map of the village was made; each house in the 

village was plotted onto it in order to have a basic record of 

the social composition and geographical placement of each 

congregation's membership. Each home was photographed, and a 

short census was done of each household. The map making and 

census-taking facilitated contact with community members who 

might be less visible, less active in public activities and at 

the same time allowed the ethnographer to be more accessible 

to villagers. 

The Field Conditions during the Second Nine Months 

During the second nine months of the research, I resided 

approximately 10 kilometers away from the initial village in 

the major town of the island and a national center for 

commerce, politics, social affairs, and religion. The town 

site can be characterized as a number of villages which have 

grown together in the last few years because of population 

growth and in-migration from outlying rural areas. There is a 

centralized police force for the entire town, a centrally

located commercial district, and a number of industrial areas 

within the town boundaries. 

Tongan elites, expatriates of various economic and social 

position, government workers, small business entrepreneurs, 
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and unemployed squatters live together within the town IS 

geographical area. The town's population, with its significant 

disparity in social and economic standing, includes membership 

from all of the religious groups in Tonga, and even the 

recently formed religious groups have sizable congregations. 

The town, in contrast to the village site, has large 

congregations of the Church of the Latter-Day Saints of Jesus 

Christ (the Mamonga), the Seventh-Day Adventist Church (the 

'Aho Fitu) , and the Pentecost Church (the Penitekosi). 

The Research Focus of the Second Nine Months 

within the town, research began on three congregations 

from these three denominations. All three congregations were 

within easy walking distance from my residence, and therefore 

it was possible to have easy access to all of them. At the 

same time, research continued on the initial village community 

through occasional attendance at church services, meetings, 

and other village events. However, the three congregations in 

the second community occupied much of research time for the 

second nine months because of my wish to participate in as 

many activities in each congregation as possible. 

The choice of congregations was based on a number of 

factors. First, as mentioned, they are all within walking 

distance of one another; second, they are all relatively large 

and active corigregations that foster enough events, contexts 
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of decision making, and complexity of social interaction to 

make a comparative study worthwhile. As a matter of practical 

concern, I picked a particular Mormon ward in part because of 

its Sunday afternoon worship schedule which did not coincide 

with the other two congregations' Sunday worship schedule, and 

allowed greater opportunity to participate each Sunday in at 

least a major portion of each congregation's worship 

activities . 

. In a typical week starting with Sunday, I would perhaps 

attend the early 'Aho Fitu service at 8:00,4 attend the 'Aha 

Fitu Sunday school from 9:00 to 11:00, and then either stay 

for the 11:00 main service or walk on down for the 11:00 main 

service at the Penitekosi congregation. The 'Aho Fitu service 

would normally be concluded at about 12:00 and the Penitekosi 

would tend to go half past 12:00 or so. After lunch, I would 

walk on down to the Mamonga services, lasting from 2:00 to 

4:30 or so. After members had dispersed from the last ward 

meeting, I might then go to the 'Aho Fitu Youth meeting. Then, 

if I still had some energy, I had the option of attending the 

Penitekosi evangelistic meetings beginning at 7:30 with music 

and ending up as late as 9:30. 

4Tonga is the only nation in the world in which Seventh
Day Adventist services are held on Sunday rather than on 
Saturday; the difference is due to the time reckoning of the 
initial missionaries who came from Samoa and did not conform 
to the boundaries of the international dateline. 
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Specific Research Methods 

Participation 

participation in social interaction and conversing in the 

Tongan language proved to be extremely important. At the 

beginning especially, I found many things enigmatic and 

confusing, and then later on as things become clearer there 

remained the task of interpretation and analysis. I gave 

primary importance to repeated observation of the same kinds 

of activities in order to arrive at a comparative framework; 

for example, during the first nine months, an attempt was made 

to attend a number of Sunday morning kava drinking events, 

each monthly village meeting, or fono, and each funeral that 

occurred in the community. In this way, I hoped that the 

repeated exposure would facilitate an increasing knowledge of 

the events. The second nine months entailed a very busy 

schedule of attending congregational activities, including 

more informal social gatherings in homes, work areas, and, 

recreational sites. 

Participant-observation in Tonga offered numerous 

challenges as time progressed. Michael Agar states: 

Some time ago, Moerman (1969) talked about the 
ethnographer's dilemma. As an ethnographer studies 
a new culture, several things happen. First, he 
unconsciously begins to make the same background 
assumptions that group members do. Second, group 
members assume he now knows what they know, so they 
stop making things explicit. The informants become 
less informative, and the ethnographer becomes less 
analytic (Agar 1980: 229). 
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Agar's statement points to a potential problem for the 

ethnographer studying Tongan Christianity in particular. The 

temptation while studying Tongan Christian congregations has 

been to assume that one is familiar with particular behaviors, 

religious discourses, or organizational formats because they 

seems analogous to phenomena from Western culture and Western 

Christianity. Fortunately, the social interaction with a 

number of congregations affiliated with different 

denominations presented a plethora of contrasts. Differences 

among congregations forced better awareness of some of the 

important points of interest to be examined. 

Multiple viewpoints, ideologies, and practices among 

Tongans themselves served as one caution against research 

complacency. Ethnographers are perhaps initially satisf ied 

when Tongans continually explain that things are as they are 

because they are traditional or faka-Tonga, and then have 

little else to say on the subject. However, the simple 

explanation that something is faka-Tonga need not hinder 

ethnographic inquiry, especially inquiry on matters of 

politics and religion. In my research, Tongans were usually 

willing to discuss fine points concerning their religious 

experience, the differences between themselves and members of 

other congregations, and the unique nature of their Christian 

denomination. In general, the analysis of different 

congregations within communities has provided a useful means 
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Note Taking and Tape Recording 

Field Notes 
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The ethnographer's fieldnotes have obtained an almost 

mythical status in anthropology; they are seen as the 

essential record of the research endeavor in the field, and 

every ethnographer ideally returns with a great pile of note 

pads, typewritten cards, and the like. My notes, along with 

the memories to accompany them, are the solid evidence that 

the field work in Tonga actually took place, and fieldnotes 

have been an important foundation for my analysis during the 

post-fieldwork period. 

Definitions of what constitutes the ethnographic 

fieldnote may differ, and Jean Jackson points out that 

"clearly, what a 'fieldnote' is precisely is not part of our 

profession's culture, although many [anthropologists] seem to 

think it is" (1990: 7). The nature of my fieldnotes varied 

according to the research situation. Fieldnotes I wrote during 

observation of a particular moment tended to be short and to 

the point; only, at the end of the activity or at the end of 

the day did my notes increase in length. My interviewing of 

congregation members required supplemental notes to complement 

the information written onto the interview form, and these I 

wrote during and after the interview. In some contexts of 
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participant-observation, I found it inconvenient or obtrusive 

to take notes, and I would wait until a more opportune moment 

to jot down a few lines. In general, the notetaking increased 

in elaborateness as I became more knowledgeable about what was 

occurring and what was being said in the observed context. 

At times, the temptation was to write notes on everything 

that seemed interesting and important; on other occasions, 

there would seem to be nothing of interest to write about. 

Jean Jackson states "In one case the fieldnotes are inadequate 

because they are skimpy; in another they are inadequate 

because of an 'everything including the kitchen sink' quality" 

(1990: 27); however, I found that as the fieldwork progressed, 

the research interests became a guide in deciding what to 

elaborate on and what to neglect. In some contexts, the 

research interests related to congregations would take 

precedence over notetaking on more general, encompassing 

community activities. Fieldnotes were deemed essential for 

research on Tongan congregations and communities, and 

particular care was given to notetaking of religious worship 

services, meetings, and social events. 

The fieldnotes continue to serve as a invaluable resource 

during the post-fieldwork stage. Roger Sanjek makes the 

important point that "We come back from the field with 

fieldnotes and headnotes" (Sanjek 1990: 93); and our 

understanding of the fieldwork experience continues to evolve 
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long after the field work has ended. Sanjek notes that "The 

fieldnotes stay the same, written down on paper, but the 

headnotes continue to evolve, and change as they did during 

the time in the field" (Ibid.). Sanjek argues that the 

headnotes are the more important of the two, but fieldnotes 

continue to be a tangible, detailed record of my fieldwork 

experience. 

Tape Recording 

Tape recording discourse from a spectrum of events and 

activities has been a primary aspect of the research, and over 

20 hours of discourse from a spectrum of religious, political, 

and social events sermons, political speeches, meetings, and 

instruction were tape recorded during the initial nine month 

period in the village; the tape recorded material includes 

sermons, fono discourse, speeches made during funerals and 

feasts, religious instruction, meetings of various types, and 

informal conversation. All of the discourse has been 

transcribed and most has been translated. During the second 

nine month period, a little less than 20 hours of additional 

discourse was tape recorded. The tape recorded text consists 

of sermons, evangelistic meetings, church board meetings and 

leadership meetings, and religious instruction. All of the 

discourse has been transcribed, and most has been translated. 

The tape recording of discourse was accompanied by 
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fieldnotes describing the participants, setting, time, 

location, major themes of discussion, and any other matter of 

note. At times, I was aided by a Tongan research assistant, 

and at other times I relied on my own knowledge of the 

context; in all cases I was able to obtain basic information 

necessary to complement the tape recorded discourse. "Scratch" 

notes were taken concerning any material that seemed pertinent 

to research interests concerning the observed event. 5 Scratch 

notes provided additional data for tape recorded discourse and 

for the more extensive fieldnotes written after the completion 

of the tape recording. 

Discourse Analysis 

A major research strategy has been to use sociolinguistic 

methods and theories to collect and analyze tape-recorded 

discourse; the collection and analysis of tape recorded text, 

begun under the direction of Susan Philips as part of her 

research project on courtroom discourse in Tonga, was 

continued for the duration of the fieldwork period. Philips' 

study of legal discourse in Tonga, Elinor Ochs' analysis of 

Samoan social interaction, and Alessandro Duranti's study of 

discourse of the Samoan fono have all been importance sources 

SRoger Sanjek states "scratch-note production is what 
James Clifford calls inscription: 'A participant-observer jots 
down a mnemonic word or phrase to fix an observation or to 
recall what someone has just said'" (Sanjek 1990: 96). 
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of creative inspiration for analyzing discourse tape recorded 

from congregational and community contexts. The research use 

of discourse as a primary source of information is also 

influenced by the general movement in anthropology away from 

positivist to interpretive positions and the movement toward 

language, as a creative, yet in many ways, rule governed 

phenomena (Romney 1989). 

Skeptics of discourse analysis have argued that it is 

just another means of usurping the voice of the subj ect, 

another way to gain authoritative domination of the people 

studied. Stephen Tyler states: 

Some ethnographers have tamed the savage, not with 
the pen, but with the tape recorder, reducing him 
to a straight man, as in the script of some obscure 
comic routine, for even as they think to have 
returned to 'oral performance' or 'dialogue,' in 
order that the native have a place in the text, 
they exercise total control over her discourse and 
steal the only thing she has left -- her voice. II 
(1986: 128). 

However, despite Tyler's perspective, tape recorded discourse, 

as a primary data source for this research, has allowed micro-

analysis of social life in Tongan communities, and, in some 

cases, has actually provided an opportunity for the voice of 

the subject to be heard most clearly. 

My fieldwork in Tonga supports the contention that 

discourse is a powerful, detailed source of data that p-vokes 

more of the experiential, interactional moment under 
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ethnographic scrutiny. Transcribed and translated discourse, 

accompanied by direct observation and fieldnotes, has provided 

a data base for understanding the multiple messages and 

meanings (Bakhtin 1981, Hill and Hill 1987) of social 

interaction within the church and village. Roger Sanjek has 

perhaps exaggerated in stating that "new-fashioned styles of 

fieldwork are emerging in which transcriptions of taped texts 

are the primary if not the only form of fieldnotes produced" 

(1990: 115), but tape recorded discourse has allowed for 

clarification of social roles, cultural ideologies, and 

personal perspectives in Tongan congregational and community 

contexts. 

Maps. Census-Taking and Interviews 

Both the village and the town site presented challenges 

for gathering basic information concerning the subjects' 

social, economic, and religious status; however, my strategies 

for obtaining such information varied slightly from the 

village to the town site. In the village, I created a map and 

census of each household to complement participant

observation, tape recording, and informal interviewing. I 

included in an interview survey those households in the town 

that contained members from the three researched 

congregations. 

I completed a map of the village in the first six months 
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of the fieldwork, and my goal was to gather basic information 

on the composition of congregations wi thin the village. I 

spent a number of days with an assistant mov ing about the 

village in order to gather census data, take photographs of 

each building, and plot all the houses onto the map of the 

village. The map and census provided important information 

concerning 1) household composition, 2) members' educational 

and labor experience, and 3) member's opportunities for travel 

and immigration of villagers to overseas. As well, the census 

and map construction allowed me to have personal contact 

within the households of village members not intimately 

involved in the affairs of congregation and community. The map 

and census included every village congregation and every 

villager -- (though the largest Free Wesleyan congregation was 

of primary interest) -- and therefore allowed for comparison 

of village congregations. In regard to the Free Wesleyan 

congregation, the census provided a framework for the daily 

participant-observation, tape recording, and informal 

interviewing that makes up the bulk of the data base. In 

addition, the census and village map will aid in future 

fieldwork of the village site. 

The dispersed nature of social interaction for the town 

meant that a concerted effort was needed to obtain information 

from congregational members, active and inactive. Compared to 

the village, the division of research time among three 
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different congregations in a more widely-scattered and 

populous community in the town meant fewer opportunities for 

informal social interaction with church members on a casual, 

daily basis. In the village, I mingled daily with villagers on 

the street, in the kava drinking club, during recreational 

activities on the school grounds, or within social activities 

in the community hall. By comparison, interaction in the town 

was more problematic and was more circumscribed wi thin a 

smaller unit of Tongan acquaintances, assistants, and friends 

from each of the three congregations. Therefore, a more 

extensive interview provided a chance to visit people in their 

own homes, and to meet inactive members who would otherwise 

have been neglected. 

In interviewing the Adventist ,congregation, a male 

assistant aided me in locating each household, and introducing 

me to such members who were not regularly attending. The 

interviewing of Penitekosi members was sometimes done unaided 

and sometimes done with the assistance of a young ma,le 

Peni tekosi member, and the interviewing of Mamonga 

congregation was done without the aid of an assistant. The 

assistants were also actively involved in transcription, 

translation, and other aspects of the research project, and so 

they were well acquainted with the goals of the research. Both 

assistants were well-known and respected members of their 

congregation. The exact impact of the assistants on the 
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interview process is unknown, but there are indications that 

the presence of the assistants promoted more accuracy in the 

"census" part of the interview, and generally affected in a 

positive way the length, degree of detail, and nature of the 

interview. 

The Interview Form 

The following questions, in Tongan and English, constitute the 

formal questions administered during the interview: 

1. Hingoa Fakafamili: 
Name of your family: 

2. Memipa loe famili: 
Members of your family: 

a. Hingoa: 
Name: 

b. Talu motu'a: 
Age: 

c. Tangata pe fefine: 
Male or female: 

d. Ngaue/ako: 
work/school: 

e. Nofo 'i fe? 
Residence: 

f. Fatongia he siasi: 
Church responsibilities, offices: 

3. a. Famili nofo muli: 
Family members overseas (including yourself): 

b. Siasi loku lotu ai: 
Church attendance overseas: 
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4. Siasi '0 e kainga; siasi '0 e tamai moe fate: 
Church of your extended family; church of your father and 

mother: ' 

5. Uluaki siasi; lakanga 'i he 'uluaki siasi: 
Former church; positions held in former church: 

6. 'Uhinga ho'o tukuange ho 'uluaki siasi: 
Reason for quitting former church: 

7. 'Uhinga ho'o kau ki he [member's church]: 
Reason for joining [members church]: 

8. Ta'u papitaiso: 
Year of baptism [if applicable]: 

9. Me'a 'oku ke mahu'inga'ia taha 'i he ngaahi ouau toe siasi: 
The most important thing about your church: 

10. Ngaahi lakanga he siasi pe ngaahi fatongia tafa'aki 'oku 
ke tokoni lahi ai; faiako, malanga, hiva, ako tohitapu, pe 
'a'ahi? Lahi ho taimi ki he lotu? 

positions of participation, leadership, and responsibi 1 i ty 
held in the church. Your help is greatest in: teaching, 
speaking, music, other? Amount of time spent for the church in 
general: 

11. Kuo 'i a'i ha tokoni 'a e siasi ki hao faingata' a' ia? 
Tokoni mei ho kainga, pe memipa '0 e siasi, pe faifekau? Koe 
fe 'iho kainga mo e kaingalotu 'oku mahu'inga? 

For what needs and problems has the church assisted you? Has 
help come from your extended family, church members, or the 
pastor? What is the importance of your kin group as compared 
with your church group (your fellow church members)? 

12. Koe ha halo fakakaukau ki he lotu ngaahi polokalama, kau 
taki? 
What do you like about the worship, general activities, and 
the leadership of your church? 

13. Ko e ha meta 'e fai ke manakoa mo tupulaki ai e ngaue '0 
toe sai ange pe 'oku lelei pe? 

Do you have any ideas for progress, for improvements? 
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Charles Briggs states that "adequate applications of the 

interview technique and analyses of interview data presuppose 

a basic understanding of the communicative norms of the 

society in question" (Briggs 1983: 255). Before the interview 

process began, I made an effort to formulate relevant 

questions, and the research assistants were consulted during 

the final revision of the interview form. While interviewing, 

I attempted to be sensitive to the interviewed persons I s 

feelings and to ask questions regarding church doctrine (such 

as questions 6, 7 and 9), or church leadership (such as 

questions 12 and 13) without overstepping the bounds of 

propriety. 

Questions 1 and 2 elicited some basic data on households 

and on individual members. Question number 3 on migration 

provided basic information that can be used for continued 

research beyond the dissertation. Question number 4 drew forth 

some historical information on the movement of membership from 

one church to another. Question 5 was meant to give some 

information on the changing life situation of the member and 

a view of his/her particular life cycle. Question 6 was a 

means for bringing forth some information on conflicts that 

may have been the reason for quitting the former church. 

Question 9 usually brought forth a response that stressed 

doctrinal reasons for joining the current church of 

membership. Question 10 was a means for receiving information 
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on the degree of involvement in the congregation and on the 

degree of power that the member held in the church group. 

Question 11 on the social welfare programs of the church 

groups also addressed the question of the relative importance 

of one's fellow church member's versus kin members. Question 

12 was meant to seek information on what members liked about 

their church group which was then followed by question 13 

concerning any positive criticism members might have for their 

church. 

Some interviews elicited much more pertinent information 

than others, and some individuals interviewed were much more 

forthright than others, supporting the idea that "each 

interview is a unique social interaction that involves a 

negotiation of social roles and frames of reference between 

strangers" (Briggs 1986:24). In general, the interview format 

focussed on the positive aspects of member's religious 

experience and on the benefits of their church involvement. As 

deemed appropriate, I discussed particular cases of problem 

solving and conflict resolution in which the interviewed 

member had been involved, but I did not attempt to elicit 

information that the interviewed church member was reluctant 

to disclose. I carefully considered the degree of 

compatibility between interview techniques and the local 

metacommunicative repertoire and of which topics might be 

explored in the course of interviews (Briggs 1986: 98). 
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Beyond this more formal interview, the research in Tonga 

was greatly enriched through what has been termed ' key

informant interviewing'; a number of close relationships with 

individual Tongans allowed me to be privy to information that 

would otherwise have escaped my attention. However, I avoided 

exclusive dependence on key informants to prevent the danger 

of too much reliance on a small number of people and on the 

incorrect information that would be inevitable in "informant" 

information (1984: H. Russell Bernard). As a further 

safeguard, my close relationships with members from different 

congregations of different Christian denominations usually 

revealed differing viewpoints on particular questions or 

issues. 

In general, the interviewing process proved very useful 

in allowing me entry into members' homes. The interviewing 

enabled me to establish some familiarity with the family and 

household composition of all the members, and I discovered 

that this greatly helped me in my observation of 

congregational contexts. In addition, the interviews allowed 

me to meet with the infrequent attenders of church. Above all, 

the interviews, is some cases, allowed for some rather frank 

discussion of conflicts and problems faced by individual 

members and by the congregation as a whole. 



64 

Data Collection in General 

The interviewing has been seen as one method of gathering 

essential information; interviewing has proven to be a useful 

way of meeting Tongans in the relative privacy of their own 

home and a means of getting personal perspectives on religion, 

politics, and Tongan life in general. However, there has been 

greater reliance on information derived from sources other 

than the interviews, in keeping with Charles Briggs' 

suggestion that "less emphasis be placed on interviewing and 

more on the metacommunicative events that are used by members 

of a society" (Briggs 1983: 256). I have kept in mind the idea 

that interviews will be totally ineffectual in dealing with 

some topics (Briggs 1986: 101), and whenever possible, data 

from the interviews has been compared and corroborated with 

information gained in other contexts. 

As elsewhere, misinformation has been part of the 

ethnographic experience in Tonga. 6 I have kept in mind that 

there is the "observer's paradox" of "trying to find out how 

people interact when they are not being systematically 

observed, while data can only be obtained through systematic 

observation" (M. Kreckel, 1981: 98). The interview material is 

a product of the interview context, the tape recorded 

6 In this regard, it has been kept in mind that 
"particular fieldwork activities affected the kind and quality 
of the data collected" (Robert A. Rubenstein 1991: 22). 
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discourse is influenced by the act of tape recording, the 

observations are situated within a relationship of observed to 

observer, and ethnographic information is informed by the 

informant-ethnographer relationship (Agar, 1986). 

steven Nachman points out an additional problem in 

stating that "at least in the south Pacific, stories of 

anthropologists being systematically lied to are quite common 

among both expatriate Europeans and natives themselves" (1984: 

537), and the debate over the accuracy of information given to 

Margaret Mead in Samoa is now famous. In the case 0 f my 

research in Tonga, misinformation was sometimes given in 

contexts of humor and joking in which it was expected that the 

truth could be stretched a bit, with the ethnographer or other 

unwary person as deceived victim. At other times, 

misinformation was simply an inadvertent aspect of the 

communication between myself and others. 

Fortunately, I discovered that there are ways to 

effectively deal with such misinformation. Most important, I 

realized that it is necessary to be aware of the forms of 

listening and talk (Sanjek 1990: 104) that take place in daily 

interaction~ in Tonga, the daily banter, teasing, and gossip 

served as a standard for measuring the accuracy on the account 

of any particular informant. steven Nachman, in characterizing 

the South Pacific, states: 

A major source of information about lying was 
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gossip. By means of gossip islanders critically 
scrutinize one another1 s words, actions, and moral 
character in the process they express the values on 
the basis of which they judge lies (1984: 540). 

In some contexts in Tonga, I obtained information that may be 

categorized as laulaunoa, or gossip, and I evaluated this 

information as one source to compare among others. In a 

similar vein, villagers, though sometimes unwilling to discuss 

matters concerning themselves, were usually quite willing to 

discuss members of other families, kin groups, and 

congregations in regard to beliefs and practices. 

Above all, I attempted to have firsthand observation of 

social interaction. Malinowski states: 

Direct questioning of the native about a custom or 
belief never discloses their attitude of mind as 
thoroughly as the discussion of facts connected 
with the direct observation of a custom or vlith a 
concrete occurrence, in which both parties are 
materially concerned (Malinowski 1915: 650-52). 

Malinowski's statement, though a bit patronizing, is accurate 

in suggesting that the best kind of ethnographic information 

is gleaned directly from actual events observed by the 

anthropologist who can then follow up the observation with 

discussion wi th the participants. I experienced the 

. ~thnographic enterprise in particular moments in time and 

space while interacting with people from a select number of 

congregations in two communities. 
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units of study: The Congregation among other Units 

congregations are fundamental local units of organization 

for national and, in many cases, international Christian 

denominations. At the local level, congregations are as vital 

to community life as the more frequently studied social units 

of the household, the kin group, or the village. In the past, 

ethnographers have used the Tongan village (Beag1ehole 1941), 

kin group (Elizabeth Bott 1981, and household (Bernstein 1983) 

as salient units of analysis, while also n?ting the importance 

of the congregation (Rogers 1975). My comparative study of 

congregations in one village site and one town site has 

conceptualized the congregation as a primary social unit 

intertwined among other social units. The focus on 

congregations, ranging from the 'traditional' Free Wesleyan 

congregation in the village to the 'American-derived' 

congregations in the town, is justified in terms of the 

investment in time, money, and energy that Tongans themselves 

have placed with the congregation and in terms of the primacy 

that the congregation has in community life. 

Christian congregations have been an important part of 

Tongan village life for a long time, though those with little 

knowledge of the power of congregations in Tonga may want to 

argue that congregations are a Western social unit imposed on 

the Tongan people and should be evaluated with some 

reservations concerning their possible lack of cultural 
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authenticity. In reality, Tongans have incorporated the 

congregation into their community life since the introduction 

of Christianity around 1800 when the Methodist Mission 

encouraged the creation of religious communities or mission 

villages. 

Mission villages resulted from a need for local, 

satellite communities tied to the central Australian church 

headquarters; the satellite communities could then be used as 

a base from which to branch out into outlying areas and 

islands. The missionaries desired to create communities that 

were religious in nature, and, moreover, to create a bit of 

the I New Jerusalem I in a previously pagan society. 

Sia'atouta'i, the Free Wesleyan education center, Liahona, the 

multi-million dollar Mormon hub of the Mormon mission in 

Tonga, and the more recently created missions continue the 

goal of creating a City of God. 7 Religious centers in Tonga 

such as these are satellite headquarters for national and 

international denominations. 

In all villages, beyond the mission communities, churches 

took over much of the power, status, and functions of the 

chiefly class who were the local leadership at the time of 

7The size and prominence of such religious centers makes 
it feasible for the ethnographer who so chooses to research in 
depth just one religious community, though that was not the 
choice of this particular ethnographic research. 
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contact with Europeans (Marcus 1989: 197). Local elites, those 

that lost their titles during national centralization and 

those still designated by the monarchy as nobility, have had 

an ambiguous relationship with the local congregation due to 

the Christian stress on equality regardless of title; the 

elites have either embraced the congregation and become part 

of the leadership or have remained rather aloof from 

congregational life. 

The result has been a degree of freedom for congregations 

to act independently of local elites and for commoners to gain 

positions of power in the congregation. Such opportunity has 

encouraged the populace to seek the congregation as an avenue 

of social advancement in terms of education and leadership 

roles. 8 From the beginning of missionization, members have 

invested a great deal in their congregations in terms of time, 

money, and allegiance: the result has been the formation of 

congregations with such influence in community life that they 

merit ethnographic examination. 

The Comparability of congregations 

The primary reason for dividing research time into two 

different research sites--the village and the nearby town --

8The ministers have always enjoyed high status and they 
in fact largely replaced the historic elites (hou'eiki) as the 
community leadership. 
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has been to take a broad look at a range of congregations from 

different denominations. One of my primary goals has been to 

analyze the longer established, more predominant denominations 

and the more recently established, minority denominations. My 

research on the main congregation belonging to the Free 

Wesleyan Church in the village was followed by research on the 

congregations of Mormon, Pentecostal, and Adventist 

affiliation in the town site. A strictly comparative study 

would perhaps have included research on four village 

congregations representing these four different denominations 

and four town congregations belonging to these same four 

denominations. However, such an extensive study would be 

difficult because of 1) the restrictions of time for the 

research and 2) the fact that almost none of the villages have 

enough members belonging to the minority denominations to have 

a congregation for each of them. Most importantly, I felt that 

the relative closeness of the two geographical sites, the 

similarity of congregation size, and the rather modest 

differences between the town population versus the village 

population did not create enough differences according to 

geographical location of congregation to merit the larger 

sample of congregations. Therefore, my research is the 

represents a realistic, yet fruitful adapt ion to the 

circumstances of fieldwork. 
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Congregation and Community 

The village is large, prosperous, and historically 

important as compared with other villages in Tonga. Many of 

the villagers are occupied with horticulture because the area 

has rich soil and the central market for island exports of 

bananas and other crops is nearby. The village, due to its 

geographical location, serves as a satellite community for the 

nearby town which is the urban center for the nation, and 

therefore many villagers are involved in commercial and 

government jobs in the town. In recent years, the village has 

experienced a significant amount of in-migration from Tongans 

from outlying islands and out-migration to overseas. 

Many Tongan villages have a predominant congregation, 

usually Free Wesleyan, that controls much of the social, 

political, and religious life of the village, and, in fact, 

the researched village is dominated by the Free Wesleyan 

Church. The village is typical in that regard, but atypical in 

the fact that the large size of the village has allowed the 

emergence of three separate Wesleyan congregations. The size 

of the village means that Wesleyans have divided the 

management of village Free Wesleyan membership into smaller 

units, into two new congregations. Much of the community's 

power and most of the village elite still resides in the 

initial Free Wesleyan congregation, but potent religious and 

political leadership is being created in the newer Free 
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Wesleyan congregations. The split into three congregations, 

while revealing much about local political and social 

organization, allows for comparing congregational composition 

and inter-congregational dynamics for the Free Wesleyan Church 

at the village level. 9 In addition to the Free Wesleyan 

congregations, there are congregations belonging to the two 

splinter denominations that broke away from the Wesleyan 

denomination: there is a Free Church of Tonga congregation and 

a Church of Tonga congregation. 

The presence of a sizable Mormon congregation in the 

village, now fairly common for any Tongan village, makes for 

an interesting comparison of a minority, American-sponsored 

congregation with the village Free Wesleyan congregations. As 

well, the Mormon village congregation, when compared with the 

town Mormon congregation included in the study, allows for 

some assessment of the influence of the town versus the 

village on congregational life. The Mormon congregation in the 

village has modern facilities for worship, schooling, and 

recreation. As in other denominations, congregational 

leadership is occupied primarily by a few families of 

longstanding membership in the Mormon Church. Unl ike the 

Mormon Church, the Pentecost and Seventh-Day Adventist 

9The inter-congregational dynamics for the Free Wesleyan 
Church for this village is more complex than the more usual 
case where each congregation in the village represents a 
different denomination. 



73 

denominations, the two other American-sponsored groups with an 

established presence in Tonga, are not well-represented in the 

village. 

My interest in the newer U. S. sponsored denominations was 

the primary reason for moving from the village to the nearby 

town. The initial village site, while a good site for 

understanding the interconnections between congregation and 

community, did not offer many opportunities to research 

congregations belonging to some of the smaller, yet important 

Christian denominations. In contrast, the town -- though it 

perhaps loses some of the village's social unity and 

geographical boundedness -- is large enough to have the full 

range of religious groups within its boundaries. The town site 

is the center of commerce, government and religion for the 

nation and contains large congregations of the three church 

groups researched: the Pentecost, Seventh-Day Adventist, and 

Mormon churches. 

An important aspect of the research is that all of the 

congregations are large by Tongan standards, ranging in size 

from over 300 for the Free Wesleyan, to about 250 for the 

Adventist congregation, and to 150 for the Mormon and 

Pentecost congregations. In Tonga, congregations such as these 

serve as centers of resource distribution and serve as 

conduits to education, jobs, overseas travel, and immigration. 

All of the congregations, due to their size and central 
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location in the nation, have relatively strong ties to their 

respective denomination, and, as well, each congregation has 

strong ties to denominational institutions located in the 

United states and elsewhere. At the same time, all 

congregations and their members, despite strong ties with 

Christian organizations based overseas, consider themsel ves as 

quintessentially Tongan and as upholders of traditional 

culture, the national identity, and true Christianity. 

In addition, there are significant differences among the 

congregations, and this is particularly the case in regard to 

beliefs and practices. All congregations see their 

denomination as the true and distinct representative of 

Christianity in Tonga, and members are quick to note salient 

points of difference between themselves and those of a 

different religious persuasion. Differences in apparel, 

demeanor, and general lifestyle that may seem slight to the 

outsider take on significance in daily interaction among 

Tongans. For example, youth dances for Mormons, prohibitions 

on eating pork for Adventists, and the Pentecostals' use of a 

musical band during worship are some of the markers of 

distinctiveness that frames one's religious identity. 

I undertook the research with an awareness of contrasts 

in social composition among the congregations. The Pentecost 

congregation members can 

within the lower-income, 

be categorized as predominantly 

less-educated sector of Tongan 
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society; in addition, congregational composition includes 

quite a number of younger people who had broken away from 

their families and moved in with either of two leaders of the 

Pentecost congregation. By comparison, a significant number of 

the Mormon congregation work in the business sector; 

occupations include storekeepers, taxi service owners, and 

other types of service-oriented jobs. The Adventist 

congregation claims some business-oriented members, as well as 

a number of people holding middle-level civil service and 

educational positions. The Free Wesleyan congregation in the 

village contains most of the villagers who hold government 

jobs, positions of status and power, and have received 

advanced education. The Free Wesleyan congregation also holds 

members from every social level in the village. 

All of the congregations maintain a full schedule of 

events that takes up much of the member's time each week, all 

of the congregations have a range of activities that occur 

outside of the Sunday worship services, and all of the 

congregations proved fruitful for collecting data on social 

control , competition and cooperation, and confl ict management. 

Most importantly, each congregation had leaders and members 

who aided in the research undertaking and who permitted the 

intrusion of an outsider into their midst. 
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The Congregation in Relation To other Social Units 

Tongan congregations do not exist as social islands and 

in fact are closely tied to other social units within the 

community. Anthropologists have studied primary Tongan social 

units such as the extended family (Rogers 1975, Bernstein 

1983), the household (Marcus 1978, Bernstein 1983), and the 

kin group (Bott 1981). One intention of the research has been 

to contextualize congregations in relation to such units. The 

research has not been a study, per se, of social units such as 

the village or town, the kin group, the extended family, and 

the household, but it has been noted that congregations vary 

in their ties to other social units in Tonga and that analysis 

of such variation contributes to an understanding of the 

nature of each congregation as embedded in the community. 

Congregations in Relation to Town and Village 

The study of congregation and village is methodologically 

possible because all of the congregations of the village are 

involved in considerable intra-village interaction involving 

education, recreation activities for youth, and community fund 

raising. The Mormon congregation, often accused of neglecting 

communi ty matters in favor of church concerns, in real i ty 

contributes in many ways to the management of the community. 

Regardless, of denominational affiliation, the villagers 

generally display a strong sense of community and take a great 
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deal of pride in their village. In terms of the research, my 

participation in congregational contexts often meant 

participation in village contexts and vice versa, and in 

general, participation in a particular congregation's 

activities did not create a sense of isolation from the 

community. 

The town, consisting of a number of villages joined 

together because of the population growth, perhaps lessens the 

clear geographically-bounded identity that is part of village 

life. The research in the town, though confined to one 

section, entailed a larger geographical area for research than 

the village; therefore, participant-involvement in many of the 

community's activities was a greater challenge than the 

previous site. 

As in the village, many townspeople frequently interact 

with neighbors, participate in community activities, and are 

concerned with the affairs of their district within the town. 

In both the town and village, there is considerable variation 

in terms of involvement in community and congregational 

matters, but in all cases, congregations stress the importance 

of the larger community in which the congregation is embedded. 

Congregations in Relation to the Kindred 

Villagers and townspeople invariably have numerous 

relatives also resident in the same community, and many have 
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kin who belong to congregations that have a denominational 

affiliation that is different from their own. In this way, kin 

ties cross-cut congregational ties and allegiance to the 

congregation is often negotiated in terms of counter

allegiance to one I s kindred. For example, a feast by one 

congregation invariably involves resources and participation 

from members of other congregations, but usually there is an 

apparently successful juggling of allegiance to the 

congregation and the kindred. 

For the congregations of the Pentecost, the Adventist, 

and the Mormon there was often discussion by members of the 

relative importance of the kindred as compared to the 

congregation; members of these churches talked about their 

conflicting allegiances to these two social units. They 

confessed that they are sometimes accused by their kin members 

of putting more importance in the congregation than the 

kindred, and expressed the fact that, indeed, they often felt 

more closely in touch with their fellow congregation members 

than with their kin. Members of these three congregations gave 

examples in which members of the congregation were called upon 

for material or spiritual assistance instead of the kindred, 

or kainga. 10 In comparison, members of the Free Wesleyan 

10 Tamar Gordon argues that the Mormon religious system 
has considerable ongoing potential to eclipse a moral system 
held by members which stresses cooperation among kainga, or 
extended family, over loyalty to church group" (1988: 2-3). 
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congregation's expressed a more balanced stress on the 

importance of the community, the kindred, and the nation. 

Congregations in Relation to the Famili 

The famili has been characterized as a community-based 

action group, a loose association of households 1 inked by 

consanguineal ties, whose members co-operate economically 

without being asked (Decktor Korn 1974; Bott 1981). There are 

extensive ties within the famili, and this is particularly 

true between parents and children, or among siblings in 

handling economic and social matters. For example, brothers 

have often been noted to share economic resources (Elizabeth 

Bott 1981: 16), and siblings may form a "family estate" with 

one brother and his household contributing produce from a 

garden plot, another sending cash home from overseas, etc. 

(Marcus 1975b). 

Christine Gailey, with a historical perspective, asserts 

that the initial Methodist mission narrowed the power of the 

famili." Gailey argues that Christian institutions beginning 

11To elaborate, Machiko Aoyagi states "the farnili 
organization seems to be not solid and not well structured. 
Generally, there is a more or less close consanguineal 
relationship between an 'ulu'i famili and the members of his 
famili organization which includes the people of three or four 
generations whether lineally or collaterally related. When the 
organization becomes larger, it breaks up easily, as if 
unconsciously. That there is nothing to bind its members to 
the famili organization, such as the land property or group 
name, may make the organization loose and easy to break up. 
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with the Methodist mission have been a source for empowering 

the married couple (specifically the husband), and the 

extended family while restricting the cohesion of the larger 

kin group. Tamar Gordon, in a similar vein, has recently 

argued that Mormon beliefs and practices involving the nuclear 

family are weakening members ties to their extended familii 

Gordon asserts that Mormonism has worked to empower the 

husband as priest within the nuclear family and weaken ties 

between the nuclear family and wider circles of kinship. I 

generally agree that churches do have an impact on the 

composition, organization, and power of the Tongan nuclear 

family, the famili, and the congregation, and an attempt has 

been made through the census and interviewing to provide some 

data on different types of nuclear family and family 

composition from congregation to congregation. 

Congregations in Relation to the Household 

Robert Netting states that households are "a primary 

arena for the expression of age and sex roles, kinship, 

socialization, and economic cooperation where the very stuff 

Added to his [sic], the functional role of 'ulu'i famili is 
limited to the ceremonial occasions that occur vary rarely in 
one's life, and people may not be conscious of 'ulu'i famili 
until they need him" (Aoyagi 1966: 154). 
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of culture is mediated and transformed into action,,12 (1984: 

xxii). The household, or kau nofo'anga, in Tonga is indeed a 

major site of cultural expression and a dynamic arena for 

social interaction; the Tongan household is the locus for 

coordinating sUbsistence work, resource management, and daily 

social life. Tongans generally state that ideally everyone in 

a household works together and is of one accord in decision 

making and goals; ethnographies of Tonga have often stressed 

that Tongan households of related-kin, sometimes in close 

proximity to each other, are usually resource-sharing units. 

Garth Rogers, for example has discussed how separate 

households are often composed of members of kin who ideally 

cooperate as a unit for the prosperity of the household. 

Bernstein, in great detail, has stressed the inter-household 

competition and cooperation that often occurs between 

households of kin living in close proximity. 

My personal experience of living within an all-male 

household and frequent participation in a number of other 

households indicates that religious affiliation does have an 

effect on the household composition. There does seem to be 

considerable stress in all congregations on having everyone in 

12Household dynamics in Tonga generally support the idea 
stated by Robert McC. Netting that "selecting the household as 
a common focus for social scientific research and analysis has 
both practical and theoretical justifications"(1984: xxi). 
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the household at least participating in the same congregation, 

if not holding common membership. For example, traditionally, 

the wife, if of a different denominational affiliation, was 

expected to join the husband's congregation upon marriage, and 

this seems to be the current practice in the Free Wesleyan 

congregation, with some exceptions. 

The importance placed on common religious affiliation 

seems strongest in the three minority, American-sponsored 

denominations; for example, if a non-Mormon relative comes 

from an outer island to live with a village Mormon household, 

that relative will probably be expected to attend Mormon 

church functions. As well, in some cases, particularly in the 

Pentecost Church, common membership in a congregation may be 

the reason for unrelated people to corne together in one 

household. For example, recently converted youth in the 

Pentecost congregation frequently have left their family and 

moved in with one of the congregation's households, and in 

such cases, congregational ties and household sharing take the 

place of kin. Cases such as these have made it clear that 

Tongan household composition is an important phenomena to 

consider in relation to different congregations. 

A Summary of the Congregations in Relation To Community. 

Kindred. Famili. and Household 

In summary, the study of Tongan congregations necessari 1 y 
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includes analysis of other social units that have cross-

cutting ties within the congregation. The research has 

considered important connections between the congregations and 

other social units such as the community, the kin group, the 

family, and the household; as a result, the congregation is 

shown to be deeply embedded within the local cultural and 

social context. 

Congregations. Community. and Gender 

Gender is an important area for this research on 

congregation and community, but it has generally not been a 

primary factor of past ethnographic research of Tonga. 

However, Louise Bernstein's study of family and household 

interaction tells much about women's life in the village, 

Tamar Gordon's work describes the place of women in the Mormon 

Church, and Christine Ward Gailey's analysis of 

transformations of gender from the time of European contact 

all immensely clarify the place of women in Tongan society. 

Gailey's study is most interesting in that it accuses 

Christianity of creating loss of status for Tongan women over 

the last 200 years. She states: 

All women have lost important sources of structural 
authority and autonomy through a complex 
interaction of missionary zeal and influence; the 
institution of production for exchange; changes in 
industrial production in Europe and the 
introduction of European commodities; the interests 
of missionaries, Tongan chiefs, and colonial 
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administrators in revising and codifying customary 
inheritance and land-use arrangements; and the 
creation of a civil sphere especially associated 
with chiefly men" (Gailey 1980: 297). 

Gailey has been criticized for missing some essential details 

of the historical transformation of gender, but her analysis 

is useful as a guide for insights on gender and gender 

relations in Tonga. 

The present research has included an analysis of roles 

for men and women in church activities, resource management, 

and decision making. Gender has been a primary variable in 

considering responsibilities and opportunities within 

congregations in regard to positions of authority, prestige, 

and power. Specifically, gender of teachers, speakers, 

singers, resource managers, salaried workers, and so on has 

been a major consideration in analyzing the general character 

of each congregation. 

Congregation, Community, and Age 

The ethnographic literature on Tonga has often presented 

age as an important marker of social position and an essential 

component in social interaction. For example, sibling order as 

a determinant of status has been discussed by Elizabeth Bott 

(1981) and George Marcus who have noted the primacy of the 

oldest sister (1977. Garth Rogers (1975) and Louise Bernstein 

(1983) have noted the importance of age in interaction between 
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generations, with the older generations demanding proper 

respect from younger generations. There has been some 

discussion of the significance of the stages in a life cycle, 

with particular attention paid to the period in which 

unmarried youth are categorized as talavou (Rogers 1975). 

Age has been considered an important factor in the study 

of congregations. The research has entailed an examination 

of roles according to age in regard to the activities of the 

congregation, the manner in which resources were controlled, 

and the nature of decision making according to age. In 

addition, age has been an important variable in analysis of 

congregational positions of authority, prestige, and power. 

specifically, the age of participants in congregations in 

roles of teaching, speaking, music performance, and resource 

management has been an important consideration in analyzing 

the general character of each congregation. 

Congregation. Community. and Status 

The ethnographic literature on Tonga, and Polynesia in 

general, has noted the complexity of status considerations in 

every context of social interaction. Tonga has traditionally 

been a highly stratified society, and Tongans are currently 

very cognizant of the minor differences of status between 

individuals in a given context: religious, political, or 

economic. For example, one's place within the sibling order of 
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the nuclear family and one's position wi thin the iami! i 

hierarchy are salient for interaction with close relatives. 

Within the wider kin network, the individual's status within 

the kainga is important for social interaction with all 

members of the kin group. Interaction within the community 

also calls into play a social hierarchy within which one is 

ranked relative to peers and all villagers in general. 

Churches have played an important role in facilitating 

the transformation of status hierarchy as discussed by 

Shulamit Decktor Korn who asserts that the churches have 

provided a new form of achieved status (1978: 62). Generally, 

the argument can be made that congregations play a primary 

role in the negotiation of status created by the new forms of 

wealth and position brought about largely through the 

migration of thousands of Tongans overseas who subsequently 

send back remittances. 

I have undertaken an analysis of status in relationship 

to church activities, resource management, and decision 

making. I have found status to be an important variable in 

considering individual participation in the responsibilities, 

duties of congregations. The social status of ministers, 

teachers, public speakers, and others has been an important 

consideration in analyzing the general character of each 

congregation. I have examined the degree and number of a 

community's high status members found within each 
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congregation, and made a comparison of the congregations in 

regard to the general status of each group's members. 

Careful use of ethnographic methodology to compare 

various social units and social variables is useful despite 

the recent portrayal of fieldwork as a "hopelessly 

unsystematic, even haphazard, activity plagued with 

insurmountable problems of understanding (if by understanding 

is meant describing and accounting for a "real" world), for 

which anthropologists are ill-prepared and ill-served by their 

training" (Robert A. Rubenstein, 1991: 13). One may indeed be 

ill-prepared but the methodological framework can be an aid in 

lessening some of the haphazardness of fieldwork research. In 

this case, a great deal has been learned by comparing 

congregations in two different sites, and by analyzing the 

congregation in relation to other social units. 

The Writing of the Ethnography 

Description of cultural and social life is currently a 

problematic, self-conscious enterprise involving critique of 

the relationship of power and privileged perspective of the 

ethnographer to subjects, of the sources of authority and 

authenticity for the ethnographer as well as the written 

ethnography, and of the contexualization of the research data 
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and ethnographer's experience13 (Rubenstein 1991: 12-13). The 

ethnography, the end result of the ethnographic experience, 

has indeed become the site for scrutinizing the value of the 

anthropological enterprise. The present written text -- a 

result of the subjective experience created in the meeting of 

ethnographer with indigenes wi thin Tongan communi ties -- is an 

attempt to be both accurate and creative, both authentic and 

informative. 

Past ethnographies of Tonga have generally conformed to 

the discipline's traditional interests in kinship, village 

life, subsistence, ritual, and social organization. Ernest and 

Pearl Beaglehole' s ethnography from the 1940 I S and Garth 

Roger's ethnography from the 1970's are two examples of 

holistic ethnographies of village life meant to extend the 

scientific enterprise. My objective is to draw upon these past 

records and the ethnographic experience to present a 

comparative study of a select number of congregations. I 

especially draw upon Garth Rogers' detailed description of 

village life, George Marcus' analysis of political status 

rivalry, S. Decktor Korn's discussion of kinship, Louise 

Bernstein's ethnography of the Tongan family and household, 

and Tamar Gordon's dissertation on Tongan Mormonism. 

13Mary Louise Pratt states "Fieldwork produces a kind of 
authority that is anchored to a large extent in subjective, 
sensuous experience" (1986: 32). 
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My ethnography will not provide detailed coverage of such 

previously covered topics as geography, climate, subsistence 

practices, economics, and kinship. Similarly, the chapter on 

the history of Christianity in Tonga highlights only the major 

points of relevance for consideration of the historical 

context of current religious institutions in Tonga. However, 

I have made a major effort to provide a great deal of detail 

on the local context within which the Tongan congregation is 

embedded. 

My idea is to give an accurate impression of everyday 

life and to give an elaborate translation of the complexity of 

social interaction. Admittedly, the transfer from the 

fieldwork experience to this ethnographic text is a tricky 

task. Mary Louise Pratt, speaking from a relatively extreme 

position within the discipline, states: 

One experiences the indigenous environment and 
lifeways for oneself, sees with one's own eyes, 
even plays some roles, albeit contrived ones, in 
the daily life of the community" but "the 
professional text to result from such an encounter 
is supposed to conform to the norms of a scientific 
discourse whose authority resides in the absolute 
effacement of the speaking and experiencing subject 
(1986: 32). 

Pratt goes too far in suggesting that there is absolute 

effacement of the speaking and experiencing subject. However, 

I am attempting to provide an accurate description of my 

experience in Tonga and to provide some sense of the 

subjectivity of those studied. I have given some thought as to 
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the amount of discourse text to include; my goal has been to 

include enough text to provide something of the context, but 

not so much text that the reader is frustrated by lengthy 

passages in Tongan. The inclusion of a fair amount of actual 

tape recorded discourse which exhibits personal viewpoints of 

Tongan individuals is meant as one way to provide some of the 

voice of the individual Tongan. 

controversial differences between ethnographic texts of 

the same society, but written by different ethnographers, 

point to the limits of any ethnographic endeavor, to the 

importance of the individual researchers I experience on the 

ethnographic text, and to the influence of the individual 

ethnographer's voice within the language of scientific 

authority.14 A modest goal of this ethnography is to provide 

some accurate insight on the workings of a certain sector of 

Tongan society at a given point in time. Timothy OIMeara 

states II Human life i tsel f may be 'riddled with 

contradiction, I but as anthropologists we may strive to 

14 A valuable lesson in the vital connection between the 
ethnographic experience and the IIscientific ll is evident in the 
well known Mead-Freeman controversy. Clifford on the recent 
Mead-Freeman controversy states IITwo competing portrayals of 
Samoan life are cast as scientific projects; but both 
configure the other as a morally charged alter ego ••.•. One 
is left with a stark contrast: Mead1s attractive, sexually 
liberated, calm Pacific world, and now Freeman1s Samoa of 
seething tensions, strict controls, and violent outbursts. 
Indeed Mead and Freeman form a kind of diptych, whose opposing 
panels signify a recurrent Western ambivalence about the 
IIprimitive ll (Clifford: 1986: 102, 103). 
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describe and explain that riddle without our statements 

themselves being contradicted" (1989: 361). 

My focus is on the role of the congregation in Tongan 

90mmunities, and the first riddle to be explained in the next 

chapter concerns the relation between pre-contact reI igion and 

Christianity; chapter three is a discussion of possible 

reasons for the current domination of community life by 

Christian institutions. In chapters four through seven, I 

attempt to explicate the theoretical foundation that 

elucidates the explanation of congregations in Tongan society; 

specifically, I rely on the pertinent theory to create a 

theoretical framework for discussion of social control, 

cooperation, competition, and conflict management as found in 

the social interaction of church and village. 
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CHAPTER 3 

A HISTORY OF MISS IONIZATION IN TONGA 

Tonga, along with the rest of Oceania, has been included 

within the midst of a revival of anthropologists' interest in 

a diachronic ethnographic perspective.' In keeping with this 

interest, I argue that the historical development of Tongan 

religion, within its social context, sets the stage for the 

current diversity of religious experience in Tonga. The 

current vitality of religion in Tonga can be comprehended if 

Tongan religion is studied while keeping in mind the 

historical role of religion: religion has long been involved 

in the full sphere of Tongan social activities. The religious 

transformation of Tonga for the last two hundred years 

provides a diachronic framework for understanding the nature 

of current congregations in Tongan communities. A historical 

perspective of religion in Tonga reveals that 1) pre-contact 

indigenous religion and post-contact Christianity have 

historically been a vital aspect of Tongan social processes, 

and 2) that there has been transformative process in which 

indigenous Tongan culture has been 

'John Kelly and Martha Kaplan, in a recent review 
article, state, "There has been a turn to history in the 
anthropology of the 1980s, reflected even in the titles of 
many published works: not only a turn to historical materials, 
but a turn from accounts set in a timeless 'ethnographic 
present' to accounts that find history intrinsic to their 
subject" (1990: 120). 
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altered in response to Christianity and Christianity has been 

modified by the indigenous culture. 

Tongan Religion at the Time of Contact 

Previous work done by historians Noel Rutherford (1971, 

1977) and sione Latukefu (1974) concerning Tongan society at 

the time of contact with Westerners has been recently added to 

by Christine Ward Gailey (1981) and Edwin Ferdon (1987). Such 

scholars have reI ied on sources of information concerning 

Tongan society by explorers, such as Captain James Cook, who 

sailed into the harbors of the Tonga islands. The records of 

captain Cook and the memoirs of such people as William 

Mariner, taken captive on Tonga in 1806, represent the primary 

source for historians and anthropologists to speculate on the 

character of Tongan society before the end of the 18th 

century.2 The historical sources concerning indigenous Tongan 

religion that exist tend to be descriptions of sacred rituals, 

the cosmology, and the dominant theodicy, while less attention 

is paid to the practice of religion in Tongan social life. 

However, the existing records contain many indications that 

religion was an integral force in social life during the era 

2Sione Latukeku, Noel Rutherford, and, more recently, 
Edwin Ferdon and Christine Ward Gailey, in particular, have 
used the primary resources to reassess the pre-contact Tongan 
society and to provide fresh perspectives on the impact of 
Western society. 
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before contact with Europeans. 

The Cosmology 

H. G. Cummins states, "Tradition maintains that, from the 

earliest times, Tonga was ruled by a high chief who was 

absolute monarch in religious and civil affairs" (1977: 64).3 

The historical accounts suggest that the high chief was 

supreme political and spiritual leader and that the elites, 

including the local chiefs below the high chief, were strongly 

legitimized by an elaborate belief system. The belief system 

apparently tied the earthly powers to supernatural powers and 

sanctified the dominant position of the elites. Edwin Ferdon 

states that "the most revered of all chiefs, the Tu'i Tonga, 

was believed to be a direct descendent from one of the higher

ranking gods of Tonga" (Ferdon, 1987: 69).4 The Tu'i Tonga, 

3 Cummins states that by the "17th Century a tripartite 
system of government with Tu'i Ha'atakalaua as the nominal 
political leader, the Tu'i Kanokupolu maintaining effective 
political dominance, and the Tu'i Tonga as religious head of 
state" (Cummins 1977: 64) had been instituted. 

4This pantheon of gods was believed to reside on an 
island distant from Tonga. William Mariner, who lived for a 
number of years with the pre-Christian Tongans at the dawn of 
the 19th century, states that this island of the gods "is 
supposed to be much larger than all their own islands put 
together, to be well stocked with all kinds of useful and 
ornamental plants, always in a state of high perfection, and 
always bearing the richest fruits and the most beautiful 
flowers " (Mariner, 1827, vol. II: 102). Gifford, an 
anthropologist who did fieldwork in Tonga during the 1920's, 
records that II.Pulotu: the unseen world, and domain of the god 
or goddess Hikule'o was believed to lie to the westward and to 
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embodying the essence of the supernatural, must have been an 

authoritive force for preserving obedience to the top 

leadership of the society. 

The supernatural realm, closely mirroring the social 

hierarchy on earth, was a means of fortifying the social 

order: the cosmological belief in a pantheon of gods can be 

seen as a means of representing the political hierarchy 

(Ferdon 1987: 72: Gifford 1929: 326). Pulotu, the realm of the 

Gods from which the Tu'i Tonga was a descendent, was also, 

according to William Mariner, the destination at death for 

certain privileged mortals. He states that the hierarchical 

order contained, in descending order of rank and power 1) the 

original gods, 2) the souls of noble Tongans having all the 

attributes of the original gods but to a lesser degree, 3) the 

souls of matapules, assistants to noble Tongans, and 4) the 

original attendants of the gods (Mariner, 1827, vol. II: 104). 

In contrast, the common people did not have a place in Pulotu, 

and, in fact, there seems to have been some debate concerning 

the ultimate destination of commoners beyond the earthl y 

existence: William Mariner, the primary source on such 

be reached by sea" (1929, vol. H. G. Cummins, also attempting 
to reconstruct Tongan traditions, adds further details on the 
complexity of the Tongan pantheon of gods by asserting that 
"apart form the gods of Pulotu the Tongans bel ieved in Kau 
Tangaloa, a group of sky gods Kau Maui, of the 
underworld, were another group of related gods" (Cummins, 
1977: 70). 
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matters, argues that there was uncertainty as to the spiritual 

fate of people on the lower rungs of the social hierarchy 

(1827: vol. II: 100). 

The Theodicy 

There are indications that the populace had strong 

inducements to adhere to the demands of Tongan society, even 

though a pleasant life in the "hereafter" may not have been 

offered as an enticement for the commoners to conform to 

social norms. The records reveal that indigenous pre-contact 

religion had an elaborate theodicy to explain that prosperity 

was dependent on the obedience of the people to their chiefs, 

to the laws of the land, and to the gods. According to 

Mariner, there were many obligations the Tongan needed to 

attend to in regard to the gods. His account notes that "human 

merit or virtue consists chiefly in paying respect to the 

gods, nobles, and aged persons; in defending one's hereditary 

rights; honour, justice, patriotism, friendship, meekness, 

modesty, fidelity of married women, parental and filial love, 

observance of all religious ceremonies, patience in suffering, 

etc." (1827, vol. II: 100). 

The gods' response to human behavior was thought to be 

relatively immediate, and the consequences of all behavior 

occurred in mortal life. Mariner describes the manner in which 

Tongans believed that "all rewards for virtue, or punishments 
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for vice happen to men in this world only, and come 

immediately from the gods" (p. 100). Mariner states that 

within the traditional cosmology "all human evil is inflicted 

by the gods upon mankind, on account of some neglect of 

religious duty, either in the person or persons who suffer the 

inflictions, or in the egi or chief whom they serve" (p. 100). 

The theodicy of traditional religion, then, created a 

close tie between forces of earthly good and evil with the 

realm of the supernatural. 5 Earthly social structure was 

welded to Tongan theodicy in a most concrete manner in the 

conceptualization of mana, the source of good fortune. 

According to Sione Latukefu, every chiefly person possessed 

some degree of mana, or supernatural power (Latukefu: 1974: 

4), but for the commoner, the obtainment of mana was perhaps 

SMariner in summarJ.zJ.ng the ancient Tongan cosmology, 
notes the kinds of supernatural power, good and evil, that 
could influence the life of a mortal being. He states: "1) 
That there are Hotooas, gods, or superior beings, who have the 
power of dispensing good and evil to mankind, according to 
their merit, but of whose origin they form no idea, rather 
supposing them to be eternal. 2) That there are other Hotooas 
or gods, viz. the souls of all deceased nobles and matabooles, 
who have a like power of dispensing good and evil, but in an 
inferior degree. 3. That there are besides several Hotooa Pow, 
or mischievous gods, whose attribute is never to dispense 
good, but petty evils and troubles, not as a punishment, but 
indiscriminately, from a pure mischievous disposition. 4. That 
all these superior beings, although they had a beginning, will 
have no end" (Mariner 1827, vol. II: 99). 
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more contingent on proper behavior and adherence to all tapu 

restrictions. In the 1920s, a much later time period, Edward 

Gifford describes the nature of mana by observing that "if a 

man's yams grow well and his pigs multiply it is said that he 

has mana, but the mana is due to the favor of a god or gods, 

not to an impersonal supernatural power" (Gifford, 1929: 326). 

There is difficulty in assessing the validity of such a 

statement for the pre-contact period because Gifford's 

analysis looks back on the traditional system from the 

standpoint of the early twentieth century; however, it is 

tempting to suggest that Tongans felt that there was a close 

connection between correct behavior and retaining or gaining 

mana, although the whim of the gods seems to have been a 

factor as well. 

Incorrect behavior, Gifford argues, brought the opposite 

effect: he observes that "conversely, loss of mana is due to 

conduct displeasing to a god" (p. 326). In a similar vein, E. 

E. V. Collocott, writing about the supernatural sanctions and 

the rules of tapu that were found in Tonga, states: 

From before his birth till his death, or after it, 
primitive man is surrounded by prohibitions of 
mystic sanction. It must not be imagined, however, 
that at the stage of development at which Tongans 
had arrived freedom was so curtailed, or the mind 
so filledwith shadowy [417] dread, as to make life 
wretched. There were many tabus, but some of them 
resulted from the mistaken premisses of primitive 
science, and however ineffectual their observance 
may have been they imposed no more toi 1 on the 
laborer than a due regard to scientific agriculture 
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entails on the white farmer. Rather less toilsome 
perhaps were they, but less useful (Collocott 1921: 
416-17). 

Collocott, in a style now usually considered outdated, 

presents his discussion of tapu within a framework of science 

versus "primitive religion" without a critical appraisal of 

the political nature of the tapu phenomena. 

However, his work, and that of others, suggests that a 

complex set of tapu restrictions helped sanctify and 

legitimate the three traditional levels to the social 

hierarchy: the chiefs (hou'eiki), the chiefs' attendants 

(matapule), and the commoners (tu'a). For example, Gifford in 

describing the authority and power backing the tapu system, 

notes how "the head of a person, also the back, is tapu to one 

of lower rank; it is tapu to pass close behind a chief" 

(Gifford 1929: 125). Such tapu restrictions were in addition 

to those connected to horticulture production and consumption. 

Gifford goes on to assert that "certain tapu breaches were 

thought to bring with them supernatural consequences; certain 

others were punished at the order of the overlord" (p. 183). 

Tapu restrictions and the fear of supernatural 

retribution seem to have permeated all aspects of social 

hierarchy in Tongan society, including interaction within the 

kin group, the family, and the marriage. Christine Ward Gailey 

states: 

The father's sister, the imposing mehekitanga, was 
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the focus of avoidance by her brother and his 
children, especially his sons. The father's sister 
arranged and vetoed her brother's chi ldren ' s 
marriages. She could command the labor and products 
of her brother's spouse(s), including the right to 
adopt her brother's children. And a curse from the 
mehekitanga threatened the brother's children and 
brother's wives with sterility or painful childbirth 
(Burrows 1970:64; Collocott 1923b:130) (Gailey 1980: 
299) • 

Apparently, continual adherence to tapu restrictions ensured 

that everyday life, with its routine of mundane activities, 

was never separated from the realm of the religious. 

The Priesthood 

Priests and priestesses played an important role in the 

religious life in Tongan society and were apparently 

instrumental in promoting the wishes of the chiefs in power. 

H. G. Cummins, in detailing the close ties between chief and 

priest, argues that "priests and priestesses were usually 

drawn from the upper ranks of society, sometimes from the 

ruling families themselves, and in almost all cases they were 

closely related to the chiefs they served" (1977: 73). sione 

Latukefu further elaborates on the nature of the relationship 

between priest and chief by stating that "since the chiefs, 

who were the political leaders, relied upon priests as their 

mediators with the gods, 6 a close all iance existed between 

6 From the realm of the supernatural, both the gods and 
the souls of the nobles were thought to be able to manifest 
themselves to living Tongans, often through the medium of 
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them and the religious leaders in order to maintain their 

mutual interests" (Latukefu, 1974: 4).7 According to Gifford, 

priests were apparently responsible for the prosperity of the 

lineage. In regard to the lineage god, the office of 

priesthood carried specific duties; Gifford argues that "each 

lineage seems to have had a deity with a presiding priest who 

had in charge the fakafaanga, or precious and sacred 

possessions of its god" (Gifford 1929: 317). Gifford suggests 

that the power of priests was somewhat limited to the priests' 

particular lineage and political faction. 

Edwin Ferdon makes the argument that the power of the 

priest was relatively context-specific, and that the priests 

possessed priests. In addition, the immortal substance of 
nobles was felt to manifest itself in the form of their former 
bodies to still living mortals--frequently, priests and 
relatives. By comparison, the deities had the superior power 
of manifesting themselves at will in various human and animal 
forms. E. W. Gifford states, "the gods seem to have been 
considered as formless spirits who might become incarnate in 
any shape they desired" (1929: 288). 

7priestly duties entailed some rather practical as well 
as supernatural duties in that the priests were in charge of 
maintaining sacred sanctuaries associated with the gods; such 
structures were apparently a vital part of traditional 
religion if measuring in terms of the sheer number of such 
structures. H. G. Cummins has argued that "sacred houses in 
tradi tional society were probably as numerous, or perhaps more 
so, than the churches of the Christian era" (1977: 73). There 
is little evidence in regard to the particular functions each 
sanctuary served, but is seems probable that sanctuaries 
created visible centers for the priests and served as a locus 
for public religious activities. 
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did not gain a permanent position of high status along with 

their priestly role. Ferdon states that "when a priest was not 

in the process of being inspired by his particular deity, he 

acted and was treated like any other person of his particular 

secular rank" (Ferdon, 1987: 77). Ferdon -- continuing his 

basic argument that the priesthood was not a permanent, high 

status, and powerful office in pre-contact Tonga -- asserts 

that priests did not form a united body of men. Ferdon states: 

Inspired advice and prophecy represented the major 
activity of priests. They seem to have played no 
controlling role in the annual, pan-Tongan, 
firstfruits ceremony of 'inasi. Neither did they 
appear to play an outstanding role in the Vava'u 
and Ha'apai annual harvest ceremonies dedicated to 
the god Aloalo" (Ferdon 1987: 79). 

In a similar vein, other scholars have placed the role of 

Tongan priests closer to that of healer and shaman than to 

priest; there is the claim that the office of priest had many 

shamanic qualities which emphasized the priest's direct 

connection to the supernatural. According to Tamar Gordon, 

priests undertook the shamanic role of healing the sick and 

dispensing medicinal knowledge; she states, "Before 

Christianization, priests served as healing specialists, while 

an extensive pharmacology of plants was generally available to 

people of all ranks and statuses" (Gordon 1985: 6). Claire 

Parsons concurs with Gordon in her placement of Tongan priests 

in the role of healers, alongside that of lay healers, the 

faito'o, in traditional Tongan society (Parsons 1985: 35). 
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Ceremonies and Ritual 

Religion seems have been a cohesive force in major 

ceremonies involving massive mobilization of labor and 

material resources organized along lines of kinship. The most 

important of these events, the traditional 'inasi, involved 

all Tongans cooperating together to make the occasion a most 

spectacular public redistribution ceremony. The 'Inasi was 

felt to be very important for the general welfare of Tongan 

society: Mariner writes that "~s to the annual tribute for the 

inachi ['inasi] it could not be dispensed with, because it was 

a religious act, and was necessary to be performed to ensure 

the favour of the gods, and prevent any calamities which might 

otherwise be inflicted on them" (Mariner, 1817, volume II: 

18).8 Likewise, Gifford, in noting the religious aspect to 

'inasi, asserts that the offering of tribute was thought to be 

especially important for ensuring continuing prosperity; he 

explains that "it was believed that by thus presenting first 

fruits, first fishes, and large pigs to the chiefs, success in 

80f particular importance is the disbanding, after the 
arrival of Western influence, of the 'inasi, the major tribute 
event of the yearly cycle which tied economic activity to the 
sacred yearly cycle. This meant that goods from this tribute
offering could be channeled into the hands of local elites 
rather than going to the Tu'i Tonga. Of course, the strategy 
among chiefly elites was to obtain as much of this surplus 
production as possible. Clearly, there was room, at least 
among the elite, for utilizing the religion to one's advantage 
by changing religious traditions--as well as political and 
economic traditions--to suit one's purposes. 
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various undertakings was ensured" (Gifford 1929: 103). 

The 'inasi was extremely impressive in terms of the 

quantities of resources redistributed during the elaborate 

ceremony. H. G. Cummins states, "this ceremony ['inasi], which 

some writers have likened to a harvest festival, was a 

presentation by the chiefs and people of their prayers and 

produce to the god Hikule'o through his earthly representative 

the Tu'i Tonga" (Cummins 1977: 76). The actual presentation 

was a context to compete with other chiefly groups in 

displaying the greatest degree of generosity during the 

ceremony. The reputation of each chief and his kainga, the 

people under his domination, was at stake in the presenting of 

resources to the supernatural during the 'inasi, and generous 

contributions meant added prestige and status. Despite 

competition, ceremonies such as the 'inasi seem to have been 

more of a force for societal cohesion than division. 

Healing and Crisis Resoltion 

An important role of religion in pre-contact Tongan 

society was apparently to manage the crises that arose within 

the society. Indeed, there are some very provocative clues in 

the historical sources regarding religion's role in healing 

illness, handling tragedy, and offering a means of resolution 

for Tongans in conflict. Indigenous religion seems to have 

been important for the performance of important rituals during 
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times of illness, calamity, and death; for mediation between 

the realm of the supernatural and the realm of humanity in 

times of crisis, and for intervention in time of warfare. 

The priests, male and female, were indespensable in times 

of severe illness. In particular, the illness of a very 

important member of society, such as a chief, involved the 

priest and the ill person's kin group in a particular healing 

strategy. Gifford states that in times of severe illness for 

an important chief "offerings of finger joints or human lives, 

or of food were presented to the god whose aid was sought 

through the priest" (Gifford 1929: 318). Such victims were 

likely to be young children or women who were often relatives 

of the person seeking aid. The practice, judged to be cruel 

and futile by the first Westerners in contact with the Tongan 

islands, was cited in the early literature as an example of 

the barbaric nature of pre-Christian Tonga; however, it 

indicates the way in which religion was important in the 

handling of the personal crises of the elite members of Tongan 

society. The death of an individual, chief or commoner, placed 

religion and the priests into an active role of managing such 

moments of crisis and tragedy. Cummins states, "When a death 

occurred in a chiefly family important ceremonies regarded as 

having special religious significance were performed" (Cummins 

1977: 76). The death of lower status people required less 

elaborate rituals. 
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The well being of the general population during times of 

crisis seems to have been the particular responsibility of the 

priests. Gifford, in describing the nature of the mediation 

between the spheres of mortal reality and the supernatural, 

states, "Tongan priests and priestesses suggest Turkic shamans 

inasmuch as they become inspired by the gods, by lesser 

spirits, and by the spirits of the ancestors of chiefs or of 

recently deceased chiefs" (1929: 316). Like shamans, Tongan 

priests served as direct mediums for the gods,9 and as such 

played a role in dealing with the chaos and tragedy of life. 

Ed Ferdon discusses the specific role of priests in times 

of warfare and argues that during times of unrest and warfare, 

priests were called upon by the higher chiefs "for advice and 

prophecy as to the outcome of a pending conflict" (1987: 54). 

Ferdon notes the important of priests for mediating peace 

between warring factions and states that "on occasion, priests 

9In addi tion to priestly communication with the 
supernatural via possession, there was general belief and 
participation in divination in which people, priests or 
otherwise, were felt to have a forewarning or premonition, or 
able to predict future success or failure by appropriate 
incidents taken as signs (Gifford 1929: 332). Such divination 
could occur anywhere and at any time; for example, Mariner 
describes an incident where the late king appeared to Foonangi 
(a female chief) in a dream. He states, "She related having 
dreamed that the late How appeared to her and, with a 
countenance full of disappointment, asked why there yet 
remained at Vavaoo so many evil designing persons" (Mariner 
1817, vol. II: 11). 
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also served as peace negotiators between battling parties" 

(Ferdon 1987: 54). In such contexts, Ferdon sees the priests 

"as servants of the gods who possessed them and who were 

requesting that peace be established" (Ferdon 1987: 54-55), 

and not as independent secular agents of peace mediation. 

Cummins, also noting the role of religion in conflict 

resolution, makes the general assertion that "the sacred 

houses were visited and the priests consulted when chiefs and 

people sought deliverance or protection from the worries and 

dangers of human experience" (1977: 74-75). As well, the 

actual site of particular sanctuaries was of importance in 

interpersonal disputes and conflicts; there is some discussion 

of such sanctuaries being so sacred that one could seek refuge 

within their space. Gifford claims that "according to one 

prominent informant, all Tongan god houses were sanctuaries to 

which a fugitive might flee" (1929: 324). Apparently, to do an 

act of violence on such sacred ground was sacrilege against 

the god and the priest of the sanctuary. 

Summary of Section One 

Religion, then, was an integral part of the social 

processes of pre-contact Tongan life, as reflected in the 

historical records of the cosmology, theodicy, and practices 

of indigenous culture. Religion and religious practitioners 

were important in times of illness, tragedy, and death. In 
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many instances, religion must certainly have served as a 

primary force in social control, cooperation and competition, 

and conflict resolution. Religion's ties to social processes 

seem to have been strong in pre-contact Tonga, and the aim 

here has been to present the active role of religion in a 

number of essential aspects of Tongan life, before going on to 

describe the tremendous changes brought about by the arrival 

of colonialist forces and Christianity from the West. 

Conflictual Transformations of Tongan Religion 

Captain James Cook was one of the first Westerners to 

describe pre-Christian Tongan society. Captain Cook, pleased 

with the outcome of a public feast he attended with Tongan 

elites during one of his voyages in the Pacific, gave Tonga 

the name "The Friendly Islands" and the stereotype has since 

become part of Tongan cultural identity. 10 A contrasting 

portrayal, dating from the beginning of the 1800s, can be 

found in an in depth account by William Mariner who was the 

sole survivor of a captured English ship. Mariner chronicles 

the strife and warfare of the chaotic early post-contact 

period in Tonga, and his tale emphasized the extreme violence 

10Cook's generalization, created from extremely limited 
social interaction, is now part of current Tongan ideology 
manifest in tourist brochures. Only later did the Western 
World learn that the Tongans had planned to ambush and kill 
Cook's party, but aborted the strategy at the last minute, 
thus postponing Cook's ultimate fate. 
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of particular events during post-contact political turmoil." 

Sione Latukefu, in reflecting on the turmoil that Mariner 

experienced at the beginning of the 19th century, states that 

"the impact of the growing contact with Fiji, and with the 

Europeans --explorers, traders, whalers, beachcombers, and 

L.M.S. 12 missionaries -- in particular, shook the foundations 

of the traditional cosmology" (1974: 23); Latukefu's 

perspective describes the critical evaluation of traditional 

religious beliefs that was beginning to take place before the 

actual establishment of the first successful mission by the 

Methodists. For example, an important tapu breaking event 

occurred soon after contact with Europeans. 13 The breaking of 

a most sacred tapu by the high chief is just one indication of 

11Christine Ward Gailey argues that the Westerners in the 
initial period of contact had a rather ambivalent attitude 
toward Tongans in that they "appreciated the orderly way of 
life and the coupling of industriousness with leisure, of 
amorousness with marital fidelity" but were shocked by the 
seeming capricious power of the chiefs, by the sacrifice of 
finger joints and, occasionally, of lower-ranking individuals 
in times of mourning and death (Gailey 1980: 308). 

12The first missionary venture into the Tongan islands, 
undertaken by six male missionaries from the London Missionary 
Society, met with disaster. Tonga then waited years until 
the arrival of the second and successful mission in Tonga 
sponsored by the Wesleyan Methodists. 

13Cummins describes the "breaking of tapu, during the 
'Inasi when the Tu'i Tonga and his son ate a meal together, an 
act which would have previously been strictly tapu, no one 
being permitted to eat with the Tu'i Tonga" (1977: 66-67). 
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the process of transformation disrupting Tongan society and 

fueling internal strife. 

Thomas west, one of the first missionaries in Tonga, 

discusses Tonga during the early period of contact with the 

Western World before the arrival of missionaries like himself, 

and he portrays 'pagan' Tonga in stark black-and-white terms: 

At that time, gross and unbroken darkness prevailed. 
The people were universally given up to a vile 
system of heathenism, and the land was steeped in 
blood, shed during intestine wars, and by the deeds 
of a rapacious despotism. (Thomas West, 1865: 58). 

In fact, the entrenched inter-chiefly warfare occurring just 

prior to the missionaries arrival and up through the first 

quarter of the 19th century was very much a product of the 

arrival of the Western World, though some missionaries 

preferred a simplistic depiction of a barbaric society bent on 

self-destruction. 

A. H. Wood, a church historian writing from the 20th 

century, offers a less simplistic viewpoint, and attempts to 

ease the blame placed on pre-Christian Tongans. Wood states: 

At first glance it seems strange that although 
Tonga was so peaceful when Cook carne, it was soon 
afterwards plunged in civil war and disgraced by 
the vilest treachery and the most barbaric acts, 
including cannibalism. It is true that rebellion 
and treachery had not been unknown in Tongan 
history but nonetheless the main reason for this 
violent outburst was that Tongans had learnt and 
adopted bad habits from Fiji (A. H. Wood 1932: 25). 

A. H. Wood, looking backward into the pre-Christian 

Tongan past, turns to an external culture to find a source 
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for the violence and thereby conveniently places blame away 

from both indigenous Tongans and Westerners. Wood continues, 

"There can be no doubt that the disorder and savagery of this 

Dark Age -- from the civil War (1799) to the coming of 

Christianity -- were due to the imitation of Fijian vices and 

the Fijian spirit of rebellion" (A. H. Wood, 1932: 25). In 

Wood's thinking, causes for the disruption of Cook's peaceful 

island society are found external to Tonga. Wood's account 

reads like a Biblical tale: the sin of the Tongans, like the 

Israelites, was in imitating Fiji, a Biblical Babylon of 

sorts. 

The transformation pre-Christian Tonga experienced 

remains largely an unknown chapter in Tongan history. However, 

with the arrival of the Methodist missionaries, there is a 

better record of the continued, and often, disruptive changes 

that thrust themselves upon the island society. The record 

indicates that the missionaries played a crucial role in the 

transformation of the polynesian chiefdom into a unified state 

roughly patterned after that of Great Britain. The record also 

indicates that there are differing evaluations of the manner 

in which Christianity was presented to Tongans. 

The Arrival of Methodist Missionaries 

In A. H. Wood's view, the missionaries were to be 

exonerated for their role in the preservation of Tongan 
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society, and the saving of Tongans from their own sel f-

destruction. Wood concludes, "Had these conditions continued, 

and had Christianity not arrived opportunely in the rise of 

Taufa'ahau as the savior of his country and the maker of 

modern Tonga, Tonga would probably have suffered Fiji's fate 

eventually and lost its independence" (A. H. Wood: 1932, 25). 

Wood's account, which gives the credit for the sav ing of 

Tongan society to the Christians and to the monarchy, is just 

one example among . many of historical accounts written by 

missionaries and church historians about Pacific societies. 

In Pacific societies such as Tonga, Western influence and 

then Christianity spread quickly and the rapid change caught 

the attention of missionaries, historians, and, more recently, 

anthropologists who have written differing accounts of the 

religious transformation of Pacific cultures. For Tonga, 

accounts from the early missionaries have provided a rich 

source for understanding Christianity's role in transforming 

Tongan society. John Barker states "The earl iest and most 

voluminous literature on Pacific Christianity came and 

continues to come from the pens of missionaries and their 

supporters and critics" (Barker 1990: 5) .14 

The written histories of Sione Latukefu and Noel 

14Barker states that the "metropolitan-ecclesiastical 
school of mission history," as one Africanist dubs it, focuses 
upon European-defined goals, strategies, successes, and 
failures (Barker 1990: 5). 
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Rutherford provide a scholarly perspective on the historical 

development of Tongan missions and the monarchy. More 

recently, anthropologists such as George Marcus and Christine 

Ward Gailey have relied on such historians to frame their 

ethnographic accounts within a diachronic perspective. 

Overall, the scholarship of missionaries, historians, and 

anthropologists supports the assertion that Tongan 

missionization was a significant phenomena that must be 

understood in relation to the general cultural transformation 

brought about by the meeting of Western and indigenous 

forces. 15 

The competition between Christianity and indigenous 

religion meant that 'traditional' beliefs enshrining the 

15 John Barker states: "Some students of missionization 
would agree with the position of the Africanist T.O. 
Beidelman, who insists that missions represent 'the most 
thorough-going ... facet of colonial life' because their 
efforts are 'aimed at overall changes in the beliefs and 
aotions of native peoples, at colonization of heart and mind 
as well as body" (1982:6; cf. Oe'Ath 1981; Hannett 1970: 
Narakobi 1977). Most Pacific scholars have been more cautious, 
pointing out ways particular missions aided and impeded 
colonial domination (e.g., Beckett 1978; Gunson 1965, 1969; 
Hilliard 1974; Nelson 1969; Smith 1982a, 1984, 1988: Young 
1980). Finally several scholars have explored the multifaceted 
roles missions played in the development of independent nation 
states: protecting local peoples from the more virulent forms 
of exploitation, such as labor indenture; providing schooling 
and medical services and in this and other ways hastening 
secularizing trends: and providing a network of emerging 
national elites (e.g., Barker 1979, Miller 1970: Oram 1971: 
smith, Trompf 1977) (Barker 1990: 7). 
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deities, supernatural power, and moral behavior were 

confronted with an alternate ethos. An alien system with 

sanctified beliefs of heaven, hell, and Christian Trinity carne 

into competition with the Tongan gods of the island of 

Pulotu;: the Christian message of sin and salvation invaded 

the domain of tapu, tribute, and sacrifice. Suddenly, a new 

medium for religious experience created doubt about 

traditional religion. 

However, the new religion did not immediately enthrall 

the Tongans who were in contact with the first missionaries. 

Initial interest in the new religion was created by the 

missionaries' lifestyle that illustrated the advantages of 

western goods and technology, rather than by the new belief 

system; in light of such power and prosperity, it was hard to 

deny the validity of the foreigner's god. However, the 

indigenous religion, with the compelling force of centuries of 

tradition, initially held its ground; the exotic missionaries 

were certainly fascinating but not persuasive enough for 

Tongans to readily adopt their religion. 

There are perhaps a number of reasons for the slowness of 

the Methodist missionaries in convincing the Tongans of the 

usefulness and power of the new gods and new cosmology i 

however a major reason was that the missionaries generally 

held a worldview that was openly antagonistic to Tongan 
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culture. Neil Gunson argues that the Methodist missionaries'6 

to Tonga were, for the most part "lower class aspiring to the 

next rung up on the social ladder; they were provincial and 

enthusiastic in a religious sense" (1977: 98). The maj ori ty of 

the Missionaries brought a single-minded religious zeal that 

frequently fostered a narrow and ethnocentric viewpoint which 

failed to respect the native way of life. The missionaries, 

embodying their Eurocentric perspective and experiencing the 

turmoil within Tonga at the beginning of the 19th century, saw 

the Tongans as a barbaric people in need of salvation and a 

new social order. 

The Methodist ideal called for an austere personal life 

obtained through subjecting the body to sober constraint and 

diligent labor. Therefore, the missionaries felt that time and 

energy spent in dance, sport, and other diversions should be 

channeled into "productive" labor in order to help transform 

the pagan Tongan into a Christian. The Christians admonished 

16Jean Comaroff notes some general characteristics of the 
Methodist mission enterprise for the whole of the colonial 
British empire and provides a religious and sociological 
profile of the Methodist missionary. She argues that the 
"implicit structures of the Methodist mission originated in 
late eighteenth century British nonconformism" and were "the 
product of the radical reorganization of productive relations 
set in motion by industrialization and directed at the 
emerging working and middle-classes of the northern river 
valleys"(Comaroff 1986: 20). 
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each other to live an exemplary life17 that would encourage 

Tongans to discard practices of sacrifice, divination, and 

dancing, for a life of Christian virtue which emphasized the 

need for sober restraint against the "evils of the world." For 

example, one of the Methodist missionaries wrote that the 

Tongans "follow their natural inclinations, and are earthly, 

sensual, devilish . . . . Their whole lives are a scene of 

corruption" (Farmer 1855: 165-6). Such a myopic vision 

interpreted Christianity as the saving and civilizing force 

needed to rescue Tongans from themselves. Tonga, perhaps 

representing a frontier for achievement social and 

religious -- was the kind of challenge that perhaps appealed 

to the pietism and evangelical spirit of the English lower-

class missionaries. 

In retrospect, perhaps the missionaries' enthusiasm and 

religious zeal were needed to compensate for their lack of 

skills in medicine, education, or administration. The first 

17warner, in quoting the founder of Methodism, describes 
the lifestyle proscribed by the mission: "We do not find any 
other body of people," boasted Wesley in a pamphlet addressed 
to the 'people called Methodists,' who 'abstain from 
fashionable diversions, from reading plays, romances, or books 
of humour, from singing innocent songs, or talking in a merry, 
gay, diverting manner; your plainness of dress; your manner of 
dealing in trade; your exactness in observing the Lord's day: 
your scrupulosity as to things that have not paid custom: your 
total abstinence from spirituous liquors'" (Warner 1930: 141). 
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missionaries, while condemnig indigenous culture, had few 

practical skills to strongly impress Tongans with tangible 

rewards of the European way of life. certain Western 

technologies and material goods were indeed desired by 

Tongans, but many aspects of the white, the papalangi way of 

life, religious or otherwise, were often puzzling, at ~imes 

amusing, and even abhorrent'8 (Latukefu 1974). At the 

beginning, then, there was little positive motivation [or the 

Tongan to adapt the religion of the newcomers, though the 

actual evaluations by Tongans of the missionaries is not 

nearly as well documented as that of the missionaries in 

regard to the Tongan people. 

Successful Missionization 

However, the Wesleyan mission, established in 1826, would 

eventually find success in converting Tonga to Christianity. 

Most important, the missionaries became more competent in 

their use of medicine and this quickly contributed to the 

progress of the mission. Sione Latukefu states: 

Afflicted with traditional ailments such as yaws 

1aFrom the Tongan point of view, there may have been 
little that was attractive about the missionary lifestyle 
beyond material advantages. E E V Collocott states, "'rhe fear 
of hell which many a primitive man has exchanged for his 
heathenism would seem a motive for more harrowing dread than 
any supplied by his discarded beliefs" (Collocott 1921: 417). 
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and tropical ulcers, as well as new diseases 
introduced by Europeans, and lacking knowledge of 
ei ther their causes or cures, the Tongans 
attributed these misfortunes to the anger of the 
gods or the displeasure of the spirits of deceased 
kin. Accordingly, they believed that there was a 
direct connection between the efficacy of medicine 
and the power and truth of the gods, whether the 
medicine was that provided by the missionary or by 
the heathen priest (Latukefu, 1977: 123). 

Better success by the missionaries in dealing with medical 

problems of the Tongans was the primary key for creating 

stronger social ties between the missionaries and important 

chiefs. certain factions of Tongan society began to form 

economic and social bonds with the missionaries as a means of 

competing successfully for Western medicine, goods, and 

technology. 

The social and economic ties began to strengthen as 

opposition to the mission diminished among the population, and 

some of the more marginal and power hungry chiefs perhaps came 

to see the even greater advantages to be gained by uniting 

with the missionaries. Christine Gailey's viewpoint is that 

the allegiance of certain Tongan factions to the missionaries 

was primarily an economic phenomena centered on the ties of 

cooperation and competition within and among kin groups. For 

Gailey, alliance with the mission provided an opportunity for 

Tongans to cut kinship ties in order to have greater economic 

freedom and to pursue political opportunities. She states, 

"The theocrati.c and patriarchal ideology [of the missionar ies] 
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appealed to those chiefly factions who, with their supporters, 

attempted to cut themselves off from kin-associated 

obligations" (Gailey 1987: 170). This viewpoint is provocative 

as an explanation for early interests in conversion to 

Christianity, but there is also strong evidence that kinship 

ties continued to be a very important means of 

political/economic support up to the present time. However, it 

may have been the case that certain individuals saw the 

missionaries and their new religion as an means of putting 

themselves in a more advantageous political position. 

Missionization Progress 

Gailey and others argue that a major breakthrough for the 

missionaries occurred because certain chiefs, frustrated by 

the traditional system and seeking political gain, allied 

themselves with the missionaries in the scramble for status 

and power. By all accounts, a critical event was the decision 

by the ambitious but politically thwarted Tu'i Kanokupolu line 

to accept Christianity. The Tu'i Kanokupolu line was one of 

the branches of the former tripartite political structure, and 

important leaders in this line were Aleamotu' a, his nephew 

Ulakai, and his nephew Taufa'ahau. with the backing of a small 

but key group of the chiefly el i te, the newly converted 

Taufa'ahau made his move to create a new political religious 

order. The Methodist Mission, despite an ideology of 
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separation of church and state, benefitted immensely from the 

conversion to Christianity of Taufa'ahau and encouraged his 

political aspirations to consolidate Tonga under one rule. 

Christianity and Political Conflict 

The alliance of the missionaries with Taufa'ahau soon 

implicated the missionaries in bloody warfare as Taufa'ahau 

resorted to force as a means of unifying the islands 

politically and religiously. The missionaries, caught within 

a marriage of religion and politics that created tremendous 

turmoil, have been portrayed by historians as either angels of 

salvation or agents of conflict. The most vocal critics have 

accused the missionaries of inciting the newly Christian 

Tongans to acts of warfare and violence during the first few 

years of Christian conversion and political unification. 

Christine Ward Gailey has argued that the missionaries were 

instigators of the violence that occurred between the 

Christian forces and the chiefs who did not join Taufa'ahau. 

Gailey, in discussing one of the battles between the 

"pagans" and the Christians, emphasizes the violent nature of 

the mass "conversion" to Christianity: she argues that the 

killing was not according to Tongan traditions, and she 

speculates that the stimulus for the violence came not from 

Tongan culture but from the missionaries and their Bible. 

Gailey states: 
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The inspiration might have been drawn from the 
chorus repeated throughout Rev. Thomas' text the 
day before: I • • • and Joshua smote them with the 
edge of the sword, and utterly destroyed all the 
souls that were therein, he let none remain (Gailey 
1987: 181). 

Gailey perhaps goes too far in assuming a straight

forward response to missionary rhetoric by Tongans to the 

missionary, but she is not alone in her accusations against 

the missionaries. In fact, Peter Dillon, a trader-sea captiain 

and member of the expatriate community during the time of the 

conflict, attempted to implicate the Wesleyan mission in the 

warfare of the late 1830s. Dillon charged that the Wesleyans, 

especially John Thomas, converted the natives by "setting one 

part on to murder the other" and that civil war was introduced 

by the missionaries (H. G. cummins, 1977: 25-26) .19 Such 

accusations represent an extreme position which portrays the 

missionaries as instruments of death and destruction, and are 

19H• G. Cummins has noted Dillon I s most scathing 
accusations relating specifically to the 1837 war; he quotes: 
"'[King George] was an humble instrument of torture, death, 
and destruction in your hands, by whose means and bloody 
assistance you undertook to propagate the mild doctrines of 
our Lord and Saviour Jesus Christ, at Tonga . . . that you are 
propagating the sacred scriptures by destroying man, woman, 
and child in Tonga • . • causing the assassination of innocent 
females -- ripping open their bowels -- the mutilating of 
their tender offspring &c &c and that you assured those 
murderers of success, as they fought in the cause of God who 
marched in their ranks, though invisible. • you assured 
that monster [Taufa ' ahau, King George] that the true God 
marched in his ranks with the bloody banditti'''(H. G. Cummins 
1977: 25-26). 
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in stark contrast to the accounts given by the missionaries 

themselves. H. G. cummins, states, "Two outbreaks of 

hostilities early in the mission's history, one in 1831 and 

the other in 1833, were settled without loss of blood, and the 

missionaries were quick to point out that the new Christian 

attitude which was responsible for the bloodlessness of the 

fighting stood in marked contrast to the brutality of the 

former era" (Cummins 1977: 27).20 

Regardless of perspective, it seems certain that the 

missionaries, as part of Western culture, created conflict in 

their confrontation with the indigenous. In addition I the 

evangelical ideology of the missionaries created a climate 

that encouraged extreme, often violent, measures to obtain 

particular goals. The mission had the goal to create a "Ne\V 

Jerusalem" of harmony and peace, but became engul fed in 

conflict and violence during the formative years of Tongan 

Christianity. 

20Cummins has recorded the description of a missionary 
leader by the name of Turner writing about the events which 
followed the destruction of the rebel fort in Vava'u in 1831; 
Cummins quotes Turner as stating that "the captive party were 
expecting to share the same fate [as the ill-fated fortress] 
and Finau seemed wishful to make an example of the ring 
leaders but King Geo. had begun to feel some little of the 
principles of Christianity who loves its enemies he 
therefore would not hear of any being put to death" (Peter 
Turner, Journal, 21 Aug. 1831, ML, 8301)" (H. G. Cummins 1977: 
27-28). 
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Missionary Success 

The quick political unification of the Tonga islands 

meant a rapid conversion of most of the society to Methodism, 

excluding a few chiefly factions in opposition to the king who 

invited the Catholic Church to send priests and set up a 

Tongan mission that would compete with the Methodists. The 

subsequent establishment of the Catholic Church among factions 

opposed to the new King set in place a long term political-

religious opposition that continues to exist in modern 

Tonga. 21 However, most chiefs, and their people, pledged 

loyality to the King and joined in the unification of the 

islands. Noel Rutherford states that "chiefs anxious to show 

their loyalty to their king, joined his church and brought 

their people with them" (Rutherford 1971: 11). The indigenous 

religion was thus sacrificed in the marriage between mission 

and aspiring chief.~ Taufa'ahau became King George, the 

21The Wesleyan Methodist mission spread with the poli tical 
conquests of Taufa'hau, and Catholicism gained a foothold by 
wining followers among those who opposed him. Strong 
opposition to Taufa 'hau came from the main island of Tongatapu 
let by the Ha'a Havea chiefs, and they were encouraged by the 
Catholic mission. Sione Latukefu states, "Opposition from the 
Ha'a Havea chiefs continued, strengthened by the support given 
them by the Roman Catholic priests who had established their 
mission among them in 1842. This situation led to the last 
civil war in Tonga in 1852 which resulted in the defeat of the 
Ha'a Havea chiefs and the completion of the unification of 
Tonga" (Latukefu 1977: 133). 

22Sione Latukefu states, "The decision of Taufa' ahau to 
accept Christianity was the greatest asset the missionaries 
gained in their struggle to establish Christianity in Tonga 
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monarch of the Kingdom of Tonga. By the 1850s, just about 

everyone in Tonga was Christian,23 and the great majority of 

them were Wesleyans, while a minority were Catholics. The 

nation became Christian and the Methodist church became the 

national religion of the King, the government, and most of the 

populace. 

The old order of priests and sacred houses for the gods 

were replaced by Methodist churches and Methodist ministers. 

As well, the use of traditional means of healing was reduced; 

speaking in retrospect, Claire Parsons has argued that with 

the incipient ~oss of belief in the old order came the reduced 

legitimacy of the traditional priests and diminished reliance 

on their healing (1984). At the same time, the traditions such 

as the 'inasi, the observance of tapu, and sacrificial 

practices were largely discarded or exchanged for forms of 

worship originating from the West (Gifford 1929). In the place 

of "traditional practices arose many of the familiar forms of 

Christian worship. 

for his remarkable gifts for leadership proved beneficial to 
the cause of the mission and to Tonga as a whole" (1977: 125). 

nGeorge Marcus states, "Enthusiastically accepting 
Christianity and the advantages of Western ideas of law, 
government, and education, the powerful chiefly leader, 
Taufa'ahau, as the Christian King George Tupou I, abolished 
the office of the Tu'i Tonga and unified the islands under a 
constitutional monarchy and a strong Wesleyan church 
organization" (Marcus 1978: 72). 
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However, Tongans did not discard all aspects of 

indigenous religion, and, in fact, Tongans began to integrate 

Christianity into their culture in a syncretic weave that was 

uniquely 19th century Tongan. 24 Charles Forman argues that in 

the Pacific, more than any other region of the world, a non-

Western expression of Christianity on a broad, popular level 

had an opportunity to establish itself and develop along its 

own lines because of the relative isolation of the islands and 

because whole populations adopted Christianity (Charles Forman 

1990: 25). In Tonga, Christianity was molded to prov.ide d 

degree of continuity with indigenous· Tongan culture and 

religion. 

For example, E. E. V. Collocott, in the 1920's, noted the 

manner in which Tongan Christianity one hundred years after 

the initial missionization was still characterized by a 

syncretic blend of Western Christianity and indigenous 

beliefs. He states: 

In passing it may be remarked that Christianization 
frequently means for primitive man the carrying 
over to a new set of objects much of the old manner 
of thought. Thus Sunday, called in Tongan by the 

~As more ethnographic attention is given to local 
Christianity , it is clear that Tongans, as well as other 
Pacific islanders, have been active participants in their own 
conversions, creating new forms of religion that are both 
Oceanic and part of world Christiunity (Barker 1990: 15). A 
revival movement sparked by one missionary and taken up by new 
converts is important evidence of active and personal 
involvement in the early days of Tongan Christianity. 
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Jewish name Sabbath, "sabate," is the tabu day. The 
prohibitions against labor in the Fourth 
Commandment are naturally and properly rendered in 
the Tongan version of the Bible (which by the way 
is called the Tabu Book) as labor being tabu on the 
seventh day, and this idea of the tapu day is more 
easily assimilated and more strictly enforced than 
many of the more positive precepts of Christian 
teaching. A Tongan will not so much as pluck a 
flower or break a branch from a shrub on that day. 
Again, church buildings are tabu. The practice, not 
infrequent in white countries, especially in rural 
districts of holding social gatherings in church 
buildings at which food and drink are served would 
be entirely repugnant to Tongan thought (Collocott 
1921: 417). 

Collocott's description reveals the manner in which 

conceptions of tapu became incorporated in Christian practice 

and gave Tongan Christianity considerable power that was 

usurped from traditional religion. 

Church and State 

Christianity certainly brought about major cultural and 

social changes ~ however, there is debate concerning the 

benefits of the new changes for the general population, 

especially the commoners who made up a majority of the people. 

Sione Latukefu, in support of the missionaries, argues that 

Methodist doctrine stressed the equality of all sinners, and 

that the missionaries preached that all people, regardless of 

social status, were worthy of a place in the present society 

and in the world to come. Latukefu asserts that the commoners 

had little to lose and much to gain with allegiance to 
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Christianity (Latukefu 1977: 129). In Sione Latukefu's 

perspective, the Methodist celebration of personal salvation, 

individual initiative, and private ownership worked to improve 

the social position of the majority of the Tongan population. 

Latukefu claims that the Church offered new economic and 

social opportunities for the lower levels of Tongan society. 

Latukefu, in describing the benefits of the church educational 

system, states: 

Many commoners proved themselves to be outstanding 
scholars and, later, very effective and influential 
community leaders. They in turn took great care to 
make sure that their children were also educated. 
Many of them became prominent church leaders, 
ministers of the Crown, doctors, lawyers, members 
of parliament, public servants, teachers and 
community leaders whose impact on the religious, 
social, economic and political development of Tonga 
has been tremendously significant. In this way th~ 
mission added to the Tongan traditional social 
structure a new educated elite (Latukefu 1977: 
131) • 

The mission schools, in the perspective of LatuY.efu, 

began to offer educational and career opportunities prev i0usl]" 

unavailable. 25 In retrospect, it does seem that an education 

allowed those wanting to work within the church as minister or 

teacher an opportunity for social advancement; as \vell, 

25The Methodists with their education program found a way 
to appeal to the Tongans. Sione Latukefu states, "Soon the 
missionaries could not keep up with the demand for the glamour 
of being able to read and write which attracted young and old 
alike to the schools" (1977: 123). In this way, the ideology 
of the new religion was made more readily available to many 
Tongans. 
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advancement outside the church organization in the new and 

growing civil and commercial sectors was contingent on 

receiving a mission education. Christianity institutions 

allowed commoner families and individuals to compete for new 

positions of status unavailable within Tongan society before 

the arrival of the mission. 

At the local level, the congregation encouraged active 

involvement in various responsibilities and tasks. Latukefu 

states that this "involvement was of great importance for it 

gave the Tongans a sense of close identification with the work 

of the mission and some real pride in its achievement II 

(Latukefu 1977: 128). Positions of importance such as lay 

minister, Sunday school teacher, and congregational steward 

created new processes of cooperation and competition within 

the activities of the congregation. Gailey states that IIlocal 

people could be drawn into choirs, collection rivalries, Bible 

groups, and so on" (1987: 192). 

However, there are indications that the Methodist 

missionaries were sometimes more concerned about religious 

equality than social equality and were often content to allow 

social inequalities to exist. critics have asserted that the 

social hierarchy of king, nobles, and commoners became well 

entrenched within both the church and the general society 

under the rulership of the King: one critic, Christine Ward 

Gailey opposes Sione Latukefu's argument that an ideology of 
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equal treatment and opportunity for commoners was upheld in 

church institutions. Gailey is quite critical of the 

missionaries and argues that Christianity meant a general loss 

of autonomy, power, and status for large segments of the 

Tongan population, particularly women (1987). Gailey states: 

certain kin roles were vested with new or increased 
authority through the minister's invectives first 
and, later, legal intervention. The role of the 
church in regard to kinship was to split the 
loyalties of the kindred: husbands were granted far 
more authority over wives than ever had been 
customary; the sister's role was downgraded, 
effectively reducing the sources of social 
authority for women •••• As is typical of all state
associated religions, the role of the Wesleyan 
Methodist Church was dependent upon the 
continuation of class relations (1987: 192). 

Gailey argues, then, that Christianity was instrumental 

in transforming gender, kinship, and class; specifically, she 

has argued that Christianity restricted the power of women, 

kin groups, and the lower echelons of the social hierarchy in 

Tongan society. In Gailey's model, the convenient marriage of 

church and state, of King George and the missionaries 

benefitted both parties, though at great cost to large 

segments of Tongan society. The missionaries gave enthusiast ic 

support to King George1s political aspirations and 

subsequently to his government, despite Methodist doctrine 

which called for separation of church and state. At the same 

time, the King, with the backing of the missionaries, was able 

to implement new, yet distinctly Tongan, forms of government 
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and religion that empowered the throne. u Gailey argues that 

"after the conquest of the Islands, the church provided a 

vehicle for promoting loyalty or obedience to the central 

administration" (Gailey 1987: 192). 

In return, the missionaries were free to advocate 

Christian beliefs and practices that were backed by the King, 

his government, and the laws of the land. The missionaries 

gained considerable power through advising the king on a whole 

range of policies --legal, religious, and economic. The 

missionaries, in offering advice, took great care to see that 

the Methodist religious outlook on behavior concerning 

sexuality, alcohol, dress, work, and worship were encouraged by 

the laws of the land. According to Noel Rutherford, 

fornication and adultery were made criminal offenses under the 

new laws created by King George's reform (Rutherford, 1977: 

59). The new laws also insured that there was rather 

obligatory attendance of a weekly round of religious 

activities such as Sunday worship, prayer meetings, choir 

practices, and even work parties (Latukefu, 1974). 

The church also gained control of such occasions as 

260nce set in motion, missionization was very rapid. sione 
Latukefu states that "less than two decades after the 
reestablishment of the mission in 1826 the whole of the 
northern island groups of Ha'apai and Vava'u were under the 
influence of the missionaries, and before the end of the third 
decade practically the whole of Tonga had come under the sway 
of missionary influence" (Sione Latukefu 1977: 114). 
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weddings, funerals and annual feasts or replaced them with 

their own social gatherings and life crisis rituals. At the 

local level, congregations began to gain control over areas of 

social life that were formerly the domain of kin groups or the 

community. Gailey, for example, asserts that "nonkin-based 

authority was encouraged through church attendance and 

tithing, and pressures were brought to bear at a local level 

through mission regulations" (Gailey 1987: 192) to give the 

Methodist Church considerable authority to promote its vision 

of Tongan society. 

Exploitation. Conflict. and Factionalism 

The congregation became integrated into the local 

community and began to take control of legal and economic 

concerns. Gailey claims that repression was common in areas 

under the influence of the Methodist mission. She states, 

"Public floggings, broken teeth, branding on the shoulders, 

and forced labor on mission plantations and buildings were 

punishments meted out by the church to both male and female 

offenders" (Gailey, 1987: 192). Gailey's argument is that the 

church was able to enforce sanctions agaist religious deviants 

and in some cases was even able to benefit economically from 

the labor and resources gained through such sanctioning. 

Gailey states, "The state, and the state-associated nobles and 

missionaries then could implement tax-rent and penal systems, 
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which in turn ensured labor to make goods to be sold to 

commercial firms" (Gailey 1987: 256). 

The mission also played a role in ensuring a Tongan 

market for Western traders' goods. For example, the mission 

was the primary agent in restricting the use of indigenous 

clothing made from tapa; the missionaries played a key role in 

the implementation of the tapa law in which "between 1876 and 

1878, the manufacture and wearing of the native cloth was to 

be progressively eliminated" (Rutherford 1977: 60). The scheme 

of forcing Tongans to buy European clothes by prohibiting the 

manufacture of native cloth was promoted by trading interests 

suffering from competition with the mission. The mission~ries 

gave in to the interests of the traders and permitted such 

economic exploitation, and the prohibition of the sacred tapa 

cloth can be seen as a pivotal symbol of the price that 

Tongans were forced to pay for their relationship with 

religious, economic, and political forces of the West. 

The relationship usually benefitted white traders, the 

government, and the missionaries more than the general 

populace. Certainly the mission benefitted monetarily from the 

new order of things because involvement in church organization 

meant economic involvement. The new code on land ownership and 

taxation of all landowners meant that all were compelled to 

raise agricultural produce to pay taxes, and production beyond 

that needed for taxes quickly became surplus marked for 



133 

mission coffers and traders pockets. 

The church, always looking for the means to support its 

work, saw an opportunity to increase local contributions. 

Calls for contributions began to be made twice a year, and 

over time there was an increased emphasis on offerings. As 

early as 1836 contributios were collected for the mission at 

a special meeting called the fakamisinale, and the amounts 

given were truly astounding. Noel Rutherford states, "In 1836 

the missionary meeting collection had been L 23 3s2d, but by 

1866 it had totalled L 3,770; it not only thus covered all 

local expenses, but provided a surplus of over L 1.300 for 

mission work elsewhere" (Rutherford 1971: 28). An even more 

astounding fact is that under the management of Shirley Baker, 

the missionary leader for much of the mission's formative 

years, L 5,450 was contributed in 1864 -- nearly L 3,000 in 

excess of local expenses and equalling the combined missionary 

collections of all Methodists in Australia (Rutherford 1971: 

28) • 

The primary means for mission exploitation of the people 

was through copra production. Household production and 

processing of the coconut, set in motion through land reforms 

and taxation came to be the major source of capital for the 

government and the mission, and what was left over went to the 

traders. Copra production for church coffers was organized 

through the local kinship network which in turn articulated 
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with the local congregational organization. 

The tremendous increase in collections through the early 

years of the Methodist church in Tonga was accompl ished 

through the reorganizing efforts of Shirley Baker who took 

account of the rivalries and competition among church members. 

Noel Rutherford states: 

Baker achieved his results by reorganlzlng the 
method of collection. In each village he gave a few 
of the most prominent people a "plate" and made 
them responsible for soliciting contributions from 
the other villagers. Each collector then put 
pressure on his family and friends to make generous 
contributions and thus ensure that his "plate" was 
larger than that of any other "plate 
holder"(Rutherford 1971: 28). 

The mission, through the instigation of Baker, was able to 

exploit the production of the congregations through the 

indigenous forms of social obligation. Rutherford states: 

Tongans manufactured coconut oil at collection time 
with more zeal than at any other time in the year, 
but many found when the day arrived, that they had 
not sufficient to provide the sum which, under the 
stress of the occasion, they felt impelled to give. 
To these people Baker was prepared to allow credit; 
their promises were recorded as a gift, and they 
could subsequently make oil to cover the amount 
(Rutherford 1977: 30). 

The degree of exploitation reached gigantic proportions 

in terms of the total production of families and households. 

Rutherford states, "The prestige-conscious Tongan families 

came to look upon the size of their "plate" as a status symbol 

and used all the resources of family obligation and Tongan 
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custom to surpass their rivals" (p. 34) .27 The congregation 

and mission became a vehicle for the expression of status 

rivalry in which the resources passed directly into the church 

coffers and the church gained control over the economic life 

of members. The tying of social status to church contributions 

was a primary means of tying Tongans to a world economic 

system in which the rewards for such participation were not 

always obvious. Through the mission, the institution of credit 

and indebtedness gained a foothold in Tonga, and the way was 

paved for deeper penetration of the copra company and Western 

capitalism. 

Economic Exploitation and Conflict 

The increasing exploitation of the Tongans vIas not 

without negative effects. The system of exploitation by the 

church through the management of Baker proved to be monetarily 

profitable but created a whole range of confl icts. First I 

there were those among the Tongan mission and the external 

27The Godoffroy firm, which had begun operations in Tonga 
about 1867, gave unwitting assistance by importing quantities 
of Chilean and Peruvian coin, for it was much more 
satisfactory for a Tongan 'plateholder' to cast silver dollars 
into the mission basin, than merely to have a quantity of oil 
recorded. The presence of cash also made possible a new and 
exciting form of collection known as sivi (sifting), wherein 
contributors marched around the tub putting coins in singly 
until all but one contestant had been eliminated (Rutherford 
1971: 34-5). 
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Australian mission headquarters who raised moral objections to 

such huge extraction from Tongans; there were many in the 

mission who did not support either Baker or his practices and 

this matter of collection was a particular source of internal 

strife. Criticism from within the church was added to by the 

outrage of the traders who could see the money bypassing their 

pockets for the coffers of the church. Among the Tongans 

themselves there began a growing discontent with the flow of 

capital to distant shores while very real needs for more 

church facilities were very visible in local Tongan 

communities. In one important case, a request for the 

refurbishment of the central church which met with grumblings 

from Austral ian church headquarters gave the King second 

thoughts about the fairness of the relationship between 

Tongans and the mission, between the local religious 

institutions and foreign denominational management in 

Australia. The King called for greater freedom for the 

Methodist Church in Tonga from the Australian headquarters, 

and the political savvy of Shirley Baker in tandem with the 

King resulted in greater autonomy of the Tongan church from 

the denominational headquarters in Austral ia, even though 

large amounts of money still made its way to the church in 

Australia. 
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Religious Diversity 

The marriage of convenience between religion and politics 

in Tonga that permitted the rise of the monarchy and the 

success of Christianity was eventually weakened through 

factionalization along political/religious lines. The virtual 

monopoly of the Methodist Wesleyans, broken during the 

formative years of the monarchy with the establishment of a 

Catholic mission, was destined to be further destroyed. The 

channel of dissent for those dissatisfied with the Methodists 

and the King was established in the 1840s by the Catholic 

church, 28 and the stage was set for further religious 

dissention within Tongan Christianity. 

The Methodist religious community that held the 

allegiance of the majority of the population was first divided 

in 1885. Charles Forman notes that it was in 1885 when King 

George Tupou I "at the behest of his prime minister, the 

former Methodist missionary Shirley Baker, set up a neVi 

church, independent of the Australian missionaries" (Forman, 

1982:35). Forman goes on to say that "the Kings's new church 

was called the Free Church of Tonga and most of the people 

followed him into it, though a small and stubborn remnant 

stayed with the missionaries in what was named the Wesleyan 

~ The Catholic Church as been a significant religious and 
political minority in Tonga which has often been in opposition 
to the King and the Methodists. 
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church" (1982: 35). Beginning in 1885, the original Methodist 

group belonged to two different denominations. 

In 1924, Queen Salote attempted to unite the two separate 

Methodist groups, the Free Church and the Wesleyan Church, and 

even managed to secure their agreement to unite. However, 

these plans misfired and there was a reorganization of the 

Wesleyan Church into the Free Wesleyan Church and the 

continuation of the Free Church for those members who refused 

to join the Queen's church. In addition, the Free Church was 

soon involved in internal conflict that resulted in another 

division in 1928 and the creation of a third Methodist-derived 

denomination, the Church of Tonga. Forman states: 

The two splinter churches, the Free Church and the 
Church of Tonga, led a durable, if ossified 
existence. The united church, which took the 
omnibus name of Free Wesleyan Church of Tonga, 
continued as the major religious body of the church 
(Forman 1982: 36). 

Each church group had a degree of freedom to practice its O."Jl1 

brand of Christianity as long as this was coupled with overt 

allegiance to the King and his government. Although there were 

cases of discrimation and injustice against church groups that 

were not of the monarchy's denomination, in general, there was 

allowance for each denomination to worship and recrui t new 

converts. 
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Indigenous Control of Christianity 

Such relative freedom permitted Tongan Christianity to 

maintain a strong hold on the lifes of church members from 

each denomination. From the end of the 1920s onward, all 

denominations co-existed within a religious sphere that was a 

unique distillation of Christianity and indigenous religion. 

congregations in Tonga from this time onward allowed 

Christianity to be absorbed into the local culture in a way 

that utilized indigenous traditions and Christianity. For 

example, Charles Forman notes that a "1915 report tells of a 

Christian in Tonga threatening to place one of his banana 

stalks in the church in order to cause the death of the person 

who had been stealing his bananas II (Forman 1982: 96). 

Gifford, writing about Tonga in the 1920s, states: 

A married couple failed to produce children. They 
besought the aid of this clergyman and brought to 
him a pig. still they were not blessed with a baby. 
Their neighbors said that the pig was not big 
enough. Apparently the procedure is the same as in 
heathen times (Gifford 1929: 344). 

Gifford also describes one rather humorous example of how the 

role of the Christian minister was partly shaped by the 

traditional priesthood. He states, "According to Methodist 

informants, a Free Church minister in Faleloa, Foa Island, 

Haapai, at the time of my visit was engaged in the lucrative 

side line of tapuing coconut trees against rats, banana 

patches against horses, and yarn plantations against pigs: 



140 

white calico consecrated by contact with the Bible was the 

tapu emblem employed" (Gifford 1929: 343). 

Twenty years later, Ernest and Pearl Beaglehole describe 

religion in one village in the 1940s; they state, "The 

Christian religion has become an integral part of village 

cuI ture, as intimately a part of the culture as the pagan 

religion was to the Tongans before European contact" 

(Beaglehole 1941: 124). Beaglehole, though providing few 

details, does assert that "as far as belief in the myths of 

Christianity is concerned, the villager need yield to none, 

white Christians not excepted" (p. 124). The Beagleholes note 

the manner in which the three Methodist-derived groups and the 

Catholic church co-existed with each other in daily village 

life. 

Denominational Proliferation 

The three Methodist-derived groups and the Cathol ic 

Church have been joined by numerous other denominations who 

have joined the politicized arena of religion in Tonga and 

converted members from these original four denominations. The 

Anglican Church, the Mormon Church, the Seventh-Day Adventist 

Church, the Pentecostal Church, and others have established 

themselves in Tonga and have become important forces within 

the local communities and within the nation. Religious 

divisions continue to be one of the primary, if not the 
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primary, markers of social identity in Tonga. Religious 

affiliation is indeed a measure of one's position within the 

social hierarchy, and religious affiliation is one area in 

which Tongans have some choice in aligning themselves with one 

group and not another. 

During the last few decades, there has been rather keen 

competition among the different denominations for new members: 

at present, there are a multitude of at least 20 denominations 

and sects in Tonga, though the Methodist denominations still 

claim a clear majority of the population. The presence of 

these different religious groups creates a diversity of 

religious beliefs within Tongan society, though there is a 

strong similarity among belief systems that may best be 

described as Tongan Christianity. There is also some diversity 

in social organization for each religious group; each 

religious group has different social roles and activities to 

offer the membership. Some religious groups, in response to 

this diversity offered by the groups, are making rapid growth 

while other groups are more content to maintain a steady 

membership of believers. 

Summary 

Tonga joins most of the Third World in that its religion, 

as well as the rest of its social fabric, was the object of 

missionary encroachment within a general colonial onslaught. 
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Colonialism allowed Christian missions -- sponsored primarily 

by a multitude of competing fundamentalist and evangel ical 

denominations -- to reach out to convert people around the 

globe, including the people inhabiting Tonga. The missionaries 

in Tonga forged a particular vision of Christianity as they 

attempted to construct a "New Jerusalem" in alliance with the 

emergent Tongan state. 

The missionaries in Tonga were frequently important, 

though sometimes inadvertent, agents implementing the 

transformation of traditional religion while introducing 

opposing beliefs, social structures, and practices. The result 

has been the creation of a Christian nation containing 

congregations of twenty or so denominations. Tonga is 

currently a society in which religion, usually Christianity, 

continues to be a vital force, and as Tonga moves more fully 

into the international sphere of economics, politics, and 

culture, one can expect Tongan religious forces to respond to 

processes of change and remain central to both the 1 oca 1 

community and to the nation. 

Church groups in Tonga are forces for social control at 

both the local and national level; local congregations, in 

particular, are important agents in controlling the lives of 

members. Church groups in Tonga are also the site of a complex 

mix of cooperation and competition that entangles the members 

in contexts of everyday and momentous social interaction. The 
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local congregation is the organization that involves the 

membership in a round of activities that entail a blend of 

cooperation and competition that is particularly Tongan in 

nature. Church groups are major creators and resolvers of 

conflict that arise in a multiplicity of contexts; church 

groups, with their involvement in conflict management, are an 

important political force within Tongan society and an 

important object of analysis for the ethnographer. The next 

section of the dissertation will be a thorough discussion of 

four Christian denominations, as represented by congregations 

at the local level, as the are involved in social control, 

cooperation, competition, and conflict management. 
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SECTION II 

THEORY AND ETHNOGRAPHIC CONTEXT 



CHAPTER 4 

SOCIAL CONTROL 
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Tonga presents itself in many ways as a society where the 

means for social control are rather powerful, and, indeed, 

examination of life in Tonga reveals a multitude of forces for 

social control found in effective practices that encourage 

social conformity, social cohesion, and adherence to agents of 

leadership. Social control is predicated upon the cultural 

expectation that the Tongan individual will conform to the 

needs and wishes of social groups; however, in Tonga, as 

elsewhere, there is the problem of maintaining community 

cohesion and social control without imposing such severe 

restrictions on personal freedom that many members rebel or 

resist in some way against the community's means of social 

control. In the classic dilemma of community control versus 

individual freedom, Tongans must negotiate self interests 

while confronting the multiple, and sometimes competing, 

demands of social groups that enmesh one in a web of social 

interaction. 

Research within the two researched communities and the 

four congregations on the quotidian operations of social 

control reveals pressures laid upon the individual by a number 

of social groups. There are various strategies that Tongans 

use in relation to forces of social control, and these 

strategies can vary from open rebellion, to milder forms of 
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resistance, to accommodation. I will discuss social life in 

relation to the forces of social control as found within the 

household and the famili (a loose association of 

consanguineally related households living in close proximity) ; 

the kindred; the community; the nobility; the congregation and 

the denomination to which it belongs, and the Tongan state. 

Social control is manifest a bit differently in each of these 

social entities and discussion of each in turn provides a 

broad view of social control, and reactions to it, as found in 

Tongan society. 

social Control Within the Household and the Famili 

Social control begins for the Tongan child in the horne, 

which is often a nuclear family household, but is also 

frequently a household that includes one or more people that 

have attached themselves to that particular household (kau 

nofo'anga). I found that the household, in addition to the 

nuclear family, may also include one or more members who are 

often related by kinship and who have found it advantageous to 

attach themselves to this particular household. For example, 

a youth from an outer island may be living in a household 

because of better educational opportunities in the two 

communities that I studied. In addition, the household may 

actively recruit or reach out to incorporate individuals into 

the household. Each household and family, regardless of 
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composition, is a center for disciplining the non-adults. Even 

though this particular research is not directly concerned with 

the socialization of the child, it is important to pay some 

attention to the context of the domestic sphere in studying 

social control. The household and the famili provide the most 

basic ethnographic sites in which the practice of social 

control is manifest. 

There is a great deal of socialization and parental 

measures of social control that does not involve physical or 

verbal punishment. The physical punishment is easily 

observable for the ethnographer but I feel that we should not 

lose sight of the more subtle, less violent or physical means 

of getting compliance and obediance from the child. The 

expectation is that the child should be respectful to his/her 

elders in all contexts of interaction. For example, in 

contexts where a father instructs his sons in the bush while 

undertaking horticultural labor or where a mother instructs 

her daughters on cooking and cleaning duties there is a great 

deal of personal warmth that motivates the child to adhere to 

"proper" behavior. 

Everyday social interactio,n between adults and children 

is a ubiquitous means of controlling the behavior of children. 

contexts of instruction, reprimand, and punishment teach 

Tongan children, at a very early age, to understand the 

importance of displaying a proper and respectful attitude 
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toward parents at all times (and by extension, to kin members, 

teachers, and any caretakers). A key aspect of Tongan status 

relations is that higher status persons (e.g. parents) 

normally initiate "interactions with lower status persons 

(e.g. children) and maintain contl'ol of the verbal exchange" 

(Kavapalu n. d.: 17). A Tongan youngster learns to show respect 

in responding to the wishes and needs of those who are 

socially superior. The parents are most responsible for 

teaching the child to have respect (to be faka'apa'apa) toward 

all social superiors. 

Early in childhood, the youngster learns of the complex 

stratification in which he or she is caught and is keenly 

aware of the particular social position she/he occupies within 

the family and household. Children learn to work for the 

common good of the group in laboring in the gardens, the 

domestic compound, and elsewhere. Tongan children soon learn 

that many decisions that impact on their lives will be made 

for them by others. Leaders, male and female, of the famili 

and kau nofo'anga make the major decisions and control the 

shared resources, and it is expected that everyone will 

contribute to the attainment of common goals. 

Tongans stress the importance of measures of social 

control in bringin up the child, and an adult's disciplinary 

strategy may include physical as well as verbal forms of 

social control. Physical force is one form of control within 
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the Tongan family and the household. Studies of social control 

at the domestic level have noted the use of physical 

punishment as an instrument for socializing the Tongan child. 

Recently, Helen Kavapalu has done a detailed study of 

socialization in Tonga, and she states, "I found the physical 

punishment of children to be a central feature of 

socialization in Tonga" (Kavapalu n.d.: 17). 

On more than one occasion, a parent explained to me that 

it is the parent's duty to take a serious interest in 

administering physical punishment so that the child will be 

socialized in a way that will bring honor and pride to the 

famili. Physical punishment is seen as a necessary practice 

that must be done by those who are properly concerned about 

the maturation of their progeny. I agree with Helen Kavapalu's 

statement that in Tongan society "'Ofa (concern/love) is the 

central justification given for punishment" and that "teaching 

and corporal punishment are felt to go hand in hand in 

bringing up a child in the correct manner" (p. 17). 

There are few contexts in which one can be openly angry 

and violently opposed to one's parents (or adult kin members) . 

Through punishment, it is felt that the child learns to modify 

his/her behavior and conform to the wishes of parents and the 

norms of the society. usually, punishment involves a hierarchy 

in which the husband may punish the wife and children, the 

wife may punish the children, and older siblings may punish 
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younger siblings. 

The role of the husband and father in controlling family 

and household can involve all residents -- including children, 

women, and animals. The husband and father who is perceived to 

lack the ability to play an authoritative role toward his 

wife, child, or animal will often be criticized by elder 

members of the famili and the community for being too weak to 

control his family and household. In fact, the husband's 

authoritarian role must be played out if he expects to be 

respected in the community. 

To illustrate, on one occasion, while eating with a mixed 

gender group of young adults, an unmarried female told a story 

in which the gender roles were reversed and the wi fe was 

alleged to have physically abused the husband on a number of 

occasions. The story was considered quite humorous by all 

present, and the female narrator concluded with a derogatory 

comment on the abused husband's inability to take on the role 

of abuser rather than abused giving some proof that 

physical punishment is sometimes an accepted means of social 

control within the family and household. 

However, at the same time, I want to make it clear that 

many marriage relationships have little or any type of 

physical action taken toward spouses; certainly in each 

congregation researched there was stress on the importance of 

harmonious relations within the family. Certainly it is the 
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case that the middle-aged to older women had a great deal of 

power over their husbands and would tolerate little in the way 

of abuse from their husbands. There are many households were 

physical punishment is absent or rare. 

Control of labor is particularly important in the family, 

and failure to successfully complete one's appointed tasks was 

observed to be a sure way for children of both genders to get 

punished. Male children, in their movement about the household 

'api and village, are perhaps most likely to be involved in 

mischievous behavior, petty theft of food, and fighting, and 

such acts are frequently met with swift punishment. Female 

children may be punished for such behavior as well, and, in 

addition, there is also considerable concern for control of 

female sexuality; girls are normally not allowed to loiter 

with boys, go about the village alone after dark, or behave in 

any inappropriate manner. Any transgression is likely to bring 

on physical punishment. 

Of course, there are numerous means, backed by the threat 

of physical punishment, that work to create correct behavior. 

For example, female siblings or female kin often accompany 

each other and keep tabs on each other's behavior to ensure 

that no one deviates from proper behavior. Older siblings, as 

caretakers, frequently warn younger siblings of the punishment 

that will ensue if there is an occurrence of deviant behavior. 

There are continual reminders within the family and household 
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that one needs to maintain proper behavior in order to avoid 

physical punishment. At the same time, attention needs to be 

paid to means of social control beyond that of physical 

punishment. There is a great deal of verbal admonition and 

correction that goes on in the Tongan household. For example, 

in any work context the adult may instruct the child to do a 

task differently, or to speed up his/her actions, or to pay 

more attention to the job at hand. 

The male adults seem to have the greatest authority in 

most households, but adult females also hold a significant 

amount of authority and power as well. For example, I observed 

in one household that the female adult maintains control over 

the major portion of the wages from two adult unmarried males 

(her sons) who still reside in the house of their parents, and 

control over much of the resources from the horticultural 

plots maintained by her husband. The money and other material 

resources are used for whatever need is felt most pressing, 

and the expectation in this household, and many others, is 

that everyone will bend individual interests to the immediate 

and long range goals of the kau nofo'anga. 

Adults, males and females, make decisions in regard to 

which of the children will be supported for education; few 

Tongan nuclear families can afford to spent money for 

education for all of their children, and the nuclear family 

decides which "child or children should be allowed to further 
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their education. Frequently, one or more of the children are 

strongly encouraged to have a career in the church as a 

minister or school teacher or to marry someone who has such a 

position of prestige. As well, the nuclear family (and 

sometimes the larger famili unit) frequently acts together in 

deciding who should be supported financially to go overseas 

for academic studies, work, or vacation. The decision is often 

based on the parents' evaluation of the potential assistance 

that the person or persons sent overseas can bring to the 

family remaining in Tonga. 

I can think of a number of such cases where young adults 

were persuaded to follow the wishes of parents and relatives 

rather than their own inclinations; individuals who choose to 

go against the wishes of their own fundamental social units 

may face severe disapproval and chastisement. The strong 

pressure on children in regard to choice of occupation, 

marriage partner, place of residence, and reI ig ious 

affiliation indicates the power within the famili and 

household for controlling the actions of their members. The 

socialization process within the domestic sphere also informs 

the Tongan individual of the importance of complying with 

forces for social control beyond the boundaries of the home. 
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social control within the Kindred 

The kainga, or kindred,' is an important, though less 

powerful means of social control than the household and 

extended family. Tamar Gordon has discussed the "tension 

between the economic exclusivity of the immediate Tongan 

famili and the extended networks of kainga, greatly heightened 

by monetization and urbanization" (1988: 204). Shulamit 

Decktor Korn has noted the manner in which kinship ties place 

the Tongan within a strategic negotiation of self interest and 

personal autonomy with the needs of the kindred; I found in 

the two researched communities that the individual put his/her 

own interests second to members of the kainga, especially 

those kin of greater social standing. 2 The individual usually 

has a difficult time resisting the demands of the kindred and 

frequently accommodates to their wishes. 

Much of the power of one's kindred stems from the group's 

control over many of the material resources held by members of 

the kindred. Garth Rogers states: 

Food transactions in Tonga are a way of looking at 

'Shulamit R. Decktor Korn states, "Affinally-related 
persons are not classed as 'kin' in Tonga; to be a member of 
ego's kainga (kindred), the connection must be traced 
consanguineally" (1979: 4). 

2Adrienne Kaeppler states, "All Tongans are socialized 
into kainga status and operate by principles on which this 
status is based. The differentiation of high and low in the 
kainga is easily extended from the family to the chief
commoner division of the society ..•• " (Kaeppler 1971: 190). 
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social relations. Food is more than mere physical 
substance ; its production, display, exchange and 
consumption express networks of kinship and of 
status relations as well as the values of mutual 
aid (fetokoni'aki), and abundance (lahi). The 
giving, receiving and sharing of food are social 
messages fulfilling and creating socially approved 
obligations, asserting rights, and expressing how 
one person conceives himself to be related to 
another person. The kind, extent, and context of 
each food transaction is the observable event from 
which Tongans infer the kind of social relationship 
(Rogers 1975: 299). 

The exchange of food, and other resources, is still a 

primary indicator of social relationships. If one household 

has a bountiful supply of plantains, it is expected that kin 

members from a nearby household may come by and request a 

portion. On many occasions, I observed that kindred of the 

family will often come by to request food and labor. The 

affluent members of the kindred frequently receive the 

requests of less affluent members who experience moments of 

need, but all members of a kindred, regardless of degree of 

affluence, must meet demands for labor and resources. Such 

demands are perhaps most evident in the yearly round of feast 

obligations and in the frequent responsibility of providing 

. resources for funerals. The situation in Tongan society is 

still such that "according to the ideology of kinship, feasts 

should accompany first-birthday, marriage, and funerary rites; 

mats and bark-cloth should be stored pending weddings and 

funerals" (Garth Rogers 1975:143). Much of one's resources-

pigs, tapa cloth, and root crops -- are expended in meeting 
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the obligations of the kindred. 

I observed a number of funerals -- one Free Wesleyan, one 

Catholic, one Church of Tonga, and one Free Church of Tonga 

funeral -- in which very impressive amounts of goods were 

distributed. An overwhelming impression in witnessing the 

Tongan funeral is that the funerary rites and the feasting 

that are part of the Tongan funeral are events that exhibit 

the power of the participating famili groups and of different 

kindreds. Each individual's duties and acti vi ties at the 

funeral are defined by his/her membership and status within 

his/her kindred. 

The leaders of the public funeral rituals take a 

prominent role in articulating the importance of maintaining 

strong ties of kinship within the famili and the kindred. 

Important officials of the putu or funeral include the minor 

chiefs or kau matapule who are the spokespersons for the 

nobility. The matapule along with other important male elders 

of the community are seated around a kava bowl to one side of 

the yard or area of the funeral activities. Different groups, 

organized by ties of kinship along the lines of both the 

famili and the kindred, bring resources to the front of the 

kava circle and their matapule gives a speech of offering and 

another matapule representing the deceased gives a speech of 

thanks. Such speeches of gratitude are a very public way of 

gaining prestige for the speakers and for the gift givers. 
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The family of an elderly female member who had died 

allowed me to tape the many events of the funeral, including 

a portion of the speeches given by the kau matapule in the 

kava circle; the following is a section of one speech: 

SPEAKER: Malo. 'Oku 'ikai ke fie fakamakulu pe 'oku 
'ikai fie fakamanimo mafana hoku loto ke fai atu e 
fakamalo ko'eni •••• Malo e taha'i he kave'i koula 
'0 e fonua kuo tu'uaki 'i he houa ko tenia Malo e 
mamahi'i fetu'utaki '0 e familia Malo hono tohi ke 
mata lalahi ke lau ai e fanga makopuna ki he 
kaha'u. Ke 'oua nata ngatuvai pea 'oua e 'auhia he 
fakalakalaka 'a mamani kuo hake. Tau kei laulau'aki 
e fonua '0 e hou'eiki 'oku fai ai e feta'utu'i he 
'oku kei Tonga ai pe 'a Tonga. Tau kei fe'ofa'aki, 
tau kei fe'ongo'i'aki. 

TRANS.: Thanks. I will not hide the pleasure that I 
have of thanking you for this.... Thank you for 
upholding one of the golden goals of the land in 
this hour. Thank you for keeping in touch with the 
family. Thank you for writing in big letters so 
that the grandchildren will learn from it and for 
the future. And that the future may not be 
diminished or carried away by the so-called 
progress or developments. We are proud of this land 
of the nobles in which we live because Tonga is 
still for the Tongans. We still love one another 
and feel for each other. 

The exchange of resources, accompanied by formal speeches 

given by traditional leaders, is a very public transaction 

with essentially the whole community as audience: at the same 

time, the kin members of the deceased person serve as 

accountants and distributors of the flow of goods. In the text 

segment just given, the importance of maintaining traditions 

of resource sharing within the funeral is stressed, along with 

an admonition not to get too tied to the process of economic 



158 

change that currently poses a threat to things traditional or 

fakatonga. 

The following text is another speech of thanks by the 

same matapule: 

SPEAKER: Ka ko emo'oni e loto fai hono fakatauange 
ho'o tohi ke mat a lalahi e fetu'utaki '0 e kainga 
ke 'oua nata ngatuvai pe holoki 'e he fakalakalaka. 
Ka e kei pukepuke 'a fufula 'a e tala 'e e fonua mo 
e fetu'utaki '0 e kainga. 

TRANS.: But the truth of the heart, I am hoping 
that you write in big letters the relationships 
between relatives that it may never fade (weaken) 
or be pulled down (destroyed) by the developments. 
But that we may have a tight, unyielding grip on 
the traditions of the country and the close social 
personal relations of relatives. 

The rituals involving the presentation and then 

redistribution of material resources are particularly forceful 

in driving home the point that obedience to the traditions of 

the kindred is necessary for the survival of Tongan culture 

and society. During all of the funerals observed, the kin 

members of the deceased, backed by the community, showed a 

strong commitment to ensuring that all participants at the 

funeral gave generous contributions and that there was a fair 

redistribution back to the community. The text reveals the 

manner in which a putu, with its demands on resources and the 

public assessment of one's actions, creates social pressure on 

the kindred of the deceased: they are scrutinized for the way 

in which they pay respect to their dead relative. On the other 

hand, the community is also judged according to its degree of 



159 

involvement in paying respect to the deceased and to the 

traditions of Tonga. 

Failure to meet the material and social demands of one's 

kindred results in lost social status, and the kainga will use 

social pressure in an attempt to bring those people negligent 

in meeting their responsibilities back into conformity with 

the wishes of the kin group. The members of one's kindred are 

likely to deal with each other through the use of informal 

means of social control, rather than appealing to legal or 

other public enforces of social control. The kindred is most 

likely to use informal means of social control such as gossip, 

joking, and ridicule in an attempt to shame the individual 

into correcting his or her behavior. Gossip meant to get back 

to the victim is often a preferred means of indirectly 

confronting members within the kin group; less frequently, 

there is direct, face-to-face confrontation with the 

individual. For example, in one observed case, a member of a 

kin group failed to provide two pigs for a feast. At first, 

there was a great deal of gossipy talk among the kindred 

concerning this delinquent member's alleged stinginess, 

laziness, and selfishness; eventually, a male elder of the 

kindred cornered the delinquent party to remind him of the 

importance of the kin group and the man, reluctantly, 

complied. 

Tongans feel that one of the responsibilities of the 
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extended family, the kin group, and the kindred is to maintain 

social order by monitoring individual self interest, and the 

case just given indicates the means by which the organization 

of kinship is successful in getting its members to conform to 

the norms of the community. The kindred is a potent instrument 

for social control that complements the power of the household 

and the famili within the community. 

social Control within the Community 

The Tongan point of view on social order could be 

compared to that of Thomas Hobbes who asserts in his well 

known argument that society, with its access to power, is a 

necessary means of controlling disorder caused by self 

interest. Tongans often state that the individual is 

inherently selfish by nature and in need of the control of the 

larger social group; it is assumed that the individual who is 

left to her or his inclinations may commit acts of deviance. 

Many Tongans feel that individuals cannot be left to pursue 

their own selfish interests and must be continually curbed by 

the village community, or kolo. Self-orientations must go 

underground or risk punishment, and unilateral decision making 

within the community can be a means of dis-empowering the 

self. 

Tongan society generally matches the characterization by 

Geoffrey White and Karen Watson-Gegeo that "concepts of person 
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in Pacific cultures tend to be highly relational, with notions 

of relatedness elaborated in a great variety of ways in social 

life (1990): Tongans, through this relatedness, make it their 

business to know what others in their community are doing. For 

example, the usual greeting of "Alu ki fe?" or "Where are you 

going'?" is often meant to be more than polite social exchange, 

and it is frequently a demand for information about one I s 

doings. This is suggestive of the feelings of entitlement that 

villagers have concerning the activities of other people. 

On many occasions, I witnessed children, youth, and even 

adults, being asked where they were going, and upon answering 

they were given instructions to perform certain tasks in the 

area of their destination, commanded to give a message to 

someone in the area of their destination, or asked to divulge 

important information. Everyday behavior such as this 

indicates the fundamental way in which social interaction in 

the kolo, or village community, enmeshes the individual in a 

web of social control. 

There are also moments when social control is vigorously 

applied by the community, one example being found in the 

context of a youth dance organized by the youth leaders of the 

Free Wesleyan Church in the village. This dance was typical in 

that there was strict control of the event in the form of a 

police presence outside, adults present inside the dance hall, 

an old fellow at the dance hall door overseeing the whole 
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affair, and female siblings and relatives keeping tabs on each 

other on the dance floor. Such close monitoring is the norm, 

and it is expected that the numerous relational ties among 

people in the community will work to control the individual 

and to preserve his/her good reputation and that of the 

family. 

Another example of social control in the community is 

found in an incident of aggression on the village street one 

night during my stay. A great deal of social interaction in 

the village occurs at night on the streets of the village; 

evenings usually bring many villagers out of their homes in 

order to buy at the small home-front stores (fale koloa), run 

errands, or converse with friends. One evening, as was often 

the case, I was strolling up the road with Maka, the fellow 

with whom I shared a house, and one of his male friends, when 

we came upon a fistfight among a number of male youth. Tevita 

immediately strode up to the fight and took control of the 

situation by ordering the youths to stop or risk physical 

punishment at his hands, and the youths quickly discontinued 

fighting and backed out of Tevita's reach. Tongan male youth, 

talavou, are sometimes successful in avoiding community 

constraints, but in this case Tevita, as an older male, 

quickly took control of the situation and brought the talavou 

within the reach of community control as carried out by one of 

its members. 
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Tevita, at the same time that he threatened physical 

sanction, also voiced a great deal of ridicule that was meant 

to shame the fighting youth. Ridicule is sometimes used by 

Tongans in positions of social superiority to bring shame or 

a sense of rna upon the individual, and in this situation 

Tevita chastised the youth for behaving foolishly. White and 

Watson-Gegeo have noted that in the Pacific it is generally 

the case that concepts of shame and practices aimed at 

creating or alleviating shame are involved in maintaining 

proper relations and behavior among community members (White 

and Watson-Gegeo 1990). In Tonga, many individuals go to 

considerable lengths to avoid public contexts that may expose 

them to the close scrutiny and sanction of others in the 

community. 

At times, social interaction on the streets, in the horne, 

or out in the bush involves discussion of deceitful intent or 

behavior that attempts to fulfill selfish interests; a person 

may be accused of being kaka, of acting with trickery or 

deceit. The term kaka is most often used in gossip to 

denigrate others; discussion of possible kaka is one means by 

which villagers attempt to 'disclose the truth' or 'uncover 

true motive' of someone who is absent. If the accusations of 

kaka against someone who is absent eventually comes round to 

the target of kaka accusations, then the accused mayor may 

not attempt to remedy his/her tarnished reputation. 
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In comparison to covert accusations of kaka, good-humored 

accusations of trickery are frequently aimed overtly at 

someone who is slow to fulfill a request. Joking and 

lighthearted banter on the streets, especially among the 

youth, frequently involves direct accusations of deception 

when requests for cigarettes or money are not immediately 

forthcoming. such accusations of kaka are a mild form of 

coercion that are meant to cause the accused person to feel 

the weight of purported obligations. 

Related to this, aggressive joking is a powerful means of 

social control in the community. Louise Bernstein states that 

"when [Tongan] humor serves to support the status quo, it does 

so by encouraging conformity to the moral order, both by 

punishing improper behaviors and by constantly stating the 

norms and values of the society" (1983: 60). To give one 

example, Tevita plays the role of village clown on many 

occasions and is well known for poking fun at people; Tevita 

is often a participant in the joking that takes place along 

the village street at night. A great deal of the joking seems 

to call attention to deviant behavior, and Louise Bernstein, 

in talking about women joking with other women, states that 

"most of these jokes are about self-control and not living up 

to one's role" (1983: 70). In many cases, the goal is to make 

the target of the joking experience a sense of embarrassment 

and shame and reform his/her behavior. 
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At times, joking is about people not present and is one 

form of gossip, humorous or serious, known as laulaunoa. 

Yngvesson has described the manner in which gossip and 

censorship are important means of social control in a 

Scandinavian island fishing community (1976), and, by 

comparison, laulaunoa is feared as a potent force for both 

social control and social disruption in the Tongan community. 

For many Tongans, the possibility of being the subject of 

gossip is an important consideration guiding behavior within 

the community. Ethnographers such as Mal inowski have been 

"struck by the positive inducements to conformity to be found 

in reciprocal obligations, complementary rights, and good 

reputation" (Moore 1969: 256-7), and in Tonga a good 

reputation is defined, in part, as upholding moral standards 

and meeting social obligations. Reputation within the 

community is important for Tongans, and some care is taken to 

safeguard one's reputation against the onslaught of everyday 

laulaunoa. 

Community members, in addition to being subject to the 

more informal controls such as joking and gossip, also fall 

under the control of the local government. The principal and 

usually sole office in the Tongan community is that of the 

elected village or town officer, the 'of is a kolo, who holds 

authority as vested in him by the state. In fact, many of this 

officer's duties are geared toward fulfilling the purposes of 
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the ,Tongan state in keeping records on its citizenry. 

Louise Bernstein notes that 'of is a kolo "duties include 

assisting health officers, reporting deaths, checking the roll 

of taxpayers, inspecting the village and 'api tukuhau 

(agricultural plots often called 'api 'uta) for cleanliness, 

dangers, damage, and the like, and holding monthly fono 

(village meetings at which the town officer gives instructions 

from the government, makes announcements, and assigns 

maintenance duties around the village" (1983: 35). Bernstein's 

description is still largely accurate for the current 

situation, and I discovered that the town or village officer 

is generally the means by which the central government 

implements its policies in regard to taxation, agricultural 

programs, health programs, and other special projects. 

The undertaking of much of the work at the local village 

level is accomplished through the personal ties of the 'of is a 

kolo in the community: in this sense, the social control of 

the local government is a continuation of the powers of the 

kin group, church, and community. The leadership of the local 

government is de facto orchestrated along the lines of such 

social units within the community. For example, one evening as 

I was sitting with fellow household members, a villager came 

by to tell us that the faikava that we had planned to attend 

that night had been canceled by the village officer, who was 

concerned about giving proper respect for a person whose 
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funeral had been held some days previous. In this case and 

many others, it is partly the responsibility of the village 

officer to ensure that the village is managed in a socially 

and culturally appropriate manner, and the 'of is a kolQ can be 

a vital agent for ensuring the social and cultural cohesion of 

the community. 

Historically, the village fono was the main context for 

implementing chiefly authority at the local level. Sione 

Latufeku states: 

Unlike the Samoan where authority was vested in the 
village fono, at which the matais (titled heads of 
the families) discussed matters affecting the 
village before they were implemented, the powers of 
the village chief in Tonga were absolute and 
arbitrary. The Tongan fono was simply a compulsory 
assembly of the people to receive instructions from 
the chief (Latukefu 1974: 10). 

At the present time, the villages do not have a formal 

political body such as a village councilor assembly (as is 

apparently the case in Samoa) that dominates the local 

political scene. In contrast to the Samoan fono, the Tongan 

village fono is primarily a context for the pronouncement of 

instructions. Ethnographic research on the Tongan fono has 

been limited to some discussion by Garth Rogers (1975) and by 

George Marcus (1978). However, my research concurs with their 

consensus view that the Tongan fono is primarily a context for 

the display and implementation of authority rather than a 

context of political decision making and conflict resolution 
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-- in contrast to the Samoan fono, as described by Alessandro 

Ouranti, Bradd Shore, and others. 

The 'of is a kolo, government officials, the noble, the 

noble's representatives (the kau matapule), and the clergy 

(usually from the Free Wesleyan Church) are often giving 

directives in regard to national feasts, agricultural 

programs, health issues, and other activities within the 

community. Analysis of five tape recorded consecutive fono 

meetings, held about one a month, points out that the fono is 

often an occasion for the community leaders, civic and 

religious, to present a solid image of social unity and mutual 

support. 

In one fono meeting, a village leader proposes a farewell 

feast for the noble who is planning to travel overseas. The 

leader states: 

SPEAKER: He ko e ki'i fakakaukau ko 'eni 'oku fai 
ki he ki'i lukuluku. Tau faka'api pe lulululu. Ko e 
ha -- fori manioke pe ko e ha e meta 'oku ma'u. Pea 
tau fakataha mai ai pe ki heni '0 ai heni ha lane 
'ilo pea mo e famili hono ki'i famili pea nau toki 
meta atu. Pea ko ia 'oku tau 0 fakakaukau ki ai. 
'Oku te kole fakamatoato. 'Oku te lave'i e lahi e 
ngaahi fatongia fakataautaha, hange ko e 'u 
fatongia'aki he 'etau fanau ako pehe ki he lotu. 
Lahi 'aupito 'ae ngaahi fatongia kehekehe! Pea 'oku 
uouonga 'a 'e taimi. 'Oku 'ikai ke tau fa'a malava. 

TRANS.: The idea is to collect some food, just 
regular food from your homes; whatever -- tapioca 
or whatever we can get so that we may all meet here 
and make him and his family some food before they 
leave. That is what we are thinking about. I am 
earnestly making this request. I have noticed how 
many and great our individual duties are, such as 
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the duties for our school children and for our 
churches. So many different duties! Time to prepare 
is short and we can hardly do it. 

The frequent duties and requests upon the community members 

causes the leader, in this portion of the discourse, to admit 

the heavy burden of this additional and rather unexpected 

task. The content of the fono clearly indicates that 

responsibilities are indeed weighing on the community members 

and reveals the nature of the authority that the local 

leadership has at its disposal. That is, the leadership cannot 

simply demand that the community take on this task; the leader 

is dependent on the power of informal social pressure within 

the community to ensure that people will contribute foodstuffs 

and labor for the feast. 

Though the villagers respond remarkably well to such 

fatongia or duties, the village has in fact been saddled with 

many responsibilities in the recent past, and the leader who 

gives the announcement in the fono is careful to phrase his 

demands rather carefully. He employs a strategy of polite 

humility in making his request: 

SPEAKER: 'Oku tau 'ilo taautaha pe 'ae faingata'a, 
ko ia 'oku te fakahoha 'asi kimoutolu he pongipongi 
ni ke mou anga 'ofa mula ka tau ki'i talai ai leva 
Ie ki'i fatongia ko 'eni. 

TRANS.: We individually know these hardships, 
therefore I am 'irritating' you this morning, so 
that you may be kind and do this little village 
duty. 

The speaker, as the spokesperson for the absent noble, has the 
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task of convincing the community to fully support a rather 

unexpected feast occasion. 

Significantly, at the next fono, the noble's 

spokesperson, a relative sitting in for the absent noble, 

praises the hard work of the village and gives public thanks: 

Speaker: Ko e meta 'uluaki pe koe atu 'a e fakamalo 
kia kimoutolu kotoa pe tokoni ki he folau ko'eni 'a 
[the noble]. Pea kuo ne kole mai, malo 'aupito e 
ma'u seniti mei he fonua kotoa. 

TRANS.: First of all, I would like to thank all of 
you who helped in the noble's departure. He told us 
to give many thanks to you for the money received 
from all of the villages. 

Many villagers did give enthusiastic support to the farewell 

feast, while others managed to largely escape contributing to 

the event. 

There are certain portions of the village population and 

the town population that are perhaps less motivated or 

compelled to fully support the of is a kolo and other community 

leaders. People who are of lower status, people who live on 

the outer edges of the village, members of minority religious 

groups, and recent migrants to the village from outlying areas 

may be peripheral to the concerns of the community. The goals 

that seem so important to the "traditional" el i tes I the 

government officials, and religious leaders sometimes are of 

significantly less value to some of those who find themselves 

on the lower end of the social hierarchy. In the case of the 

feast for the noble, some villagers simply chose not to 
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participate, and suffered the criticism of their fellow 

villagers. 

Every Tongan community includes members who manifest 

behavior that is contrary to the goals, values, and laws of 

the society; in response to this, there are formal powers to 

handle some forms of social behavior that are considered 

deviant. As well as the 'of is a kolo, the police are agents of 

social control in Tongan communities -- though villages are 

normally too small to have their own police and one police 

station is in charge of an entire district. In some villages, 

then, police are only occasionally on patrol within the area, 

but in the larger villages and towns the police maintain a 

more regular presence. The police were frequently present in 

the communities I researched, so it was easy to observe that 

way in which the police, backed by the courts, are an 

important part of Tongan life. 

In one case, the extent of the control by the police in 

community life was very visible in an incident that involved 

one male police officer sanctioning children for violating 

Tongan conceptions of respectful behavior toward the divine. 

One evening, I was walking with two acquaintances, one of them 

a policeman, to the first part of a funeral, that would last 

all night and into the next day or longer. As we came by a 

Free Wesleyan church, we spotted two male children 

boisterously playing in the church yard. The policeman 
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promptly ordered the two to desist and corne over to him, 

administered a few vigorous punishing hits with a switch from 

the branch of a nearby bush, and lectured the children on 

proper respect toward "God and his sacred ground" before 

ordering them to go home. 

A little later the same evening, we were standing in the 

yard tending the fire for boiling hot water for tea when a 

fight erupted between two boys who were in the street just a 

few feet from us. The same police officer watched for just a 

moment and then broke up the fight, administered physical 

punishment, verbally scolded them, and sent the two boys horne. 

The fight was then discussed among the audience, and news of 

the confrontation no doubt spread through much of the 

community, including the fighters' parents who probably 

administered a second punishment. The two cases of a police 

officer acting to sanction minor violations by children 

illustrates the power of the police as they handle deviant 

activity that occurs in the community. 

Typically, deviant activities among adults include petty 

theft, drunken behavior, physical violence, and the like. On 

more than one occasion, I witnessed the police handling public 

drunkenness. In one case, I was walking down the street toward 

my residence when I came upon two adult males who were in an 

intoxicated state. Unfortunately for them, a police officer 

appeared on the scene just as I was approaching the two 
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intoxicated males; the police officer subsequently gave chase 

to the two men who fled upon sight of the police officer. One 

managed to escape, but the other was caught and taken to the 

local police station to be charged with public drunkenness and 

detained overnight. 

The fellow subsequently had to appear in the local court 

on a charge of drunkenness (kona). The Tongan police courts, 

patterned after the British system, enforce sanctions against 

deviant behavior ranging from drunken behavior to more serious 

offenses. In court cases involving such things as kona the 

authority of the courts reinforces the actions of the police, 

as has been well documented in the complementary research by 

Susan Philips on Tongan legal activities. The evidence 

suggests agreement with Laura Nader's argument (for Zapotec 

society) that the local court "is a place where conformity is 

promoted and rewarded, where local values are expressed (1989: 

330), and where behavior that is contrary to the law will be 

punished. 

In addition to such cases of "deviant" behavior, there 

are mundane events of village life that often come under the 

jurisdiction of the local enforcers of the law. For example, 

Tevita, the fellow I was staying with in the village, was 

awakened in the early hours one morning and told to come to 

the local police station because one of his pigs had been run 

over and killed in the road. Tevita promptly went to the 
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station to discuss the accident with the driver and the matter 

was quickly settled. In accidents such as this that I 

witnessed, the police would often write up a record of the 

incident and let the parties settle the matter among 

themselves, and that is what occurred on this occasion. 

Tongans are often desirous of avoiding the complexity of the 

institutions of the police and the courts. In the case of the 

pig killed on the road, there was an effort made to keep the 

matter out of the court; at the same time, Tevita knew he 

could rely on the threat of force resident with the police and 

the court to bring the other party into conformity with 

community social control. 

In the community, then, the police and the local court 

are important forces for social control, even if their 

presence is not always visible in contexts of congregation and 

community. The examples given should provide enough proof of 

their rather pervasive influence. Though the institutions of 

law enforcement are not the direct object of study in this 

research, a basic understanding of their place within Tongan 

society permits a more informed analysis of the wider context 

of social control within which congregations of the two 

communities are situated. 

Social Control and the Elites of the Community 

Tonga, as a classic hierarchical Polynesian society, 
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offers a case study in the formation of a traditional elite 

belonging to the nobility and the more recently formed elites 

who have achieved upward mobility through successful 

capitalist enterprise, through gaining important government 

and church positions, and through other similar endeavors. 

Within both communities researched, the local elites, although 

not in themselves a primary subject of study, are potential 

agents for social control within the congregation and 

community. 

The Tongan nobility, who continue to occupy prominent 

positions within the government and society,3 have a degree 

of social control among those designated as belonging to their 

dominion. 4 However, in the two resear~h sites, the village and 

the town, the nobility maintain a rather attenuated presence 

in the congregations and communities. In the town, most of the 

land on which members of the three different congregations 

resided was under the control of the monarchy rather than one 

of the nobles so the nobility had limited control within the 

3George Marcus, in outlining the authority and power of 
the nobility states: "The nobles have been entitled to a very 
nominal, fixed annual rent from each tax allotment holder. The 
estate holders have had no explicit rights to the service or 
crops of their tenants. They have held undistributed land on 
their estates for themselves and have been able to select 
holders in the distribution of unallocated land, but even this 
latter prerogative has been mediated by the final approval of 
the Minister of Lands" (Marcus 1978a: 517). 

4In actuality, his kainga are all those people living on 
his estate. 
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congregations and community of the town research site. In the 

village site during the research period, the presence of the 

noble within the village was rather infrequent and limited 

primarily to important public events such as feasts, funerals, 

and the fono; the noble would always be the guest of honor at 

such functions, and perhaps give a public speech in order to 

consecrate the event. 

In the village, the noble, at times, plays a dominating 

role in the fono; the noble makes pronouncements in the fono 

in regard to land titles, village development projects, and 

his own interests. As seen in a previous discussion of a feast 

for the noble, there are frequent requests from the noble to 

the community; requests are sometimes expressed in the fono 

for fulfilling responsibilities (fatongia). The fono can also 

be a context for the noble to reprimand his kainga for failing 

to fulfill traditional obligations to the nobility. 

The noble, at the first fono of the year reprimands the 

people for not fulfilling what he felt was a traditional and 

obligatory ritual emphasizing the kinship and community bonds 

between noble and his kainga. He states: 

NOBLE: Ko e kamata 'e ta'u. Ko e me'a lelei foki ke 
tau kamata fakataha 'i he ta'u fo'ou. Na'a ku tali 
mai mei kolo kou pehe 'alu ange 'a mo e 
kainga ke mau fe'iloaki. 'Oku 'ikai ke fiema'u ha 
me'a, ka ko 'etau fe'iloaki mo tau fakamalo 'etau 
to e 'ausia mai 'a e ta'u fo'ou ni. Fai ha lotu. 
Pea na'a ku talimai 'oku 'ikai ke 'asi ange ha 
taha. Komoutolu 'oku tonu ke mou taki 'a e me I a 
koia. Pea kapau na'e fai ha lava ki he palesiteni. 
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Ka ko e 'uhinga ki he 'etau meta fakafonua, 
tonu pe ke tau nofo ko e nofo 'a e fanau. Ko e 

'oku 
nofo 
pea 

'a e me'a 
'a e fale 'e taha 'api 'e taha koia. 
'oku meta 'a nate tonu kene fai 
ko ia. 

TRANS.: This is the beginning of the year. It is 
always best that we start together in the beginning 
of the year. I waited from town, thinking that __ _ 
_ and some of the townspeople would come to greet 
me. [It is customary in Tongan society for people 
in the village to go and greet their chief at the 
beginning of the year]. I do not need anything, 
except for our greeting and giving thanks that we 
have lived up to the beginning of the new year, and 
saying a prayer. I waited and nobody showed .... You 
are the ones who should lead out in such things; 
maybe you were able to go to the president [of the 
Free Wesleyan Church]. But in regard to our 
traditions, we should live as children, it is one 
family living together in one house, one home. 
[village leader] is living here and he should have 
done this. 

The noble is criticizing the village, especially its 

leaders, for not coming by and greeting him at the beginning 

of the New Year. The New Year is an occasion for making new 

vows to God, country, and fellow Tongans, and the noble is 

expressing his sadness at not having the opportunity to 

strengthen the social ties with his kainga to begin the New 

Year. A number of Tongans, in discussing this speech with me, 

voiced their concern that such a meeting with the noble would 

have required them to bring material resources such as food to 

the noble in order to show proper respect; in their minds, the 

tradition is one of a type of 'inasi tribute to the nobility. 

The noble's disclosure that no one visited him reveals that 

such practices are now rather optional for the villager, and 
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indicates one area in which the power of the nobility has been 

lessened. 

However, I was constantly reminded that requests for 

resources from the elites -- the clergy, the villager leaders, 

the nobility, and the monarchy -- are ever present throughout 

the yearly cycle. The following text shows the hierarchy in 

place that fosters the successful management of resource 

control. The noble states: 

NOBLE: Me'a pe taha 'oku kole atu kapau 'oku 'iai 
ha taha 'oku 'iai ha'ane ki'i fo'i tava. Pehe hifo 
ki 'api ken a meta atu mo ki toto 'a 0 'ave 
ke taumafa e kuini. 

TRANS.: One other thing I would like to ask you if 
you have any tava fruit. Corne to my horne with the 
fruit so that they can take it with to the 
palace for the Queen's taumafa. 

In this case, the noble is the intermediate agent between the 

monarchy and the community; within the community, the 'of is a 

kolo and other leaders will make sure that the community 

fulfills the request. 

Ideological support for the power of the nobility is 

expressed in many public contexts such as the feast or 

funeral. A matapule, as spokesperson for the noble, praises 

the hard work of the kainga group making a contribution to the 

funeral. He states: 

MATAPULE: Malo e mamahi'i 'ae tala e tuku 'au toe 
fonua toe hou'eiki 'oku fai ai e nofo, he ko e 
fonua toe hou'eiki 'oku hili honau langilangi'i he 
ongosia. Ka tau ka toki ongosia pea langilangi ia 
'a Hou' eiki. 
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TRANSLATION: Thank you for upholding the traditions 
of the country which have been passed, the land of 
the nobles in which we live. For the land of the 
nobles: its glory depends on hard work. For it is 
only after we are tired out that the nobles are 
glorified. 

The matapule evokes the importance of allegiance to the 

demands of the nobility and to the general high worth of 

supporting the social system in place. The text suggests that 

the noble is of primary importance in the community. However, 

in many ways, the noble's control over the Tongan community is 

rather tenuous. The noble in fact is dependent on other local 

elites, close relatives, the government officers, and the 

religious leaders to implement their wishes in the village. In 

the town site, many of the members of the congregations under 

study reside on land that is not included within a noble's 

domain and so their allegiance is more directly to the king. 

In addition, a most interesting aspect of the nobility is 

their relative lack of influence and control within the 

churches. For example, in the village, the noble only 

occasionally attended the Free Wesleyan congregation, and did 

not maintain an active role in the church activities. In 

regard to the town congregations, the influence of the 

nobility in the day to day activities of the smaller, 

American-derived denominations is rather minimal because most 

of the nobles belong to the Free Wesleyan Church. 

The noble's relative lack of direct and active 
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involvement in the churches means that the potential for a 

close alliance of nobility and church has not been realized; 

this has allowed the church to be vehicle for those outside 

the nobility to gain positions of prominence within the social 

hierarchy and to exert their control over the local 

congregation. Examples of families gaining positions of 

prominence in their congregation (and community) due to their 

close ties with the historical formation of their respective 

denomination can be found in each congregation studied. Such 

families often continue to provide the principle leadership 

for the congregation and to dominate the life of the 

congregation. Prominent families are often the source of the 

religious leaders who make a career in the church 

organization. 

The ministers, or kau faifekau, from such families have 

usurped some of the power of the traditional el i tes, the 

hou'eiki, and are now part of the local elite who pule'i, or 

control, the religio-political affairs of the community; they 

preach morality from the pulpit, command resources from the 

membership, and provide leadership for many of the social, 

religious, and economic affairs of the community and 

congregation. 

Social Control within the Siasi and Kaingalotu 

I have consistently built a case for the power of 
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religious institutions in controlling the lives of Tongans. 

Each church (siasi) requires that members adhere to the 

beliefs and practices of the particular denomination's 

religious tenets. Worship services, ~hurch schools, and a wide 

range of congregational activities are meant to instill proper 

adherence to church standards throughout the members' lives. 

The members of each congregation (the kaingalotu) in Tonga are 

the arbiters of everything from personal attire to sexual 

activity and thereby are a ubiquitous means of social control 

in Tongan society. 

Christianity in Tonga calls for the individual life to be 

closely scrutinized. Personal examination of one's life is 

complemented by the scrutiny of each worshipper by fellow 

church members. Louise Bernstein states that "outward signs of 

piety such as constant church attendance were used as criteria 

for judging one another's behavior" and that "villagers would 

report each other to the local church hierarchy for omitting 

too many of their church duties" (1983: 48). Not all of the 

researched congregations manifest such zealous guardians of 

the faith, but members of each congregation did exhibit a 

concern for the behavior of fellow worshipers. 

Members serve as guardians in maintaining the standards 

of the church, and there is the expectation that allegiance to 

one's church will be undivided. Each church continues to 

stress the importance of strict observance of Sunday as a day 



182 

of worship, of devotion to God, of obedience to the tenets of 

Christian faith, and of harmony and cohesion within the 

Church. All denominations agree in asserting the importance of 

maintaining Christian standards for the continuance of the 

Tongan monarchy and of Tongan culture. 

The church is seen as a means for teaching the individual 

the importance of living according to the demands of church 

and society. One Tongan, an infrequent church attender, 

described during an interview the rigors of his experience at 

a Free Wesleyan Church boarding school for boys. The adult 

male interviewee remembered the hard work, rigorous living 

conditions, and intense religious instruction of the boarding 

school, one of a number of schools operated by the Free 

Wesleyan Church. The individual, in reminiscing, stressed the 

value of religious training for guiding his faithfulness to 

the standards and traditions of Tongan society. 

In another interview, a young, male Mormon stated that 

the Mormon Church's tight control of dancing ensures that 

youth such as himself will have a proper understanding of 

courtship. The young man was referring to the fact that the 

Mormon Church provides its youth with dance socials that are 

heavily chaperoned by married adults; the music is usually 

selected by adult leaders, one must be properly attired to 

enter the dance hall, and all dancing is closely monitored. 

Both individuals, despite denominational differences, 
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stress the importance of social control measures taken by 

their respective churches. Churches are a pervasive force for 

social control in contexts that go beyond the confines of 

"religious" settings and reach deeply into Tongan society. The 

congregation is a most active force for social control within 

the daily activities of the Tongan citizen in the local 

community. 

Social Control within the Framework of Siasi and Fonua 

Tongan leaders and ordinary citizens alike frequently 

assert that the arrival of Christianity saved Tonga from the 

fate of the wholesale colonialism that crushed neighboring 

societies such as Fiji. Some Tongans feel that the well being 

of the nation (the fonua) depends on a covenant relationship 

with God; in this perspective, the survival of the nation 

depends on adherence to the demands of Christianity and Tongan 

society. Many Tongans currently argue that it is essential 

that churches and the national government maintain rigorous 

social control of the population to ensure that the Tongan 

nation survives. 

The churches in Tongan are similar in their promotion of 

the importance of good citizenship and obedience to the laws 

of the country as well as those of God. Christianity in Tonga 

aids the state in maintaining social control with a minimum of 

physical force and a great deal of consent, though there are 
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aspects of Tongan government that support the contention that 

political authority depends on physical coercion (or the 

threat of it) recognized as legitimate by most members of a 

polity (cf.Radcliffe-Brown 1940: p xiv). 

Christianity, despite denominational divisions, is still 

an instrument for unifying the Tongan citizenry under the rule 

of the present monarchy. Christian institutions generally 

emphasize the Christian heritage shared by all Tongans; there 

is great pride in cultural traditions and Christian beliefs 

shared by a majority of Tongans. Frequently Tongans speak of 

things faka-Tonga, the traditions that Tongans are encouraged 

to uphold, and many Tongans, especially those belonging to the 

Free Wesleyan Church, assert that the survival of their 

sovereign nation is a result of dual support for traditions 

and for Christianity. 

Public rituals such as parades, feasts for the king, 

public speeches on national holidays, and the opening of 

Parliament are regal, controlled, and highly elaborate 

activities in which both the state and the church are 

celebrated. 5 Tongans observe such activities with respectful 

5 John Kelly and Martha Kaplan have noted the new ways in 
anthropology of looking at ritual that have emerged. They 
state: "Scholars study rituals as expressions of relations 
between historically specific selves and others in theories of 
identity. others study ritual within dynamic cultural systems 
and articulations in the colonial encounter. still others 
focus on rit~als of rule and resistance in studies of 
domination, which some, following Williams following Gramsci, 
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orderliness and take a great deal of pride in participating in 

such events. At the same time, Tongan society has little in 

the way of ritualistic or public resistance to the authority 

of state, church, and community. An analysis of Tongan rituals 

as rituals of resistance to hegemonic domination, following 

Gramsci, uncovers little evidence of popular agitation against 

Christianity or the Tongan state. 

To illustrate, the sermons in the funeral are an occasion 

for a public assessment of the character and life story of the 

deceased, and such sermons stress the importance of the life 

lived in conformity with the ideals of Christianity and Tongan 

society. One example, taken from a tape recorded grave side 

sermon of a Church of Tonga, Siasi Tonga Hou'eiki, minister 

states: 

MINISTER: Male e ngaue, . Ko ho lakanga 
tu'unga'anga ia 'eku fiefia. Ho'o fita. Fefine, 
fita koe ••.. 'Oku fakangalongata'a kiate au 'a koe 
__ ~ ___ he 'aho ni. Ko e pehe ko e I koho 
kainga 'eni 'oku he malumalu katoa kai toe ha lalo 
'akau. Te u tutu he loto lata ke mahu'inga kiate au 
'ae fefine nate mate he lotu .••. Fakamasiva kia 

mo Hou'eiki, , mo e fonua. 

TRANS.: Thanks for the hard work, ; what 
makes me happy is your fulfillment of duty, your 
virtues. You are a virtuous woman .•.. It is hard 
for me to forget you. There is not a single shady 
place here that is not full of people. I will stand 
in the sun for it is important to me that a woman 
died while working in the church.... This is a 
great loss to the noble, those of noble blood, the 
leaders, and the village. 

call "hegemony" (Kelly and Kaplan 1990: 132). 
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The preacher praises the woman for having a good reputation in 

both church and community and for working hard in the 

congregation as well as in the community. He notes the large 

crowd in attendance, even though they are all standing under 

a blistering sun. The occasion clearly illustrates the manner 

in which public homage is paid by the clergy to those who have 

contributed to the welfare of the community and the social 

institutions in place. 

In fact, Christianity, in public rituals and in other 

contexts, has aided in the creation of the population's 

consent to the social hierarchy. Christianity has permitted 

and fostered the current social hierarchy while preaching a 

doctrine of equality for all Tongans. Tongan Christian 

institutions espouse a philosophy of religious equality while 

generally maintaining society's hierarchy within their church 

doors and wi thin the society. In regard to the churches' 

relationship with the state, I would agree with Christine Ward 

Gailey (1981) that the message within the churches is often 

for acceptance of class relations, the existence of some form 

of civil society, and adherence to social norms. 

I am also somewhat sympathetic with Gailey's argument 

that pressures for reform often emanate from the various 

Christian sects, but none stresses fundamental social change 

(Gailey 1981). However, the churches do often press for 

religious and social changes within their membership and for 
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the whole of Tongan society. Health, education, housing, 

religious freedom, and political rights are often topics 

presented in public by religious leaders who are frequently 

spokespersons for transformation. Church leaders may make 

calls for government action in regard to issues of health and 

social welfare in particular. The ties of each congregation to 

the local community prevents the creation of isolated 

religious institutions which are unaccountable to society, and 

such ties encourage the churches to scrutinize the forces for 

social control within Tongan society. The churches at least 

have the potential to be forces of resistance to measures of 

social control that are viewed as oppressive by segments of 

the population. 

The denominational divisions do allow powers to be 

dispersed in all sorts of ways within a discourse of contested 

religious and political viewpoints (Mark Hobart 1987: 33), and 

this presents the possibility of different perspectives on 

forces of social control emanating from social institutions. 

The churches would seem to provide a potential forum for the 

individual and various social groups to address particular 

practices of social control in Tongan society. The church 

groups, if not openly contesting particular pol icies and 

practices, may at least present some alternative possibilities 

for action in regard to education, health, and social welfare. 

Churches are currently not forces of active resistance against 
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the state but are instead careful critics of issues that 

concern them. 

Conclusions 

Forces for social control are found at all levels of 

Tongan society, from the family to the state; ethnographic 

study of national politics provided by George Marcus, 

sociolinguistic analysis of courtroom behavior done by Susan 

Philips, and the research on Tongan households by Louise 

Bernstein are all important sources for understanding the 

nature of social control in this polynesian state. As an 

addition to previous scholarship, this chapter Jrovides a view 

of social control at the local level of Tongan society. Social 

control of Tongans is managed through the ties of individuals 

to the famili, the kindred, the congregation, and the local 

community. Each of these social units are forces for 

encouraging and enforcing control over the live~ of Tongans. 

Examples given in the body of this chapter reveal the 

nature of the authority held by parents, elders, kin members, 

the police, church leaders, and government officials; the 

examples indicate that such authority is a legitimate means 

for getting social conformity from most individuals for most 

of the time. Individuals face an elaborate social hierarchy in 

which older individuals have some rights of control over those 

individuals who are younger, parents have authority over their 
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children, husbands have considerable power to control their 

wives, and sisters use the weight of their greater status as 

leverage over brothers. 

The famili, as a social unit, is a force for socializing 

the child to obey and honor parents, and this lesson in 

socialization is extended into many kinship relationships. The 

stress on disciplining the individual member within the famili 

is seen as necessary for proper upbringing: earlier in the 

chapter, I noted the presence of corporal punishment as well 

as more positive inducements to social conformity within the 

famili unit. The ties of children to parents continues for the 

whole life span of the parent-child relationship. Throughout 

one's life there is the expectation that contributions--in the 

form of labor, resources, and remittances earned overseas-

will be made to the parents. The Tongan individual reaching 

adulthood and entering into marriage has expectations that 

her/his children will contribute to the famili and will aid in 

times of resource need. The funeral of a parent is a final, 

culminating event in which the offspring ideally generously 

demonstrate their devotion to the deceased parent. 

Lessons of obedience and loyalty learned in the famili 

are carried over into the individual's social connections to 

wider social groupings such as the kindred. Tongan society is 

comparable to many societies studied by anthropologists where 

the kin group is a very vital part of life. The Tongan 
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kindred, or kainga, has a surprising amount of social control 

over individual's lives in regard to resources; the kindred's 

social control often involves resource control during 

important public occasions of gift giving and resource 

redistribution. Events such as weddings, feasts, and funerals 

are moments when considerable pressure is appl ied to the 

kindred member to contribute her/his share. 

Previous ethnographic analysis by George Marcus 

concerning the increasingly tenuous authority of the nobility 

is generally corroborated by my research. I found that the 

frequent and long term absences of the noble in the local 

community increased the erosion of the traditional authority 

held by the noble as chiefly head of the local land base and 

community. At the same time, my analysis of the Tongan village 

or urban community has uncovered some remarkable aspects of 

social control; specifically, the discussion in this chapter 

of the police, the local court, and the fono meetings make 

clear that there are rather major forces for social control 

within the Tongan community. 

within the Tongan village community, the fono is quite 

different from the Samoan fono, as discussed by Alessandro 

Duranti (1981, 1984) and Tim O'Meara (1990); by comparison, 

the Tongan fono is less central to village politics than the 

Samoan village fono which constitutes the highest decision 

making u.nit in'the Samoan village. The titleholders, or matai, 
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of the Samoan village fono are non-existent in the local 

Tongan community; instead, the Tongan village officer holds 

some authority in matters of village electricity, water, and 

public events. 

In addition, the Tongan police of the district hold a 

significant amount of power, as exemplified in the cases of 

public drunkenness in which the police take an active role in 

enforcing the morality of church and state institutions. The 

cases of public drunkenness illustrate the manner in which 

deviance that comes to public attention is met with quick 

punishment, and reveal the means by which Tongans sanction 

deviant behavior that reaches the public realm and comes 

within the vision of those in authority. At the same time, 

community life highlights in a very public and positive way 

those moments in which Tongans are conforming to cultural 

ideals of generosity and gift giving. The rituals involving 

the presentation and redistribution of material resources work 

to publicly emphasize the point that obedience to the 

traditions is vital for the continuation of the Tongan way of 

life. The language of the speeches given during such events 

communicates the rewards of praise to those who have honored 

their responsibilities to the community. 

I have used Geoffrey White and Karen Watson-Gegeo's idea 

(1990) that notions of relatedness are elaborated in a great 

variety of ways in social life; their ideas has proven useful 
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for conceptualizing life in the Tongan community. Tongans, in 

a way that is comparable to the philosophical viewpoint of 

Thomas Hobbes, often express the idea that the Tongan 

individual is inherently selfish and in need of the rigorous 

control of the larger social group; Tongans talk about the 

possibility that individuals may act independently or against 

the wishes of others. One frequently used means of controlling 

individual action in Tonga is gossip. Gossip is an important 

means of getting people to conform within the Tongan 

community; such gossip, or laulaunoa, is comparable to what 

Niko Besnier has found to be the case in another society in 

Oceania (1990). Gossip among kin or neighbors, public ridicule 

on the street corner, accusations of deception (kaka), and 

joking interaction are all a means of social control in Tongan 

communities. within this chapter, such phenomena have been 

used as illustrations of the argument that the social group in 

Tonga has a lot of control over the individual. 

This chapter has also furthered the idea that 

congregations in Tonga are often the strongest force for 

social control at the local level, and this argument will be 

expanded in chapters 8-11 of the dissertation. Of course, many 

critics, from Karl Marx to Michel Foucault, have previously 

argued that Christianity is a force for supporting the state 

and the status quo, and I agree that Christianity in Tonga 

allows for the individual life to be carefully scrutinized. 
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However, I have tried to temper Christine Ward Gailey I s 

assertion that churches in Tonga have largely accommodated to 

the needs of the state and have been agents of conformism and 

social control. I have attempted to provide a more even-handed 

analysis of churches in Tonga, and I have adopted Mark 

Hobart's argument (1987: 33) that denominational diversity 

allows powers to be dispersed in all sorts of ways. Social 

control in Tongan churches may be more subtle than pol ice 

action or courtroom adjudication, and chapters 8-11 on the 

four researched congregations will reveal a general community 

discourse in which religious viewpoints are in competition 

with one another, create a degree of contestation, and foster 

conflict among rival religious groups. 

The Tongan individual is not a mere puppet of the social 

groups to which he/she belongs; there is a degree of 

independent agency for the individual in regard to obedience 

to the famili, cooperation with the kindred, participation in 

community life, and devotion to the congregation. The 

individual chooses a course of action in relationship to the 

authority of institutions of state, the monarchy, the 

nobility, and the church (especially of the Free Wesleyan 

church). The lack of a village council and the political 

machinery -- as found, for example, in the Samoan village with 

its matai titles for heads of extended families and its 

village councilor fono (O'Meara 1990) -- provides some 
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freedom for individual autonomy in community life. 

At the same time, the pressure to fulfill 

responsibilities (fatongia), the stress on group harmony, and 

the public calls for neighborly love ('of a) all work to foster 

social control. The requirements of respectful behavior 

(faka'apa'apa) to family, elders, church and community leaders 

and the social web of interconnectedness both work to achieve 

a significant degree of social cohesion and conformity to 

group norms and cultural traditions (faka-Tonga). 

Local congregations combine a public emphasis on social 

control; a ritual life that celebrates obedience to God, 

country, and community; and internal political structures of 

the congregation. with a full arsenal of means for social 

control at its disposal, the local Tongan congregation extends 

its power out into the local community through a multitude of 

social interactions. Congregations are able to use positive 

reinforcement to maintain much of this social control over 

members, and Malinowski's observation that there are often 

many positive inducements to conformity is born out in the 

full analysis of congregations later in the dissertation, in 

chapters 8-11. At this point, it is enough to say that 

congregations are the primary local institutions for 

implementing social control. Before moving on to a fuller 

discussion of social control in the four researched 

congregations, I will provide a some explanation of the 
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presence of both cooperation and competition in Tongan 

society. 

All social groups in Tonga create moments of cooperation, 

competition, and conflict that strengthen, weaken, or 

transform forces of social control. The next chapter will 

present the fashion in which cooperation and competition are 

an integral aspect of the social life of the famil i, the 

kindred, the community, and the congregation. In regard to 

Tonga, it is particularly useful to analyze processes of 

cooperation and competition, 

understand the negotiation 

control. 

and even conflict, to further 

and transformation of social 
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CHAPTER 5 

COOPERATION AND COMPETITION 

Ethnographers of Oceania have sometimes emphasized the 

dominance of either cooperation or competition, 1 al though 

these two societal forces are not necessarily mutually 

exclusive (Donna Haraway 1991: 18). In Tonga, such a purported 

contrast is too simplistic; cooperation is an integral aspect 

of social control while competition is more intermediate 

between social control and aggressive violence. There is 

cooperation wi thin hierarchical social groups in order to 

achieve the goals and desires of the group; at the same time, 

competition is common among individuals or groups of roughly 

equal status in the social hierarchy. Tongan competition and 

cooperation are staged within a social pecking order in which 

there is usually cooperative allegiance to those at the top of 

the hierarchy and competition with those of roughly the same 

position horizontally in regard to resources and social 

status. Tongan forms of cooperation and competition co-exist 

'Models of competition and cooperation have often been 
positioned in opposition to one another, or frequently one or 
the other is stressed to the neglect of the other. A useful 
model to illustrate the diversity of perspectives on this 
subject can be borrowed from Thomas Bernard who notes that 
many of the intellectual giants of the western world have 
dealt with the question of conflict and consensus or 
competition and cooperation and that each scholar's argument 
can be categorized according to his/her stance toward human 
nature, the contemporary state of society, and the ideal 
society (1983i 14). 
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wi thin and between such social groups as the family and 

household, kin group, congregation, and community. 

Tongans often have a keen interest in fe'auhi 

(competi tion); there is competi tion for marriage partners, 

material resources, jobs, and, above all, social status. 

Tonga, a society with a highly elaborate social hierarchy, 

exhibits a great deal of competition for positions within the 

hierarchy. status rivalry -- a major force in Polynesian 

social systems (Goldman 1983; Howard 1989), past and present 

(Howard and Borofsky 1989) can be thought of as an 

expression of aggression that is usually controlled without 

overt conflict or violence. The everyday agitations of social 

life can be expressed in the "more conventional form of status 

rivalry, in which a degree of confrontation is tolerated, but 

feelings of mutual hostility should not be manifested" (Marcus 

1978: 245). Competition for social position and social status 

in Tonga is normally within the bounds of proper behavior and 

is constrained by forces for maintaining harmony. 

Marcus, describing his model of the sequence of events 

for status competition, states: 

In observing situational and prolonged episodes of 
status competition, I noted a recurring sequence of 
interactions which defines a distinctive higher 
level or meta-form for status rivalry, regardless 
of the specific content of the activity concerned. 
First, there is a period of build-up where claims 
and counterclaims of two or more individuals or 
groups become visible and enter into the awareness 
of the local (and sometimes wider) community. The 
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build-up of action and reaction becomes more 
intense, magnified partly by community gossip and 
discussion as a commentary on the situation. Then 
building to a seeming climax, the competition 
abruptly dissipates by one or more rivals 
voluntarily withdrawing, either by losing interest 
in the activity and leaving the field or frame of 
competition, or by shifting tone and openly 
deferring to the "winner" by default (Marcus, 1978: 
243). 

Marcus' model, though too rigid and formulaic for some 

occurrences of status competition, does capture the essential 

character of the competi tion process which does vary from 

context to context and from one social group to another. 

The way in which status competition arises and then moves . 

on to its dissipation often receives the strong involvement of 

the community in judging the claims of the competing parties. 

The presence of the community as audience also works to keep 

competi tors aware of the need to maintain personal dignity and 

decency in an arena of competition. Competition should not be 

allowed to destroy the sense of unity and cooperation within 

the community. Tongans are simultaneously keen observers of 

the drama that competition brings to social life and watchful 

monitors of potential conflict that may diminish cooperation. 

The abrupt dissipation of a party's efforts to compete, 

as noted by Marcus, indicates that "winners" must not be 

successful at the expense of the social groups to which they 

are connected and should not be victors while denigrating the 

wi thdrawing party. The "withdrawing" party's open deference to 
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the "winner" is meant to preserve the reputation and status of 

all those competing, and to move social interaction back 

within ~he domain of cooperative action. Ideally, the 

competitors will redefine the context as moving from one of 

"competition" to one of "cooperation." 

Tongan encouragement of cooperation is sustained by the 

belief that there needs to be control of the "naturally" 

selfish and uncooperative individual (Marcus 1978). Many 

Tongans would argue that cooperation is a most salient aspect 

of human experience and of community life. 2 Tongans would 

generally agree with the idea that "it is through co-operation 

that the self becomes fully socially defined in granting the 

status of maturity to the co-operative individual" (O'Dell 

1989: 121). 

Tongans generally stress the primacy of unified 

cooperation and agreement even in contexts that allow 

expression of difference, disagreement, and competition. For 

example, the generic term for meeting, fakataha, can be 

loosely translated as "being united" and Tongans will publicly 

express at meetings the importance of working toward 

cooperation and uni ty among all present. There is great 

concern for nqaue fakataha (of working as one), and the 

2Tongans would, I think, generally agree with Signe 
Howell and Roy Willis who state "Humans are a priori sociable 
beings: it is their co-operativeness that has enabled them to 
survive, not their aggressive impulses" (1989: 2). 



200 

importance of fetokoni' aki (of cooperating) • As well, there is 

emphasis on 'ofa (neighborly love and of Christian charity), 

and fe'ofo'ofani (a cooperative attitude). 

Cooperation and Competition within the Family and Household 

Some brief mention needs to be made of competition and 

cooperation at the level of the household (the kau nofo'anga) 

and the kin-related households (the famili) that may be living 

in close proximi ty to each other in the communi ty. The 

household usually consists of a single nuclear family and 

perhaps one or more kin members who have attached themselves 

to the household temporarily or permanently). Frequently, the 

related households of nuclear families that make up the famili 

live on the same land allotment ('api) but reside in separate 

living quarters. The current situation in the two researched 

communities is that many of the young adults, married and 

unmarried, have gone overseas ~ in some cases, the older 

generation is also absent for long periods of time on visits 

overseas. The domestic unit, then, is currently undergoing a 

great deal of transformation, and Tongans are responding in a 

variety of ways to new situations. However, as in the past, 

the domestic sphere is an important site for competition and 

cooperation. 

A dominant cultural theme stresses the importance of 

uni ty and cooperation wi thin the home; the success of the 
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family and household depends on internal cooperation. The 

social hierarchy stresses the need for each member to mold 

his/her interests to those in positions of authority such as 

the head of the household. However, just as the bonds for 

cooperation can be strong, competition and rivalries can be 

intense. For example, siblings of both genders compete with 

one another for resources and status wi thin the nuclear 

family; the competition is usually most intense with those of 

the same gender and those closest to one another in age. There 

may be competition over performance in school, household 

tasks, and the like. At the same time, siblings are 

cooperating within the 'api; children must cooperate with each 

other and with the adults to sustain the famili and kau 

nofo'anga. A great deal of cooperation is needed to manage 

these social units and to successfully compete with other 

families and households. 

I observed that many of the families and households that 

I came into contact with do indeed have intense rivalry with 

one or two others; competition can be particularly fierce 

among households in frequent contact due to common kinship or 

geographical location. Louise Bernstein describes the 

rivalries between individuals, families, and households (1983: 

52), and notes that in her study all such parties competed 

with each other for reputation and status within the community 

(p. 85). However, there are also strong forces for cooperation 
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between households that are related by kinship. In particular, 

cooperation between adult brothers and sisters may be quite 

strong in regard to common economic, social, and religious 

interests. 

Competition and cooperation between families and/or 

households occurs during such activities as feasts, song 

fests, sports events, fund raising, speech making, and school 

functions. Such social units may also compete with each other 

in regard to having the most productive horticultural 

production, the most spacious and "modern" of domestic 

facilities, and in consumption practices. Competition, in 

fact, is most visible on occasions of public presentation of 

resource in which goods are redistributed. 

To give one example, members of a household or of related 

households may be responsible for a pola, or large food tray, 

for one of the feasts for the church, noble, or government 

which involve a cooperative effort by the whole community. 

within the household group, the men may often compete with 

each other in roasting the particular pig they have been 

assigned to prepare over the fire -- as illustrated in the 

numerous directives, evaluations, and denigrating comments 

made in the course of the work as each person evaluates the 

labor of others in the cooperative household task. At the same 

time, each household group is competing at the community level 

with similar household groups preparing a pola. 
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Inevitably, cooperation and competition at the level of 

the family and household involves females and males of all 

ages and social status. No one is left out in the drama of 

cooperation and competition found at the level of everyday 

interaction in the domestic sphere. Lessons learned in the 

domestic sphere concerning competition and cooperation are 

carried to other contexts in Tongan society. Cooperation and 

competition that involve the relatively small social units of 

household and family spills out into larger social spheres 

such as that of the kainga group. 

Cooperation and Competition within the Kin Group 

The extended kin group, the kainga, is a social group 

into which flows the competition and cooperation found at the 

level of the family and household; therefore, the Tongan 

individual often finds him/herself entangled in cooperation 

and competition within the kainga. As mentioned, the kin group 

holds considerable control over resources; the exchange of 

resources, as a primary indicator of social relationships, 

puts in motion rivalries and allegiances within the kainga. 

The kin group, as already discussed, is actively involved in 

the management of major public activities such as feasts and 

funeral, and inevitably there is a great deal of competition 

and cooperation accompanying the orchestration of such events. 

Funerary rites in Tonga are a quintessential context for 
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the occurrence of complex levels of cooperation and 

competi tion. The massive redistribution of material goods 

including food, cloth, and ngatu, already discussed, requires 

a great deal of cooperative effort. Each kainga group of the 

community must meet as a kindred unit, pool their resources, 

and present the goods publicly before the kava circle of 

presided over by the matapu1e (noble's spokesperson) 

representing the deceased. The presentation of goods reveals 

the complex web of cooperation in the many tasks for men and 

women of all ages: at the same time, there is competition to 

gain status through gift giving. 

I remember one occasion in particular involving a midd1e

aged male who is a leader in one of the local congregations, 

a leader in a historically prominent kinship group in the 

community, and one who has aspirations for greater political 

power and social status within the village. This individual, 

with the support of his kin group, made a particularly visible 

presentation of goods at a putu. He was actively competing 

wi th other parties wi thin the village for making a great 

impression in order that villagers would continue to comment 

upon his and his kin group's generosity in the days to follow. 

Feasts for such occasions as a marriage or 21st birthday 

for a young woman can require a great deal of cooperation 

among the kainqa. Feasts involving momentous events in kainqa 

members' lives involve the kainqa in both preparing and 
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partaking of the feast. Some of the feasts I participated in 

match the description of Garth Roger's who states, "before a 

crowd of 100 or so, seated cross-legged under a temporary 

thatched shelter (palepale) in two long lines on either side 

of a row of pol a containing baked food, a grace can be a most 

formal and painstaking oration referring to the genealogy of 

Jesus Christ, and his philosophy and practice of foodsharing" 

(Rogers 1975: 335). 

Such feasts are indeed impressive in their display of 

good will, generosity, and unity among the kainqa, and any 

non-kin invited guests. The guests will eat slowly and with 

dignity while speeches will be given on the value of sharing 

and cooperation within the famili and ~he kainqa. However, the 

feast also encourages competition and rivalry over resources, 

especially scarce food specialties; women in particular give 

the food of the feast particular importance. Louise Bernstein 

states: 

In Tonga, special foods are a limited good, and 
there is a high degree of tension among women 
(rarely men) concerning these scarce foods •••• The 
workers -- in particular the women workers -- are 
fed after the guests of honor (who usually include 
a number of women) •••• After the feast, however, 
the women workers fall to eating with great 
intensity -- they eat fast and with concentration 
as if the food might be wrenched from their hands 
(Bernstein 1983: 83). 

Bernstein's rather dramatic portrayal points out the manner in 

which the women are concerned about getting their fair share 



206 

of food and the status that is symbolized in havinq access to 

scarce, hiqhly valued food. Actually, the women are very 

involved in the whole feasting process from food preparation 

to food arranqement, to hostinq the feast. Such efforts by 

women entail a qreat deal of qroup cooperation and 

competition. complementinq this, the men cooperate/compete in 

gaininq status through the speeches they qive during the feast 

and throuqh providing the pigs for the feast. 

The feast context is the site of a qreat deal of 

competition for resources and status within the kainqa. The 

feast becomes a sign of the social hierarchy within the 

kainqa; therefore, it is not surprising that aspects of the 

feast such as the seating arrangement, the presenting of 

speeches flatterinq the hosts and guests, and the quality and 

quantity of food set before the quest can all become fuel for 

status rivalry amonq households within the kainqa. The kainqa 

group is a social unit in Tonga that clarifies one's social 

position within the cooperation and competition of such events 

as feasts, funerals, and the more mundane social exchanges of 

everyday life. Public activities are particularly likely to 

encouraqe kin qroups larqer than the household and famili to 

come toqether to organize social life, and Tonqans describe 

themselves as social beinqs with stronq ties to their kainqa. 
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competition. Cooperation. and Conaregations 

One of Tongan Christianity's basic tenets is that there 

is a need for uni ty , cooperation, and harmony wi thin the 

congregation; the members (kainga1otu), are ideally to be 

humble and unselfish before God and fellow humans. However, at 

the same time, congregations, since the arrival of 

Christianity, have been a vehicle for upward social mobility 

within Tonga; the churches offer the primary chance in Tongan 

society for bettering one's social position at the expense of 

others. I strongly agree wi th Tamar Gordon argument that 

"church groups comprise a major cross-cutting arena of status 

competition in Tongan life through the social contexts which 

they come to control" (1988: 219). The congregations provide 

the public arena for much of the competition and cooperation 

occurring among individuals, families and households. Tongans 

display a strong cooperative and competitive spirit in church 

activities (Sevele 1973: 317) such as horticultural production 

and general fund raising, donations, feasting, preaching, and 

leadership. 

The churches, especially at the local congregational 

level, display cooperation and competition in the contexts of 

church sponsored agricultural production (toutu'u). The 

congregation may be divided into different groups that 

cooperate internally to compete with the other groups to grow 

cash crops for the church. Such groups may be divided 
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according to age, gender, area of residence, and the like. 

There is cooperation within the group in order to compete with 

the other groups in production activities that are to fund the 

projects of the church. 

Church members of each researched congregation compete 

with each other in raising funds for the congregation. In the 

Free Wesleyan congregation, the annual church collection 

(misinale), is the major collection of the year, and is a 

context for the famili,including those living in Tonga and 

those members living overseas, to compete with other famili in 

the congregation. The other three congregations emphasize 

weekly offerings in addition to the systematic giving of a 

percentage of their income. All congregations are similar in 

that they foster competition among families for donating 

resources. Competition in giving is always part of a larger 

cooperative effort for fund raising for the congregation and 

denomination. All of the researched congregations are 

successful in undertaking major projects that are financed and 

supported by members who have genuinely sacrificed to ensure 

the success of the congregation's goals. 

There is considerable status to be gained from being 

generous towards the church, and there are multiple contexts 

for expressing generosity. One's benevolence can be exhibited 

at church feasts and other church celebrations. The Adventist 

congregation maintains an active round of activities that 
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requires considerable quantities of food stuffs, even though 

the Adventist Church criticizes the elaborate feast giving of 

denominations such as the Free Wesleyan Church as a frivolous 

waste of money. The Mormon and Pentecost congregations provide 

numerous occasions for members to cooperate and compete in 

providing feast resources, and a feast (fakaafe) is a very 

important part of congregational life for the Free Wesleyan 

Church. 

In the Free Wesleyan church, households and. families 

compete in their creation of a pola, or feast table, for the 

church. Feasts are contexts for expressing public unity, 

within the congregation and church; at the same time, feasts 
\ 

are forums for competition in providing resources. Families 

cooperate internally to compete with other families of the 

congregation for a feast within the congregation; the village 

congregational members cooperate in order to compete with 

congregations from other villages in feasts that include 

multiple congregations from the particular denomination; and 

members of a given denomination cooperate in status 

competition with other denominations in putting on the most 

impressive feasts. 

sunday sermons (malanga), as well as other occasions for 

preaching and speaking, provide a forum for competition. 

Public speaking, a highly valued skill in Tongan society, is 

most visible within the pulpit of the local church, and 
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congregational members enj oy evaluating and assessing the 

skills of each preacher or speaker who takes on speaking 

duties in the congregation. The Sunday sermon giver is 

invariablY an adult male in the Free Wesleyan congregation, 

and is occasionally an adult female in the Adventist and 

Pentecost congregations; the testimonial part of the Mormon 

congregation includes a broader range of male and female 

speakers of all ages. Regardless of age or gender, speaking in 

the congregation presents an opportunity to raise one's status 

as an articulate and moral member of the church. 

Church meetings that involve important decision making 

create contexts for expressing opposed and competing opinions 

while working to arrive at agreement. The bureaucratic 

meetings which are part of the organization of each 

congregation are forums for members to negotiate among 

themselves the plans and goals for the church. Such meetings 

may ini tially exhibi t a great deal of competi tion among 

factions of the congregation but must eventually produce a 

degree of cooperative consensus if the congregation is to 

carry forth with its work. 

Congregations must manifest a great deal of internal 

cooperation if they are to successfully compete for new 

members, built new facilities, and obtain continual growth. 

The congregations are the local forces for each different 

denomination to compete against one another. At the same time, 
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different 

denominations must also join in with other local congregations 

from all denominations in carrying out community projects that 

encompass all religious groups. 

Competition. Cooperation. and The Community 

The household, family, the kin group, and the 

that they present congregation are of small enough size 

bounded, observable social units. By comparison, the entire 

community is larger and more amorphous. Community-wide 

competi tion and cooperation is perhaps less readily researched 

than for the family, household and congregation, but there are 

numerous community contexts in which one can observe 

competition and cooperation. 

The two communi ties researched are large by Tongan 

standards. The village site is characterized by villagers as 

three "sub-communities" within one village; the village is 

divided into the east side, the center, and the west side for 

many occasions and activities. The town site, in comparison to 

the village, has an even larger geographical area, greater 

denominational diversity, and less clearly defined boundaries. 

There is competition and cooperation that is created within 

the different sub-communities of the town and village and 

there is also cooperation and competition that encompasses the 

entire village or, less frequently, the entire town. 
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Sports 

In both communities, sports activities are the most 

amenable to intra-and inter-community cooperation and 

competition. Sports competition among the different 

communities is the most visible form of competition: sports 

competition receives a great deal of attention from 

participants and spectators alike. For example, rugby matches 

involving the male youth and young adults are keenly followed 

by most of the population, and a great deal of pride is taken 

in a successful team. Netball matches for the female youth are 

also of interest, and although the sport doesn't come close to 

mustering the interest that rugby obtains, there is 

enthusiastic support for inter-community netball matches. 

community Action 

Cooperative and competitive activities beyond sports 

events, in both the village and the town, often involve civic 

and religious duty. For example, a call for community-wide 

invol vement usually occurs after a funeral a burial of a 

communi ty member in the local cemetery. Proper respect for the 

recently deceased and for all the dead requires a community 

effort to clean up the entire cemetery grounds if the area has 

become rather weedy with vegetation. I twice witnessed the 

village officer in the village call for the community members 

to gather early in the morning at the cemetery. On both 

occasions, villagers arrived with machetes and hoes in hand: 
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the older women did most of the work on individual graves 

while a gang of young males cleared the grass and brush in the 

spaces between the graves and along the edges of the 

graveyard. Throughout the work, the town officer verbally 

encouraged and praised the participants for their community 

spirit and their respect for the dead. The workers 

enthusiastically and cheerfully completed the task in a couple 

of hours and then dispersed to their respective homes and 

garden plots. 

Economic Cooperation 

Cooperative economic activity is often organized through 

social units such as the kindred groups and the congregations 

that comprise the community. The cooperative spirit, in 

particular, is illustrated in one project undertaken during 

the research period by a number of village women who wanted to 

build rainwater storage tanks for their respective households. 

The proj ect involved 15 households, represented by women, 

getting together to organize the funding and construction of 

these water tanks which are a crucial asset in times of water 

shortage. 

Partial funding from an international aid organization 

was offered to the women to supplement the resources held by 

each woman for her household. The women held meetings to 

decide which families would join in on the opportunity and 

have a water tank built on their 'api, and the cooperative 
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effort seems to have involved some competition among 

households concerning inclusion or not within the group of 15 

successful recipients of water tanks. Almost all of the 

recipients belong to the Free Wesleyan Church, and a number of 

them belong to the same kin group; indeed, there does seem to 

have been a selective process that encouraged the 

participation of these Free Wesleyan Church members to a 

greater extent than members of other religious denominations. 

However, the stress during the meetings was on the 

benefit that the water tanks would bring to the whole 

community. During one of these meetings, the male leader who 

assisted in getting help from the international aid 

organization speaks of the community-wide cooperation of water 

sharing and benefit to the whole community that would result 

from the new water tanks. He states: 

LEADER: Ka 'okapau Ie lava lae toko 15 faingamalie 
loku fa I a tl')koni e ngaahi I api ' oku \ iai honau 
motu'i sima he taimi ni kiakitautolu ko'eni loku 
'ikai. 

TRANS.: If these ladies will be able to have their 
cement tank, that will be 15 homes. There will be 
more opportunity for aiding our water needs. 
Usually those who now own old cement tanks help 
those who donlt have one. 

The emphasis in the speech is on past cooperation among 

households with water tanks and households without water 

tanks, and the expressed hope is for continued cooperation. 

The group was in fact successful in raising the funds, hiring 
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a construction crew, and completing the building of a new 

water tank for each household. Since their completion, much of 

the village seems to have benefitted from these new additions 

to the water supply. 

There are economic efforts that are often undertaken by 

individuals that join together into a group cooperative. 

Village stores (fale koloa), though frequently operated by a 

single family or household, are sometimes managed 

cooperatively by a number of households. In other cases, men 

may get together to rent a piece of land and organize a labor 

collective for agricultural production. Groups of men, 

sometimes related by kin and sometimes not, may join together 

for companionship and social discourse while hoeing weeds. 

Women often join together for labor intensive tapa cloth 

(ngatu) production; they pass the time in lively conversation 

while working as a unit. 

The Faikava 

Social life for Tongans requires that one often act in 

consort with other people; group activity is very much a part 

of everyday life. Numerous contexts reveal the manner in which 

individuals can compete with each other in the midst of 

cooperative tasks and responsibilities that are highly valued 

in the congregations and community. One context that I find 

particularly useful in analyzing community competition and 

cooperation is the kava party, or the faikava. 
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I had considerable experience within the kava drinking 

circle because my particular status as a young male meant that 

there was constant encouragement to join male friends around 

the kava bowl for l~te nig~t sessions of drinking and 

entertainment. The many hours spent sitting cross-legged on 

the floor and drinking phenomenal quantities of kava in 

private homes or in a local kava club created the awareness 

that social kava drinking is a primary context where Tongans, 

especially males, interact within their community. 

Anthropologists have noted the fundamental experience of 

kava3 drinking within many Pacific societies such as Fiji, 

Samoa, and Tonga. In the 1970s, Garth Rogers stated that kava, 

like food, was an essential ingredient of Tongan life. 

currently, faikava, as a locus for social drama, continues to 

have enormous appeal, despite attractive diversions by other 

activities such as video watching. The kava drinking "party" 

is a primary social context for males to gather, drink kava, 

and socialize in sessions lasting late into the night. The 

faikava is a flourishing activity that offers an opportunity 

for Tongans (primarily males), to be stimulated by the mild 

mind-altering substance, by the provocative presence of young 

3Kava was and is, as Ferdon states, "usually derived from 
the roots of the pepper shrub, piper methysticum Forst." 
(Ferdon 1987: 51). 
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females serving the kava, and by roguish talk (talanoa). 

If examined closely, the faikava is a shared experience 

of camaraderie within the kava circle; the kava circle allows 

unrelated persons of various positions within the social 

hierarchy to socialize together. At the same time, "kava 

symbol izes the ethos of hierarchy, status, latent competition, 

rivalry, and exclusion" (Rogers 1975: 415). The faikava 

parties are occasions for status rivalry and competition 

(Marcus 1978: 254). The kava drinking event, as a primary 

activity in Tongan society, offers a quintessential context 

for observing cooperation and competition occurring 

simultaneously. 

A very popular kava-drinking context is the club faikava; 

the club faikava is usually under the control of a group of 

men who sponsor a kava drinking event and raise funds. Kava 

fund raising involves competition and cooperation on a number 

of levels. Particularly on Friday night, many men of a village 

can be found in the village hall or a large shed sitting in a 

number of kava circles. The club faikava, usually has a loose 

division by age and peer group; the composition of any circle 

is likely to be relatively homogenous by age and social 

position, though there is quite a bit of freedom in choosing 

which kava circle to join. 

It has been noted that "some clubs charge an entrance fee 

which entitles one to drink until the kava runs out or the 
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club closes at dawn or later. Others charge for each bucket 

poured into the kava bowl (Feldman 1980: 103). The clubs that 

I frequented charged by the kava bucket, and usually all of us 

in the circle would take our turn buying for the group. The 

Tongan language "has borrowed the word saute from New Zealand 

"shout" for the procedure where each person in turn buys a 

bucket of kava for the entire group" (Feldman 1980: 103): at 

times, certain members of a kava circle have more than their 

share of money while others have less, and those with 

resources can generously provide for a disproportionately 

large share of the liquid replenishment. 

In the club faikava, the men will fling paper money 

toward the fellow within the circle who is in charge of paying 

for the kava prepared by the club. If the club is promoting a 

fund raiser ( it is often the case that the communi ty is 

raising money for any number of projects) the members of one 

kava circle compete wi th the other kava groups -- each 

clustered around a single kava bowl presided over by a young, 

usually unmarried female -- to donate the largest amount of 

money and win a large basket of food at the end of the 

competition. 

Men have the chance to compete within their kava circle, 

which usually consists of one's close peers, while proving to 

the assembled group their generosity to the community. For 

example, one of my research assistants, a local school 
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teacher, routinely "spent" the larger part of every paycheck 

in almost nightly kava drinking wi th his head master and 

fellow school teachers as they made the round of kava sessions 

in nearby villages. The club faikava, then, is a forum for 

individuals to publicly demonstrate their commitment of 

resources to the community. 

The courting faikava or social faikava is the context for 

the most informal social interaction involving kava drinking 

and is different from the club faikava, in that a single group 

holds a kava party in a private home. The purpose of the event 

is social entertainment, minus the fund raising and fund 

raising competition. 4 The males must make arrangements in 

regard to the site, the female server, the serving utensils, 

the kava root, and the labor for preparing the drink. 

The kava root will have been purchased beforehand and 

brought by the young men to the home. Frequently the kava root 

has not yet been pounded into a powder, and after the young 

men are seated "one boy usually starts pounding the dry roots 

(if someone has not obtained some kava powder already 

pounded), another arrives with the bucket of fresh water, and 

4In describing the social faikava, Garth Rogers states: 
"Young men, kau talavou, seeking a house where they can enjoy 
a kava party. Once permission is given to enter, one youth 
goes to fetch 'sweet water' (vai melie) from a clean tank, the 
others file into the house, sit cross-legged on the mats, only 
then pay the usual respects to the head of the house, and 
start smoking" (Garth Rogers 1975: 393). 
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sits on the left-hand side of the kava bowl beside the girl, 

who has already rinsed her hands in clean water" (Rogers 1975: 

393) • 

Even a young male who lacks resources can contribute and 

compete through hard work if there is kava to pound: pounding 

kava may have addi tional benefi ts if it garners special 

attention or praise from the tou'a, the young female server. s 

In the courtship faikava, young men compete to be most liberal 

in providing the kava root or the labor necessary for the 

event. The young men may also compete in giving little gifts 

to the tou'a because in any kava drinking session with a tou'a 

serving the grayish liquid, the event becomes a context for 

courtship competition. 

For the young women serving kava, whether in the kava 

club or at home during the social faikava, there are 

opportunities to demonstrate the ability they have to attract 

potential courters as revealed through the size of the group 

clustered around her kava bowl. As well, serving kava should 

allow the tou' a to gain the undivided attention of young 

males. Ideally, the young men will amuse her with interesting 

and flattering chatter and vie for her attention. Al though the 

kava circle is predominantly a male domain, it does offer some 

advantages to the young woman looking to compete with other 

STongan women do not normally drink kava. 
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women in attracting men. 

At any faikava, whether in the club or in the private 

home, some of the young men may bring a piece or two of hard 

candy as a respite from the kava taste, and may seek to win 

advantage from the tou1a by tossing a candy to her. In turn, 

if the tou I a has been given a number of sweets, she may 

indicate her own courtship interests by giving candy to a 

young fellow or two among those jostling for her favors within 

the circle. Those overlooked by the tou1a usually react with 

exaggerated chagrin and a great deal of teasing of those 

gifted. 

Rather than candy, a more advantageous way to capture the 

attentions of the tou1a is to sit next to her. The young men 

will jockey for the floor space on either side of the female 

server in order to easily converse with her. Rogers notes that 

liThe seats of honour at such kava gatherings are opposite the 

bowl at the head of the circle but the younger participants 

regard it as desirable and a privilege to sit next to the 

girl, so they take on the lowly roles of beating the kava and 

ladling the water, for it is from these vantage points that a 

boy can pass a few well chosen words to the girl during 

periods of loud laughter or prolonged noise" (Rogers 1975: 

396) • 

In Tonga, there are relatively few socially acceptable 

contexts for youth to interact with the opposite gender, so 
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the faikava, in club and private home, is a principal 

opportunity to engage in lengthy social exchange with the 

opposite sex. The winning of the competition for opportune 

posi tioning next to the tou' a allows the lucky fellows an 

advantage in verbally competing for her favors. They can more 

easily monopolize her attention with amusing stories or, 

better yet, in a quiet voice that only she can hear, flatter 

her with compliments. Competition remains keen all evening 

long and if "either the water-bearer or kava-beater slipped 

outside for a few minutes they would invariably return to find 

someone else in their place passing the cups from bowl to 

drinkers or helping to prepare more kava" (Rogers 1975: 396). 

The essential ingredient of a faikava, particularly one 

with a female server present, is verbal repartee: stories, 

jokes, and good natured insults are the most obvious form of 

competitive one-up-manship within the kava session. More than 

an opportunity to drink, the flow of social interaction in the 

faikava reveals the manner in which the group keenly 

participates in the usually "good-natured" verbal and non

verbal competitive sparring within the circle. My experience 

in the kava circle supports the argument that "Conversation at 

young men's kava is a mixture of sexual ribaldry, ridicule, 

and personal rivalry with considerable emphasis on the sex 

act" (Rogers 1975: 393). 

The following discourse is a very short segment of a tape 



recorded faikava which illustrates this point very well: 

FEMALE: Fie ta meta '0 afe he siana ko 'eni. 

TRANS.: He wants to play the thing, this man. 

MALE: Tuku ho'o lotokovi mala ku poto he tame'a kau 
toe 'eva au. 

TRANS: stop being naughty, if I know how to play 
the guitar, maybe I will go [with others, other 
women] • 
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The discussion is concerned in a literal sense with playing 

the guitar held by one of the fellows seated to one side of 

the female server, but is also metaphorically a joke about 

sexual activity. The guitar is a metaphor for genitalia and 

the playing of the guitar for sexual intercourse. 

Humor, or fakakata, a primary part of Tongan social 

interaction in general, is rather imperative for the faikava. 

Rogers states, "Guests or visitors are often 'tested' to 

ascertain their margin of embarrassment and great enjoyment is 

exhibited if these probes are successful (396). Such joking 

can include the ethnographer as well, and the following is an 

example of joking aimed at me. 

MALE #1: 'Ai , ke meta kae kiwi inu foki he 
'oku fie inu e palangi. 

TRANS.: Pay attention [directed to the female 
server] because the white guy is thirsty. 

MALE #2: Na'a pihi e mimi he pooni e kiwi palangi 
he inu. 

TRANS.: Has the white guy's "water" already been 
urinated? 



224 

FEMALE: Palangi, inu lahi he loku ke mela lahi. 

TRANS.: White guy, drink more because you have a 
big container. 

Though such humor is often derisive, the "butt" of the 

joke normally joins in the laughter. Tongans believe it vital 

to maintain a mood of harmony within the kava circle and that 

anger, I ita, should remain outside. The faikava, though a 

context for competi tion, is also a setting that does not 

tolerate open violence or conflict; in many ways, the faikava 

can be thought of as a context of social control that fosters 

cooperation and the successful management of conflict. 

The faikava event is a frequent social event that is a 

context for common experience among males; the social drama 

(Schechner 1985) that occurs in the competition and 

cooperation of the faikava and other contexts is not a simple 

replaying of a text or script; instead, it is a dynamic and 

creative development and transformation of roles and action in 

competi ti ve and cooperative interaction. The faikava is a 

primary context for the expression of contentions and social 

frictions of community members within the "good natured" 

revelry and rivalry of faikava discourse. 

Funeral and Feast 

In comparison with the informal context of the faikava, 

there are more formal occasions of ritual commemoration and 

memorial in the community. There are frequent requests for 
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community members to fulfill responsibilities (fatonqia) in a 

cooperative manner, and the funeral is an occasion to 

celebrate the unity and cooperation of the community as well 

as to mourn the death of an individual. The matapu1e, 

representing the group which is presenting goods before the 

assembled mourners, should eloquently express sorrow and 

declare that the goods are a humble symbol of assistance in 

such a time of mourning. Speeches accompanying the putu 

usually emphasize the special need for community cooperation 

during crisis events. 

In comparison to the funeral, festive occasions are often 

events to ritually assert the social cohesion of the 

community. On one occasion, a farewell feast was held in the 

village for the noble who was departing for a lengthy period 

of time. The feast was to create a united celebration and show 

village cooperation within the very large scale public feast. 

Speeches given during the feast stressed the importance of 

coordination and cooperation among all congregations, 

families, and factions within the village during the absence 

of the noble. 

Political Meetings 

Political meetings, such as the fono, are contexts that 

generally attempt to promote community harmony and 

cooperation. Normally, the community leaders, usually middle

aged or older males, use the fono to express concern for 
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community harmony, resource sharing, and cooperation; their 

prayers and speeches call for community unity. If necessary, 

leaders may publicly condemn activities that have worked to 

derail cooperation and foster disruptive competition. 

On one occasion, the noble scolds one village 

congregation in particular for not joining in with other 

congregations for a community-wide fund raising project. The 

noble states: 

NOBLE: Mahino foki kuo mou potu siasi Ie taha he, 
potu siasi Ie taha he. Ka loku tatau aipe, nala ku 
losi fono ki mula. Neongo Ie ngaahi mavahevahe pe 
koe siasi fe 'oku ke i ai, loku tonu ke mou ngaue 
fakataha he koe kau kimoutolu. IOua Ie lai 
Ie ngaahi falahinga fakavahevahe mela kene hanga 10 

vahevahe'i ai kimoutolu. Ko e mela ia loku 'ikai 
keu tokanga au ki he me'a a e siasi. Ka loku ou 
tokanga atu ki he letau nofo fakafonua. IE lava ke 
hoko ' e me ' a he? kene fakamavahevahe I i 
kitautolu.... 'Oku mahu'inga ange kia au ke mou 
nofo fakataha ke mou feohi, melino a Ie fonua. 

TRANS.: I understand that you are of one church 
here and others of another church over there. But 
really it is all the same, as stated in an earlier 
fono; even though there are differences in which 
church you belong to, you should work together 
because you are all of the same village. Do not let 
things that are divided [church organizations] 
separate you as a whole. I do not pay attention or 
concern myself with church matters but I do care 
about how we live in the village. Things like that 
can create division among us •••• It is more 
important to me that you live together and 
associate with each other and have peace in the 
community. 

The noble is careful to not choose sides in the issue but 

Instead calls for community wide cooperation among the 

congregations. The text points out the problems of maintaining 
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community harmony and cooperation while there is strong 

competi tion among the congregations representing different 

Christian denominations. 

Conclusions 

Anthropologists have frequently written of the 

cooperative aspects of the social life within particular 

societies. Ethnographers of Oceania, participating in this 

emphasis, have contributed to our anthropological 

understanding of the multiplicity of ways in which social 

cooperation is achieved among social groups. Anthropologists 

and travelers alike have characterized Tongan social life as 

harmonious and cooperative; such forces are indeed strong in 

Tonga, and there are many threads of cooperation tying people 

together. My own research has been influenced by Garth Rogers' 

(1975) emphasis on group cooperation in contexts of feasting, 

kava drinking, funerals, and everyday interaction; I agree 

wi th Garth Rogers' point that cooperation is an essential 

aspect of Tongan social life. My ethnographic experience in 

Tonga, as discussed in the body of this chapter, has allowed 

for easy observation of cooperation within the flow of 

community life. 

At the same time, there is competition, acknowledged and 

unacknowledged, in much of Tongan social life. I agree with 
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Robert Borofsky and Alan Howard (1989) that status rivalry is 

a major form of competition in Polynesian social systems, and 

I concur with George Marcus' argument that competition and 

status rivalry is part of everyday reality in Tongan society. 

Marcus largely focusses his attention on elite members of 

society but my discussion throughout this chapter indicates 

that competition is very salient for Tongans at every level of 

society. The material I have presented in this chapter 

generally supports Marcus' argument that the everyday 

agitations of social life can be expressed in the more 

"conventional forms of status rivalry, in which a degree of 

confrontation is tolerated, but feelings of mutual hostility 

should not be manifested" (1978: 245). I have followed the 

lead of Louise Bernstein' s portrayal of intra-family and 

inter-family competition, and I have noted the competition 

that may take place within the household and family or between 

households and families. 

I have emphasized (like Donna Haraway 1991) that 

cooperation and competition are not necessarily mutually 

exclusive, and, in fact, are best analyzed together. In Tongan 

social life, cooperation and competition are two sides of the 

same coin; there are threads of competition and cooperation 

that are manifest in most processes of social interaction. A 

dominant pattern or style in Tongan processes of cooperation 

and competi tion, as suggested by George Marcus, is 
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characterized by the emergence, growth, and then dissipation 

of competition within an arena of cooperation. The process 

often involves two or more players entering into competition 

for a public office or a particular social role and then 

competing for a period of time until it is apparent that one 

player is going to "win." The 'rules' of the game are that one 

should compete without outward manifestation of hostility and 

then win or lose the competition with personal dignity and 

reputation intact. Actual episodes of competition may be less 

clear-cut than this general pattern, and competition among 

individuals, families, and congregations may be rather long 

term or even chronic. 

Competition and cooperation are intertwined within the 

flow of social life because competition often involves 

individuals cooperating as a group in order to compete against 

similar groups: for example, a congregation's choir may be 

competing with the choirs of other congregations for the 

reputation of being the best choir. Of course, individual 

cooperation wi thin the group makes it possible to compete 

against other groups: such competition is a ubiquitous aspect 

of Tongan social life which is keenly noted and enjoyed by 

most participants and observers. Tongans can find many 

legitimate avenues for competing against fellow Tongans and 

against rival groups. Throughout this chapter, I have 

attempted to present a range of social groups and contexts 
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that show the Tongan style of cooperation and competition. 

The family and/or the household have been the primary 

research focus of many anthropologists (Netting 1984), and the 

Tongan famili is a most impo;tant social unit for the 

ethnographic study of cooperative and competitive action. 

Examples have been given in this chapter to point out the 

importance of the famili as a resource-pooling unit which 

creates continual cooperation and competition within itself 

and with other famili groups. It has been noted how famili 

members cooperate in pooling resources, giving feasts, and 

sending members overseas as they compete with other famili 

groups. The same famili members often become involved in 

internal competition over the passing of land, property, and 

other resources from one generation to the next within the 

famili; competition among the siblings for scarce resources is 

a frequent occurrence. 

These forces for cooperation and competition within the 

famili often extend to the kindred, especially in contexts of 

public redistribution of resources. Feasts, funerals, and 

weddings bring the kindred together in a dynamic social 

process; I have argued that such contexts are opportunities to 

illustrate kindred solidarity and are avenues for individuals 

to strategically strengthen ties. Members of the kindred may 

also compete for roles of power and prestige within the 

kindred during public events. Weddings, feasts, and funerals 
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present an opportunity for kindred groups to compete against 

each other in giving resources. 

The local community setting allows for many social groups 

and individuals to cooperate on community projects while, at 

the same time, competing for status, social position, and 

scarce resources. The discussion earlier in the chapter 

concerning the case of the village youth organizing into a 

cooperative fund-raising group to raise money for street 

lights is one case study of a group characterized by strong 

leadership and some enthusiastic support. I have asserted 

throughout the chapter that there are many group activities 

that call for cooperative labor, resource pooling, or 

coordinated effort; at the same time, these activities allow 

for the occurrence of rivalry and competition. The leaders and 

the active "players" in such community groups are likely to be 

enmeshed in cooperation and competition, while those members 

more marginal to the groups are likely to be more peripheral 

to forces of both cooperation and competition. For example, 

competition and cooperation among elders of a congregation is 

more likely to be visible than among youthful males with 

irregular church attendance. 

The congregation is a most important social group in 

which to witness processes of cooperation and competition. As 

noted earlier, Christian belief calls for unity and harmonious 

cooperation; at the same time, congregations, as primary 
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social units in Tongan community, offer the best chance in 

Tongan society for bettering one' s social position. 

Congregations, therefore, provide a public arena for a great 

deal of competition as well as cooperation as individuals 

attempt to better their social standing as well as their 

spiritual stance toward the supernatural. Marcus' model of 

rivalry and competition has explanatory power for church 

groups too, and Tongans find it appropriate that their 

congregation manifest the controlled style of competition that 

is familiar in other cultural contexts. Members of each of the 

four researched congregations, as will be discussed in 

chapters 8-11, are caught up in an internal process of 

cooperation and competition as they go about the business of 

managing their congregation. 

Church members also become involved with processes of 

cooperation and competition among congregations and 

denominations. Each Christian denomination professes a belief 

in the need for love, cooperation, and unity among the 

different church groups in Tonga: church leaders appeal to a 

common cultural belief in the need for neighborly love and a 

common Christian doctrine of Christian charity. Different 

congregations, representing different denominations, do 

cooperate together in many community and national proj ects. At 

the same time, each church group feels itself legitimated by 

a supernatural authority in its attempt to win new converts 
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and to achieve membership growth. Some of the smaller 

Christian denominations which are more marginal to mainstream 

Tongan society are invol ved in active competition for new 

members and a bigger piece of the Tongan population. An 

important point articulated throughout this dissertation is 

that congregations are important sites for analysis of 

competition, as well as cooperation, and I am attempting to 

dispel any notion that congregations are void of such 

important social characteristics. Later in the dissertation, 

in chapters 8-12, analysis of the four research congregations 

indicates distinctive styles of cooperation and cooperation 

within and among congregations in Tonga. 

However, before moving on to a discussion of the four 

congregations, theoretical discussion of conflict resolution 

is necessary. The next two chapters are meant to complete our 

theoretical and ethnographic orientation to processes of 

social control, cooperation and competition, and conflict 

resolution. Of course, such processes articulate with each 

other in Tongan social life but are separated for practical 

reasons within this dissertation. The next chapter will 

include analysis of conflict management in contexts of social 

interaction within the famili and the kindred. 
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CHAPTER 6 

CONFLICT MANAGEMENT: PART I 

Previous discussion has made it clear that Tongan forces 

for social control are strong, cooperation is actively 

encouraged, and competition is a key aspect of social 

interaction. As well, moments of conflict manifest themselves 

in Tongan· society, despite often concerted efforts for 

prevention. Conflict, recently defined as "perceived 

divergence of interest, or a belief that the parties' current 

aspirations cannot be achieved simultaneously" (Dean Pruitt 

1986: 4),' as everywhere, is present in Tonga. Research on 

conflict in the flow of everyday life in Tonga is a demanding 

undertaking because there needs to be careful consideration of 

many influences on the conflict management process and of the 

many forms of conflict management. 

Donald Black defines conflict management as the handling 

of grievances and his forms or types of conflict management of 

grievances include: "litigation, mediation, arbitration, 

negotiation, beating, torture, assassinations, feuding, 

warfare, strikes, boycotts, riots, banishment, resignation, 

running away, ridicule,. scolding, gossip, witchcraft, witch 

'Max Weber's conception of conflict is also useful. Weber 
states, "A social relationship will be referred to as 
'conflict' (Kampf) insofar as action is oriented intentionally 
to carrying out the actor's own will against the resistance of 
the other party or parties" (1958: 43). 
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hunting, hostage-taking, fasting, confession, psychotherapy, 

and suicide" (Black 1987: 1). The range of conflict management 

behaviors is indeed large, but for the purposes of this 

research the range is narrowed considerably; mediation, 

arbitration, negotiation, ridicule, scolding, and gossip are 

Black's categories that best fit with this analysis of Tongan 

conflict management in congregation and community. 

Ethnographic examination of conflict management must not 

only decide which behaviors are most important in Tonga but 

must also consider the particular processes of conflict 

management as they occur in social interaction. A useful model 

of conflict management, or the "disentangling process" (White 

and Watson-Gegeo 1990) needs to take into consideration the 

cultural and social context, the conflict management process 

in particular contexts of conflict, and the nature of the 

social organization of conflict management processes. Analysis 

of the processes of conflict resolution in social units such 

as the household, kin group, congregation, and community 

reveals the primacy of conflict management in the formation of 

Tongan social interaction. 

Theoretical Models of Conflict Management 

Cultural and Social context 

Conflict behavior is created within the cultural matrix, 

and individuals are informed by the cultural setting as they 
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act to handle conflicts. Tongan conflict management is molded 

in a unique way by Tongan culture; Tongans utilize particular 

cultural assumptions in contexts of conflict, and it is 

important to keep in mind the cultural assumptions that are 

embodied by Tongans as they act to handle their grievances. 

Confl ict management can be seen as "products of the social and 

psychological constraints and incentives that channel 

individual decisions" (Collier 1975: 131). Such constraints 

and incentives are learned in everyday socialization processes 

and inform the creation and resolution of conflict; cultural 

constraints and incentives make the "disentangling process 

compelling for participants" (White and Watson-Gegeo 1990: 5). 

Though Tongans may not automatically or easily resolve their 

conflicts, there are potent means of bringing parties toward 

participating in the resolution process. 

Tongans, in handling conflict, are influenced by learned 

cultural values that discourage open aggression and conflict 

and emphasize restrained behavior, harmonious relations, and 

suppression of anger and hostility (Marcus 1979). Prior 

discussion of cultural assumptions at work in processes of 

Tongan social control, cooperation, and competition provides 

a framework for understanding Tongan conceptions of the 

conflict management process, and for understanding what 

compels Tongans to dissipate their contentions and disputes. 

certainly it is the case that strong cultural values placed on 
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group harmony, cooperative interaction, and carefully 

controlled competition inform the manner in which conflicts 

are handled in Tonga. within the sphere of social interaction, 

there are contexts and forums that foster or at least permit 

competition, contentions, and conflicts. Marcus' analysis 

(1979) suggests that the acceptance and encouragement of 

certain forms of public competition may provide a vehicle for 

the expression, escalation, and perhaps resolution of 

conflict. Competition -- tolerated and even encouraged as long 

as it does not become destructive -- is important for broadly 

contextua1izing moments of conflict in Tonga. 

The expression of Tongan culture and society is defined 

according to context, and, in the same way, conflict 

management is expressed in a diversity of ways according to 

context. The context of social interaction has much to do with 

the formation and interpretation of conflict behavior, and 

examination of conflict management in Tonga requires analysis 

of a range of social contexts in which conflicts are created, 

transformed and, perhaps, resolved. Contexts of conflict 

management in Tonga are sometimes public, ritualistic contexts 

bringing into play powerful symbols and social drama (Turner 

1975)2. In Tonga, contexts of religion, politics, and law are 

2Howe11 and willis state: "Turner in his studies of 
Ndembu symbols and ritual (1957 and 1967) tried explicitly to 
bring together a sociological and a psychological explanatory 
framework for the understanding of ritual. He suggested that 



238 

crucial arenas for handling momentous events such as calamity, 

death, crime, and the like; funeral sermons, political 

meetings, and local court cases are momentous contexts of 

conflict management. Public contexts within the church and 

local community are particularly significant for considering 

some of the more serious conflicts that confront the Tongan 

individual. As well, there are the more mundane, interpersonal 

conflicts occurring in everyday social interaction, and these 

more mundane contexts of the home, congregation, and community 

are fundamental for the construction of Tongan society. 

Conflicts in such contexts are not as visible, not as 

elaborate, and not as encompassing as the more public 

contexts; however, analysis of these key contexts in everyday 

social life reveals the manner in which conflict management 

manifests3 itself in Tongan social life. 

social Factors and Conflict Management 

one of the functions of ritual is the shedding of I bad I 
feelings, being the final resort in conflict-solving in what 
he calls I social drama I. Turner, however, also allowed for the 
possibility that rituals do in themselves provoke strong 
emotions; emotions which then have to be directed" (Howell and 
willis 1989: 17). 

3 For Turner "the analytic question was not, as for the 
straight line descendants of Durkheim, how solidarity is fine
tuned, reinforced, and intensified, but rather how it is 
constructed and maintained in the first place over and above 
the conflicts and contradictions that constitute the ~ 
state of affairs" (Ortner, 1984: 130). 
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Individual Tongan experience within social interaction is 

greatly shaped by factors of age, gender, social status, and 

religious affiliation. In general, older participants bring 

greater authority than younger ones, and males much more than 

females occupy the positions of authority and often dominate 

conflict processes. Those of higher social status dominant 

those of lower status in conflictual interaction, and 

religious affiliation is often a leading variable in conflict 

processes. All of these factors are crucial in the examination 

of the process of conflict management involving complementary 

and opposed social roles, as well as symmetrical and 

asymmetrical social relations. The social force that 

individuals and parties bring to the conflict context is very 

much contingent on the particular constellation of these base 

social factors. 

Consideration of social factors such as age, gender, 

social status, and religious affiliation underscores the fact 

that individuals bring a distinctive composition of social 

identi ty to the confl ict context. At the same time, these 

individuals are constrained by the social hierarchy that is in 

place and by forces of social control. Individuals, as members 

of social categories and organizations, are very much 

influenced by social organizations such as the family, the 

congregation, the community, and the nation. 
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Processes of Conflict Management 

Legal anthropologist A. L. Epstein provides definitions 

of what he calls contention and dispute; a contention refers 

to a source of tension in the relations between individuals or 

groups, while dispute refers to open conflicts between 

individuals or groups of people (1974: 8). Tongan social 

interaction includes many conflicts that are closer to 

Epstein's definition of contention and which are 'read' by 

Tongans as competition. The process of social interaction, 

especially when thinking of a long term temporal framework, 

may change from a predominance of cooperation to competition, 

and then perhaps escalate to open conflict. The expression of 

open conflict may ultimately result in rigorous application of 

social control which fosters a return to a predominance of 

cooperation among previously conflicting parties. 

It is essential, in examining the range of conflict 

management cases, to investigate the development of a conflict 

as it moves from one state or phase to the next. The process 

of conflict management in Tonga is in some ways comparable to 

conflict management in other societies; in this regard, a 

model of conflict resolution as a means of therapeutic 

transformation of the individual into a more desirable state 

of being (Turner 1975) is useful for considering certain forms 

of conflict in Tonga as social dramas arising out of conflict 

situations (Turner 1975) and proceeding "to their denouement 



241 

through publicly performed conventionalized behavior" (Geertz, 

1980: 172-3)4. 

Mather and Yngvesson, following Turner, examine the 

process of conflict management that involves the participants, 

audience, and society. They note the importance of the verbal 

and nonverbal performance process and the manner in which it 

articulates with the participants, significant audiences, and 

the inherent power structure. Mather and Yngvesson's interest 

in the conflict resolution process' link to the larger social 

order is twofold: a) an interest in the transformation of 

disputes and b) an interest in the maintenance and change of 

normative systems (1981: 776). Mather and Yngvesson's model 

provides a way to conceptualize the manner in which disputes 

in Tonga are transformed in the conflict event and provides a 

means of tying this dynamic process to the forces of 

maintenance and/or change within Tongan society. 

Geoffrey White and Karen Watson-Gegeo, in discussing 

conflict management or "disentangling," note the influence of 

Mather and Yngvesson's model of transformation of legal 

disputes, and argue that they use the word "transformation" to 

4Turner outlines four phases in his model of the public 
expression of conflict and tension: (1) Breach of regular, 
norm-governed social rules; (2) Phase of mounting crisis, 
tendency for breach to widen; (3) Redressi ve action when 
"mechanisms", informal or formal, institutionalized or ad hoc, 
are brought into operation (such acts can be "legal" or non
legal); and (4) Reintegration (Turner, 1975). 
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refer to "change at several levels: evolution of a conflict 

and the stages through which it evolves; alteration of 

personal and interpersonal understandings; recasting of social 

relationships; and, ultimately, the remaking of the social 

order" (White 1990: 4). Tongan conflict management processes, 

in line with the discussion by White and Watson-Gegeo, involve 

transformations of the conflict, of personal and interpersonal 

understandings, and, at times, of the social order. 

strategies and Conflict Management Processes 

Dean Pruitt and S. Rubin, with a comparable interest in 

the transformation of particular conflicts, offer a model of 

strategic role playing that stresses the psychological aspects 

interpersonal understandings of conflict and its resolution. 

Pruitt and Rubin's model, in some ways similar to Turner's 

model of the social drama, is a processual one that divides a 

particular conflict process into three stages: 

a) contentious tactics which cause conflict 
escalation (Pruitt and Rubin 1986: v); 

b) stalemate in which neither party can or will 
escalate the conflict further (p. 126); 

c) settlement in which the conflict or problem is 
resolved, often by a third party (p. 139). 

The model is conceptualized by Pruitt and Rubin as a rough 

image of the typical conflict and they do not argue that all 

conflicts go through this transformation. The model is 



243 

excellent for conceptualizing the process of the creation, 

escalation, and dissipation of a conflict; in fact, it is 

somewhat similar to George Marcus' model, previously 

discussed, of status rivalry in Tonga and can be useful as a 

framework for research on Tongan processes of conflict 

management. Marcus' model suggests that a most important 

aspect of behavior concerns the manner in which participants 

conduct themselves. Win or lose, it is how one plays the game 

that is most important to many Tongans. One must not act in 

anger ('ita) because to do so it to lose status and to lose 

face; one must act with compassion, not selfish intent, hold 

the proper attitude of respect for those involved, and remain 

within the norms of the society. Tongans are usually 

constrained by a consideration of the manner in which their 

actions will be interpreted by others. 

However, beyond such general norms for behavior, the 

individual has considerable room to operate. In reality, 

actual instances of the conflict process reveal the particular 

circumstances of the participants involved in the interaction; 

each case offers a rich ethnographic record of the particular 

strategies and tactics utilized by parties to the conflict. A 

key aspect of Rubin and Pruitt's processual model is 

consideration of the strategies and maneuvers that parties 

bring to a particular conflict case. They outline four basic 

kinds of strategies that are useful for research on Tongan 



conflict management: 

a) contending: trying to impose one's preferred 
solution on the other party, 

b) yielding: lowering one's own aspirations and 
settling for less than one would have liked, 

c) problem-solving: pursuing an alternative that 
satisfies the aspirations on both sides, 

d) withdrawing: choosing to leave the scene of the 
conflict, either physically or psychologically 
(1986: 2-3). 
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The four different types of strategies provide a 

framework to compare with the rich range of strategies that 

Tongans use, and strategies that roughly conform to Pruitt and 

Rubin's concepts of yielding and withdrawing are prominent in 

Tongan interaction. In many instances, the strategy is 

apparently one of attenuating ones demands or abandoning them 

altogether in the face of a strong opponent; the strategy is 

often one of careful consideration of showing proper decorum 

and respect for those in a superior position in cases where 

parties do contend. 

Attempts at imposing one's preferred solution on another 

party are most apparent in situations where the contending 

party has the greater authority or power and is clearly in a 

position to impose his/her will on the conflict process. 

Problem-solving strategies do occur but in a particularly 

Tongan fashion; contexts such as religious, political, and 

economic meetings are the best contexts in which to witness 
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strategies of problem-solving which attempt to satisfy the 

aspirations on both sides. In Tonga, some strategies are more 

acceptable and ultimately more successful than others. In 

part, the social interaction within the particular conflict 

context informs what particular strategies and maneuvers will 

find expression. 

Pruitt and Rubin confess to concentrating on the 

individual strategist or player while largely ignoring the 

social interaction dimension to conflict resolution. They 

state, "Our analysis has also placed heavy emphasis on the 

behavior of individual disputants rather than on the 

interaction between pairs of disputants viewed as a unit" 

(1986: 186). A more useful model than that of Rubin and Pruitt 

in considering the relation of strategy to social interaction 

derives from F. G. Bailey's conception of particular 

strategies of role-playing for decision making within 

bureaucratic meetings (1983). 

Bailey examines the individual's linguistic use of 

'codes' in presenting or 'posturing' him or herself in regard 

to the nature of the particular context. In Bailey's model, 

the actor may move, for strategic purposes, from one code to 

another. For example, the rhetoric of assertion closes off 

questions, while the rhetoric of compromise is multifaceted 

but can be a plea for solidarity, a call for unity which may 

in fact lead to ambiguity. In Bailey's conceptual framework, 
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ambiguous communication is partly a result of a process of 

institutionalization (1983: 104, 186); one implication of this 

is that processes of institutionalization may foster the use 

of communication that is oblique and misunderstood by both 

insiders and outsiders, may instigate or aggravate conflict, 

and impede conflict resolution. 

Bailey's model is a worthwhile one for considering Tongan 

uses of linguistic styles, rhetoric, and role playing in the 

strategic presentation of self during the conflict management 

process. In looking at Tongan discourse, it is clear that 

individuals are making use of styles of communication that are 

meant to be persuasive and convincing. Tongan styles of 

communication and social interaction are made meaningful in 

confl ict management processes, and Bailey's model suggests the 

advantage of analyzing the actual discourse, as well as the 

general behavior, occurring in conflict contexts. One must 

look at the modes of discourse (White and Watson-Gegeo 1990: 

5) to accurately perceive the strategies at play. Bailey's 

model also supports the notion that discourse can provide a 

means for viewing the construction of a 'paradigm of argument' 

by Tongan participants of conflict management. Such a paradigm 

of argument involves an attempt by participants to create a 

coherent picture of relevant events and actions in terms of 

implicit or explicit cultural norms or standards (Comaroff and 

Roberts 1977: 86). 
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Like Bailey, Donald Black (1987) argues for the 

importance of analyzing the strategies, roles, and types of 

conflict management, as they vary by context of social 

organization. Black, discussing what he sees as the elementary 

forms of conflict management (1987), points out the importance 

of the social organization of conflict management. For Black, 

"conflict management reflects its social environment so 

closely that the relationship between the two may be described 

as isomorphic" (1987:1). In conjunction with this, Black finds 

five types or "species" of conflict management to be 

particularly prevalent cross-culturally: self-help, avoidance, 

negotiation, settlement, and toleration. 

Black states that "self-help is the handling of a 

grievance by unilateral aggression" which "ranges from a quick 

and simple gesture of disapproval, such as a glare or frown, 

to a massive assault resulting in numerous deaths" (1987: 2). 

Self-help includes much of the fighting and beating that 

occurs between family members, and conduct that is regarded as 

criminal is often self-help. Black's conception of self-help 

is useful in analyzing conflicts occurring in the Tongan 

household, family, and peer group. Black's second category is 

avoidance and this is a category which has considerable 

utility in analyzing conflict in Tonga. Black states: 

Avoidance is the handling of a grievance by the 
curtailment of interaction (Baumgartner, 1988). The 
aggrieved or offending party may initiate or 
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accomplish it alone, unilaterally, or both may 
resort to it at the same time. Avoidance ranges 
from permanent flight from a person or group to a 
temporary reduction in contact, begun and ended in 
a single encounter. It may be total or partial and 
may entail physical separation or involve only a 
lack of communication (Black 1987: 13). 

Pertinent examples from Tonga include cases of migration 

overseas, youth running away to kainga in other villages and 

islands, termination of a business association, and changing 

religious affiliation as a means of avoidance. 

Black states that "where people have many involvements 

with each other ••• confrontational modes are more likely to be 

employed" but "as societies modernize, relationships of all 

kinds become increasingly emaciated, and avoidance 

proliferates" (Black 1987: 17). In the case of Tonga, the many 

involvements of the family, household, and peer group do seem 

more likely to foster confrontational modes: by comparison, 

community members who do not have many involvements with each 

other tend to be less confrontational with the other party and 

may use a strategy of avoidance. Black also states that 

"avoidance is not inhibited by other kinds of status 

differences, such as differences in wealth or education" 

(1987: 15) , and Tongan individuals with significant 

differences in wealth, education, and social status often use 

avoidance as a means of handling conflict. 

Black's third type of conflict management, negotiation, 

is derivative of Gulliver's definition: for Gulliver, 
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"Negotiation is the handling of a grievance by joint decision 

(Gulliver 1979: 5). Gulliver states: 

The decision is made by the disputing parties 
themselves •••• Each party can only obtain what the 
other is in the end prepared to allow. Since the 
two parties necessarily began wi th some kind of 
difference between them ••• , the process of 
decision-making therefore involves a convergence. 
At least one party, but usually both, must move 
toward the other (Gulliver 1979: 5). 

In Tonga, negotiation does occur and is an often frui tful 

means of conflict resolution: members of a famili, 

neighborhood, kin group, or congregation may find negotiation 

the best pathway toward resolving differences. Negotiation is 

most likely to be found within social organizations such as 

the congregation or cooperative group. Negotiation mayor may 

not involve the intervention of an outsider as a negotiator, 

depending on the particular social ties between disputing 

parties. 

Black's fourth type of conflict management, settlement, 

is useful for analyzing some of the actions taken within the 

community and congregation. Black states: 

Settlement is the handling of a grievance by a 
nonpartisan third party. A third party must be 
significantly nonpartisan to achieve the trilateral 
-- three-sided -- form that distinguishes this from 
other modes of conflict management. The most 
familiar examples are mediation, arbitration, and 
adjudication (Black 1987: 27). 

Trilateral settlement by a third party can be found in a 

number of forms: 1) settlement by authoritative intervention, 
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2) friendly pacification, 3) mediation, 4) arbitration, 5) 

adjudication, and 6) repressive pacification. 

In Tonga, settlement by authoritative intervention can be 

especially found at the level of the household where adults 

and parents act as potent forces; authoritative intervention 

can also be found at the level of the church where religious 

leaders act as intervening agents. Third party mediation can 

occur within families in cases where a elderly member may 

mediate conflict between husband and wife; in other cases of 

third party mediation, kin members may mediate in intra

household confl ict or church leaders may be called in to 

mediate conflict among members. Adjudication is the path 

followed by many Tongans in cases that cannot be resolved my 

other means, although there is usually an initial concerted 

effort to keep conflicts and disputes out of the courtroom 

arena. 

Black's fifth type of conflict management, toleration, is 

defined as "inaction when a grievance might otherwise be 

handled. Although arguably not a form of conflict management 

at all, it is sometimes consciously advanced or adopted as the 

most effective response to deviant behavior, disagreement, or 

disruption" (1987: 32). Toleration can be found in Tongan 

society, and Tongans conform to Black's statement that 

"Whether to forestall further conflict or not, people 

continually just 'lump it,' 'turn the other cheek,' or 'bite 
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the bullet' «see~, Felstiner, 1974: 81; Galanter, 1974: 

124-125; Yngvesson, 1976; Merry, 1979; Baumgartner, 1984b)" 

(Black 1987: 32). Black argues that toleration is the most 

common response of aggrieved people everywhere, and there are 

indeed contexts in Tonga in which such forms of conflict 

resolution are manifest. Toleration can be found in all social 

organizations in Tonga but is frequently found in children's 

actions towards parents, lower ranking kin members' actions 

towards higher ranking kin members, congregational members' 

actions toward church leaders, and low status neighbors' 

actions toward higher status neighbors. 

Conflict management of all five types involves social 

drama, following Turner,S that occurs at every level of social 

organization in Tonga -- from the state to the family. The 

family, the household, the congregation, and the community are 

social organizations that make conflict management a 

collectively orchestrated activity (White and Watson-Gegeo 

1990: 5). Examination of the manner the conflict is managed in 

these social units of organization verifies the utility of 

conceptual models of Black, Turner, and others, and, at the 

same time, reveals the particular formation of each conflict 

5Joan Vincent argues that a large part of victor Turner's 
"1974-1985 literature on symbolic systems and ritual process 
incorporates crisis and friction models (1987: 109). 
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case. 

Conflict Management in the Family and Household 

The strict cultural standards for discipline and 

punishment in the family and household have been discussed in 

a previous chapter. Many Tongans, in a way that is perhaps 

comparable to the thinking of Hobbes and collier,6 feel that 

the individual, inherently selfish by nature, is likely to 

deviate from group needs and thereby.cause conflict and social 

disruption. The household and family are important forces for 

handling the conflict that is felt to arise from selfish 

interests of members of these groups. 

Parental authority within the home is viewed by Tongans 

as a crucial means of proper socialization. According to 

Donald Black, discipline is downward self-help (1987: 9), and 

discipline is seen by most Tongans as a pivotal aspect of 

parents I handling of conflict within the domestic unit. 

Tongans put responsibility upon the parents for strict 

6For Hobbes, open conflict in the form of warfare is the 
natural state of relations, among people without the mediation 
of a. social contract. Thomas Hobbes argued that natural 
selfishness and an inherent drive for power is the root cause 
of all action; selfish motive creates a power struggle in 
which the inevitable result is a "war of all against all" 
(1947). Similarly, anthropologist Jane Collier reasons that 
the selfish nature of humanity is an inherent source of 
conflict; this conflict, in the form of contention, dispute, 
and even violent combat, stems from a natural and inevitable 
struggle for power between individuals and groups. 
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disciplining of children and youth, especially in activities 

that may have a detrimental effect on the community. Tongans 

generally assume that the family must take great care in 

ensuring that the actions of children and youth are strictly 

disciplined. 

Parents can be chastised by communi ty leaders in the 

pulpit and in the fono meeting for any conflict or socially 

disruptive activity connected to their household and family 

members. In particular, parents can be publicly sanctioned for 

not keeping their children under control and for not providing 

good role models for their offspring. On one occasion the 

noble, in the context of the fono, or communi ty meeting, 

speaks out against some petty theft that has occurred near his 

home, and calls upon the parents to handle the problem. The 

noble states: 

NOBLE: He 'oku 'ikai ke u 'ilo'i pe ko e ha ho'o 
mou me' a 'oku talatala 'i fale he ngaahi famili, mo 
e ha 'e ngaahi meta mo e ngaahi ngaue 'oku fai ai 
mo laulau 'e meta 'oku 'aonga 'e meta ko e Ie 
tupulaki ai ko e '0 hoko ko e tangata lelei '0 e 
fefine. Ko e me' a ia koe 'oku hoko 'i he 'etau 
feinga ko e ke tauhanga '0 vahevahe '0 taki taha 
fokotu'u meta 'i he fonua. Ko e meta e hoko ia ko e 
'oku takitaha lalu hake mo hono loto mo 'ene 
fakakaukau. 

TRANS.: I do not know what you parents are 
instructing or advising your children; always teach 
them important things, things that develop the 
family line, and the village too, so that they will 
be good men in the village in the future. This 
[crime] is what happens when we want to do our own 
thing; we will go our own way and we will do it 
according to our own will. 
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The noble's words are meant to apply to all of the 

community members under his domain and are a direct 

condemnation of the guilty parties. The incidence of petty 

theft prompts a general call for discipline within all 

households in the community; the noble takes the opportunity 

to expound on the negative results of not disciplining the 

individual will, and of not conforming one's actions to the 

community good. The noble's words reflect the general Tongan 

perspective that the domestic setting is a site of socializing 

the children according to cultural beliefs concerning respect, 

honor, and obedience toward parents and all individuals of 

higher status in the social hierarchy. 

A fruitful model for looking at hierarchical relations 

wi thin the Tongan domestic unit comes from Bradd Shore's 

(1982) explanation of the relationship between social 

hierarchy and the appearance of conflict in Samoa. Shore 

argues that in Samoa complementary relationships (such as the 

husband-wife relations) and asymmetrical relations of 

authority (such as parent-child relations) exhibit less overt, 

conflict than symmetrical relations. In comparison, the Tongan 

home is a setting which embodies the authority of the parents 

and all adults, often emphasizes social distance, and permits 

few contexts in which the younger members can be openly angry 

and opposed to fellow family and household members. 

Donald Black notes that "parents have many social 
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involvements unknown to their charges" and "They have a jagged 

structure of intimacy, close in some respects but not in 

others" (1987: 12), and his statement illuminates the nature 

of relationships within the Tongan family. Familial relations 

in most Tongan homes entail a great deal of social hierarchy, 

asymmetrical relations, and discipline as a form of conflict 

management. Donald Black states: 

Most discipline occurs in relationships that 
combine intimacy and distance. Usually discipline 
is found in long-term relationships involving 
frequent interaction, but where the scope of shared 
activity and shared associates is limited" (1987: 
11-12). 

Tongan adults, particularly the male leaders, have 

considerable authori ty over the other members; the 

husband/father usually takes on a disciplinary role over the 

wife and children in handling domestic conflict. 

Conflicts which may occur between parents and their 

offspring are likely to be contentions over educational 

support, sexual behavior, consumption of alcohol, choice of 

marriage partner, and choice of career. Conflicts of this 

nature may become rather serious and often call for more 

involved processes of conflict resolution. For example, I 

became well aware of one particular conflict involving an 

adult offspring and his mother over resource control; the 

son's contention is that not enough of the household 

resources, to which he contributed generously, were spent on 
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his welfare. Essentially, the conflict is over the resource 

distribution among a number of siblings who contribute 

resources to the household. Such conflicts are rather 

widespread in Tongan famili units, especially with the 

increased migration to overseas and the subsequent return of 

remittances. 

A longstanding conflict between offspring and parents has 

to do with relations with the opposite gender. Parents attempt 

to control the sexual activity of female offspring in 

particular, and often desire to impose their choice of a 

marriage partner on both male and female offspring. I was 

witness to one case in which a son is encouraged by his mother 

to marry a particular female; the son subsequently resists and 

confronts his mother with his displeasure. The mother 

continues to insist on her choice, and the son subsequently 

moves into another residence and continued to resist marriage; 

his strategy following the direct confrontation with his 

mother is one of withdrawal from the immediate context of 

conflict and withdrawal from the strong control of his mother. 

I observed a second case of conflict over marriage in 

which the parents of the female oppose the marriage of their 

daughter to the particular male. The conflict between parents 

and offspring results in the elopement of the couple without 

permission from the parents, and this is a typical strategy of 

Tongan youth whose plans of matrimony meet with resistance; 
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following Donald Black (1987: 12), an individual act of 

rebellion is the strategic reaction against the discipline of 

the household and famili unit. In this case, the conflict 

process is transformed through a series of interactions 

between two families and two kin groups who find themselves 

bond through the new marriage. The new union then creates its 

own set of social relationships and new conflicts. 

Sometimes cases of elopement are so traumatic for the 

family that it leads to third party intervention and 

mediation; I know of one case of elopement of daughter handled 

by a male elder of the famili; in this situation, the daughter 

suddenly and unexpectedly runs off with a young male. The 

father is so upset that severe punishment seems likely to be 

inflicted upon the daughter in any case. At this point, the 

mother moves the case outside of the nuclear family and calls 

upon the male head of her famili, an older male in a nearby 

village to intervene and mediate the situation. A meeting of 

all parties ensues in which it is agreed that the daughter 

will begin residence in the village of the new husband. 

Conflict between parents and offspring can occur over 

church affiliation. Such situations are not so common, but I 

do know of several cases within the Pentecostal, Seventh-Day 

Adventist, and Mormon congregations. In one case, the mother 

becomes very upset with her daughter who wants to join the 

Pentecost Church; the daughter is beaten on a number of 
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occasions, but joins the Pentecost church anyway and moves 

into a household of pentecost members. In this case, the 

daughter adopts a strategy of contending which results in the 

switch to a new household, denomination, and community. Black 

states, "Negotiation rarely occurs in hierarchies and 

increases with equality between the principles" (1987: 22). 

The daughter does not have the social status to bring about 

negotiation, and the mother's authoritative actions 

exemplifies the argument that "superiors tend to get what they 

want without having to negotiate with their inferiors, who may 

have trouble even initiating negotiation with the former" 

(Black 1987: 22). 

However, the daughter is able to improve her situation 

when the Pentecost church intervenes by giving her the option 

of a new residence in which she can avoid further conflict 

with her mother. In this particular case, a female of high 

status who resides in the same village and attends the same 

congregation (The Free Wesleyan congregation) as the mother 

takes it upon herself to step in and mediate this division 

between mother and daughter. The mediator arranges for the 

mother and daughter to meet and reconcile their differences 

more than a year after the daughter's departure from her home. 

In this situation, the conflict is rather extreme but the 

movement by offspring into a new household is not atypical of 

youth who are disgruntled with the conflicts within their 



259 

home. 

Typically, conflict between spouses within the family and 

household invol ves such things as alcohol consumption by 

males, adultery, unequal resource sharing, incompetence, and 

general mistreatment. In many situations, it is the husband 

th"at is the source of the conflict and the participant in 

activities that come under the negative evaluation of the wife 

and others privy to the conflict. Failure to live up to the 

expectations that one's spouse will fulfill his/her 

complementary obligations and duties is a chronic source of 

conflict that spills out into the congregation and community. 

A frequent topic of sermons in all the congregations 

studied concerned the problems of the marriage unit. For 

example, the minister of the Seventh-Day Adventist 

congregation in an evangelistic sermon decries the situation 

of any disharmonious home. He perhaps has in mind particularly 

acrimonious conflicts between husband and wife that become 

violent when he rather rhetorically states that "there are 

times when death is better than living in a home where 

fighting and arguments predominate." 

The pastor continues by stating: 

PASTOR: Ka 'oku 'iai ha fehalaaki 'a e uaifi to'o 
'0 tanu ai. 'Oua na'a si'i fehalaaki 'ae uaifi. Pea 
ke si'i alu koe '0 malanga'i holo. Pea ke 'alu koe 
hiva kava 'aki. 'Oua. He koe 'osi ange ho'o 'ita ko 
ia pe ko ho'o hiva kava ko ia 'e 'a'au ai 'ae luma 
moe mele ki he famili. Kapau teke 'ita koe pea ke 
'alu koe '0 talatalaaki'i ho hoa. Koe tangata 'oku 
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pehe koe fefine loku pehe. Pea losi ange tokangali 
kuo losi hiki tai ia lehe kakai kotoa pe nala nau 
fanongo. Pea ke losi ange ko e pea ke melino mo ho 
mali; toki halu e kakai 10 kaila, nale lita la mela 
pea ne talamai loku pehe mo pehe hono hoa. Ko e 
tuai pe ke fai ha ke ia lai pe he loku liai pe leku 
kili foli lea laku ia. 

TRANS.: If the wife makes a mistake, it should be 
buried there. Never publicize your wifels mistakes. 
For the mistake or wrong will come back as 
disrespect to the family. When in a bad temper if 
you go around telling people that your husband is 
like this, or that your wife is like that, 
remember, these remarks have been noted by those 
people who have listened to you. Then when all is 
calm with your spouse, people take up your 
allegations and use it as ransom on whichever 
partner is at fault [68]. 

The pastor brings up the role of gossip and condemnation 

brought by outsiders against the husband or wife. The pastor, 

espousing the viewpoint that the conflict should be handled 

within the nuclear family, nonetheless indicates that conflict 

often spills out into the larger social arena. 

One situation in particular which came to my attention 

exhibits violent conflict between within one famili that 

expands to include other kin and even non-related neighbors. 

The conflict is initiated when the husband goes overseas to 

New Zealand to work, and, after some months, the wife 

subsequently decides to follow her husband and leave her home 

in the care of other famili members. The conflict arises when 

a brother of the husband becomes very upset at the prospect of 

the sister-in-law going to New Zealand and leaving the 

responsibilities for caring for the children, land, and house 
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to him and his famili members. 

The case of conflict between essentially two brothers is 

clarified by Bradd Shore I s argument that conflict is most 

likely to arise in situations where two parties are in a 

symmetrical relationship to one another. According to Shore, 

symmetrical relationships -- for example, two brothers -- are 

characterized by fuzzy boundaries, unstable relations, 

competition for status, and are conflict-ridden (1982: 199). 

Shore feels that because persons in symmetrical relationships 

are competing for the same social status competition will 

bring out conflict between these parties. Conflict between 

siblings, especially of the same gender and relatively of the 

same age can begin at an early age and continue on through 

adult life. 

Donald Black states that .. in modern societies, much 

fighting, beating, and killing, including violence between 

family members ••• is self help" (1987: 2). The conflict between 

the two brothers comes into the open when the brother 

remaining in Tonga decides to embrace a strategy of self help 

and arrives in an intoxicated state at the house of his 

sister-in-law, and then threatens to beat her with the machete 

in his hand. Other household members and neighbors arrive in 

time to prevent any act of violence and to take control of the 

si tuation by persuading the man to leave ~ the man's attempt to 

confront and punish the sister-in-law is met with the 
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intervention of kin and neighbors. Often the attempt in Tongan 

families is to limit domestic conflict to two parties: 

however, in this case, two party conflict expands to third

party intervention, and the disgruntled brother is forced to 

eventually accept the sister-in-law's departure to New 

Zealand. The management of this conflict gives credence to the 

argument that cross-cutting social ties are important (Colson 

1953: Gluckman 1956) : the support from kinship and residential 

affiliations definitely works to help resolve the threat of 

violence in the immediate situation. 

Tongan conflict of any type in the family and household 

ideally remains in non-public contexts. contexts of conflict 

are generally contained within the private sphere of the home: 

members of households and families attempt to keep their 

disagreements and social friction out of the view of 

outsiders. Louise Bernstein (1983), after researching the 

family and household wi thin one communi ty , stresses that 

Tongans fear anger, aggression and violence: she argues that 

Tongans desire to manage conflict in a less direct manner 

through gossip, humor -- and thus avoid an expansion of the 

conflict into wider social circles. The forces for social 

control within the family unit are often put into play in an 

attempt to avoid the high costs of social stigma when conflict 

reaches the ears of the community. However, in the case of the 

two brothers, the conflict is dramatic and violent enough that 
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news of the conflict event quickly spreads out into the 

community in the form of gossip. The movement of gossip is so 

rapid that I was told of this particular conflict shortly 

after it happened. 

Much of the conflict that occurs within the sphere of the 

'api, the household compound, or within the famili unit occurs 

over resource sharing, division of the work load, and the 

like. Such conflicts occur among siblings, spouses, and all 

members of the social unit in the daily process of social 

interaction; mundane conflicts such as these are often handled 

in the immediate context and are often rather minor but 

chronic contentions among members of the family and household. 

The case of the man with the machete illustrates one way in 

which conflict among siblings may become long term and 

widespread throughout the kainqa for generations. 

Kindred 

There are times when conflict between siblings, between 

spouses, and within the domestic unit expands its audience and 

participants to include kin members, neighbors, and much of 

the community. social interaction within the family and 

household produces, and is reproduced by, conflict management 

activities within larger social groups (White and watson Gegeo 

1990: 5). The case of the angry brother-in-law is instructive 

for assessing the cultural and social norms governing social 
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interaction among related households and among members of the 

kindred. 

Social interaction is particularly strong among kindred 

who live in the same village or in close proximity. contexts 

of kindred social interaction and conflict are often found in 

public settings of resource distribution but may also be found 

in a wide range of contexts within daily life. Conflict over 

the demands of the kindred for resources is an unending cycle 

for many Tongans. Kin may lay claim to limited resources and 

thus cause conflict; lack of contributions to feasts, 

funerals, and fund raising efforts are likely to bring on the 

gossip, the laulaunoa, of fellow kindred. The use of laulaunoa 

to sanction kin members is illustrated in the case of a single 

male some 20 years of age who is a frequent participant in 

faikava sessions. At one point, his kindred members became 

active in bringing his behavior up to the scrutiny of his 

family, kin, and community. 

In another situation, a single male of some 20 years of 

age is negatively evaluated for continuing to attend the 

faikava, court the young woman serving kava, and put off 

marriage. In yet another case, a single young male's illicit 

romantic life comes under the scrutiny of kindred members who 

threaten to take matters into their own hands and punish the 

young man if the relationship is not terminated. The threats 

are not made directly to the young man but are instead voiced 
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in contexts of gossip to individuals who are a vehicle for 

spreading the message until it eventually reaches the 

potential victim. The case exemplifies the manner in which 

kindred members often use strategies that make use of gossip, 

joking, and ridicule to indirectly confront an opposing party 

in an attempt to bring that party into conformity with the 

wishes of the kindred. 

In some instances, conflict occurs among a number of 

households, some of whom are related by kin. The following 

case points out the way in which conflict is created and 

handled with a context involving two closely related 

households in conflict with a third household of more 

distantly related kin who nonetheless belong to the same 

kindred. The case involves a conflict event that offers 

insight on violent moments that occur in a sphere of 

interaction involving individuals, families, households, and 

kin groups. The description and discussion of this conflict 

incident derives from tape recorded narrative from a work 

party context; therefore, the information ori this case is 

second-hand and derives from reflective discussion of a moment 

of violence that had recently occurred a few days previous. In 

the narrative context, male kin of the two closely-related 

households are roasting pigs over an open fire for a church 

feast; the group includes one older male in his 50's and five 

young men who are engaged in lively conversation concerning 
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the conflict that has occurred. 

The narrative is a discussion of conflict between their 

two households and a neighboring household which has resulted 

from a dog fight among canines from all three households. The 

conflict event occurs when two dogs belonging to the men 

roasting the pigs attack the dog of the neighboring household. 

Samiu, one of the young men roasting a pig, begins the 

discussion by describing how the neighboring couple, vili and 

Mele, handle the violent moment when their dog is attacked by 

the two other canines. 

SAMIU: pongipongi he tuku mai 'a e lotu pongipongi 
mei falelotu hengihengi pea ko e ha'u 'a Mele he 
fu'u tava ko 'eni. 

TRANS.: Very early when church was out from the 
chapel early and Mele came back and the dog ran 
over to meet her and maybe there by this tava tree. 

SAMIU: Pea lele ange he 'oku nofo mai 'a e ongo 
kuli he faletolo ma' u mai ki he lalo Lopa, fo' i 
me'a pe ko e na'a na'uluaki ma'u ko e, nate ma'u he 
ngaahi 'aho atu. 

TRANS.: And he ran over because both dogs were at 
the veranda and got him under the lopa tree, the 
same place he was caught before, he was caught in 
those weeks. 

Samiu, hidden from public view within the safety of his 

house, watches the whole scene begin to unfold. Samiu's dog 

and a dog owned by Samiu's kindred from next door attack the 

canine victim as it trots out to greet Mele, Samiu's middle

aged female neighbor, who is returning from the early morning 

Free Wesleyan church service. samiu notes that the attack on 
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this dog has precedents, and is in fact becoming a chronic 

occurrence. In the larger context, the conflict event is the 

result of ongoing competition among these three households to 

raise the most aggressive dogs, and Samiu seems to enjoy 

discussing the details of the wounds that incur on the 

attacked dog. 

SAMIU: Ko e hiki tatau ai pe ki 'olunga taha 'i 
mula, taha mui. 

TRANS.: He was taken up again, one in the front and 
one in the back. 

SAMIU: Hiki'i ia ki 'olunga ka e 'ikai ha vale ia 
'e tutu 'a lalo, 'ikai foki ke ongo mai e tangi ia 
'a e kulL 

TRANS.: Picked him up to the top and no legs on the 
ground, and we could hear the dog crying. 

SAMIU 'Uluaki ma'u ia pehe pe e kuli ia Ii, , . 
1.. 

, . 
1., 

, . 
1., 

TRANS: First caught him; the dog just went eh, eh, 
eh, eh. 

Samiu describes the ferocious manner in which The two 

dogs are getting the best of their prey, and indicates the 

real peril that the victim has of losing his life. Samiu then 

reveals his non-interventionist attitude toward the action as 

he casually observes the manner in which his dog is winning 

the fight. 

SAMIU: Taimi ko ia 'oku ou siosio atu pe, pehe mai 
au. 

TRANS. : That time I was just watching. 

SAMIU: tutu '0 ta'ofi, ta'ofi, nofonofo atu 
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pe au ia. 

TRANS.: said get up an stop it, stop it: I 
just sat at the eating house, I did not even pay 
attention. 

samiu tells how he even ignores his mother's call for 

intervention, and lets the dogs continue their fight. 

At this point in the narrative, Sione, the older male, 

who is father to three of the younger males present, 

interj ects a question directed at Samiu which prompts Samiu to 

reiterate his story and provide a few more details of the 

event. 

SlONE: Ha'u mei he lotu? 

TRANS.: Came back from church? 

SAMlU: Lele mai lele ange kuli '0 fakafetaulaki'i 
'a Mele, 'ilo'i mai he ongo ua '0 ma'u'i. 

TRANS.: Ran over, the dog ran over to meet Mele, 
the two noticed it and got him. 

MALE#3: Ko hono tu'o ua. 

TRANS.: That is the second time. 

SAMIU: Kou fanongo hake ko e ki he 'oi,'oi. 'Ikai 
foki ke me' a kuo to' eto' e pe ki' i kuli hiki ki 
'olunga. 

TRANS.: I heard it yelp, yelp. There was nothing, 
the little dog was in pain, then it went up. 

SAMIU: Kou lele atu nata ku mohe'i faletolo 'i loto 
fale. 'Alu atu au '0 hu atu ki he ki'i loki ko e '0 
fakasio atu ki he lalo lopa. 

TRANS.: I ran up because I was sleeping at the 
veranda in the living room. [I] Ran and got into 
the little room and peeked out to underneath the 
lopa tree. 
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The second telling of the story provides a few more 

details of the manner in which the event occurs. Again, the 

pain that the dog is in is noted, and this time, the narrator, 

Samiu, reveals that he was rather cautious about coming out 

into the open to observe the fight; that is he picked out from 

inside the room while remaining hidden from his neighbors who 

come to rescue their dog. Samiu next notes the actions of Mele 

and Pita, the wife and husband who own the attacked dog. 

SAMIU: 'Oku lele atu 'a Mele, lele mai 'a Pita. 

TRANS.: Mele was running, and Pita ran over. 

Samiu then takes on the voice of Mele as she calls to Pita. 

SAMIU: Pita, Pita! Lele, lele, ko e kuli 'e mate. 

TRANS.: Pita, Pita! run, run, the dog will surely 
die. 

SAMIU: Lele mai 'a Pita mo e fu'u hele pelu, lele 
mai foki, ka e hanga e Mele '0 'uluaki tolo e 
mahalo na'e hono ai ko e 0 me'a. 

TRANS.: Pita ran over with a bush knife, ran over 
but Mele first stoned them and maybe that is how 
the two were loose. 

According to Samiu, Mele begins to stone the dogs while 

yelling for Pita to come and stop the fight. The dog under 

attack makes it clear that it is in considerable pain and so 

Pita runs over with a bush knife to intervene before his dog 

is killed. 

SAMIU: Lele mai a Pita moe e fu'u hele, lele mai 'a 
Pita ka na'e 'uluaki hanga foki e Mele ia '0 tolo e 
kuli '0 ki'i homo ai. 
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TRANS.: Pita ran over with a big knife, Pita ran 
over but Mele first stoned the dog and he was on 
the loose. 

SAMIU: Lele mai ko e Pita mo e fu'u hele homo ai 'a 
___ '0 lele hake, lele mai 'a ____ ia '0 hu mai he 
vaha'a ko e moe ki'i fale kaukau '0 hu mai '0 hu 
hake ia ki peito '0 nofo ia ai. 

TRANS.: When Pita ran over with the knife, [attack 
dog #1] got on the loose and [attack dog #2] ran 
over· and got in between there and the bathroom and 
got into the kitchen and stayed there. 

MALE # 4 : Ka ko eni 'oku takai hake tu' a 
faletonga lalo ki'i lalo mango. 

TRANS.: But [attack dog #1] went around by the 
Tongan house down under the mango tree. 

The dogs are separated and then the attacking dogs 

retreat from the pursuit of Pita who is armed with a machete. 

One dog scurries to his master's outdoor kitchen, while the 

other escapes to his doghouse made of coconut tree fronds. The 

dogs, like Samiu, peer out from their hiding places unseen 

while Mele, according to Samiu, angrily tells Pita that the 

two offending dogs should be killed. 

SAMIU: Uie fanongo atu kia Vea, ko e ongo kuli ko 
'eni masi'i tonu pe ke tamate'i ka 'ikai tamate'i 
pea fakakonahi, kovi 'aupito ena meta 'a naua 'oku 
faL 

TRANS. : Heard Vea, "These two dogs should be 
killed, if not killed then poison them, what they 
are doing is very bad." 

Samiu's narrative depicts Mele as losing control in her 

angry call for the death of the dogs. Another member of the 

pig-roasting group, Tevita concurs in assessing that Mele, 
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though just departing from a religious service prior to the 

fight, become 'ita lahi (very angry), a condition dangerous to 

community harmony and safety. Accusations that one is 'ita is 

frequently a way in which Tongans accuse others of losing 

control and is an accusation that can be damaging to the 

accused's reputation. However, Samiu notes that in fact the 

attacked dog had not done anything to deserve the attack. 

SAMIU: Ko e kai pe ki'i kuli tale hia. 

TRANS.: It is biting the dog without any faults. 

Samiu is suggesting that the outburst of anger by Mele is 

justified because the two dogs have overstepped their rightful 

duty. Dogs are trained to keep neighbor's pigs, dogs, and even 

neighbors out of the owner's yards in order to protect 

property, avoid strife with neighbors, and promote community 

harmony; however, in this case, the aggression has gone too 

far. Samiu and his kin group have attempted to raise the 

biggest, most aggressive dog in the village, and the 

overzealous dogs have gone beyond the role that they are 

expected to play in patrolling their owners' property and have 

caused community conflict. 

The normal situation in these three households, and many 

others in the community, is one in which many people raise and 

own dogs that they hope will 'hold their own' aqainst 

neiqhbors' doqs and keep the neiqhbors' piqs from trespassinq. 

The rules of the 'game' are that doqs are a means of 
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controlling property boundaries against the destructive habits 

of rooting pigs and the potential for theft by humans. Dogs 

are normally a means of social control and competition, but in 

this case the competition has escalated to physical violence 

among the dogs and potential open conflict among the 

neighbors. Mele and Pita's immediate action dissipates the 

canine violence but the more important matter of conflict 

among humans is also largely dependent on their actions. 

The suggestion of self help -- killing or poisoning the 

dogs is perhaps more an angry threat than a realistic 

strategy. such action would inevitably escalate the conflict. 

The neighboring household does have the option to bring in the 

police; in fact, one of the two attacking dogs had previously 

bitten another neighbor's boy, the boy's father went to the 

police, and the police came by the house to give a verbal 

warning. 

If Samiu had in fact blundered into sight of Mele and 

Vili, the conflict would have been expanded to include Samiu 

and the anger of Mele and Pita would have been transferred 

directly to the dog owners. The asymmetrical relationship of 

higher status middle-aged adults, male and female to the 

younger, lower status males would have to put Samiu at a 

disadvantage in the immediate conflict context had he been 

seen by Mele or ViIi. Most likely, the conflict would then 

spread to the older adults of the two offending households and 
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the conflict would become more open, heated, and entrenched. 

If the dog had been killed, action against the dogs by ViIi or 

by the police could have occurred and the conflict would have 

escalated and perhaps remained unresolved unless mediated by 

a high status person within the kainga. A more likely scenario 

if the dog had been killed would be for third party 

arbitration by the police. 

However, the incident, though violent, is relatively 

controlled and ends without further action. The conflict does 

not expand because viIi and Mele decide that a dog fight is 

not good grounds for sacrificing harmony, and Mele and Pita 

calm down and go home with their dog and choose to avoid 

further conflict. Most societies have norms stipulating how 

violence should be organized (Riches 1986: 9), and one 

interesting way in which violence is permitted in Tongan 

society is through the agency of their dogs. 

Dog on dog violence is one expression of violence that 

plays by the rules in Tonga and is an acceptable and even 

relished form of violence in Tonga, as succinctly illustrated 

by the following remarks subsequent to the telling of the 

story of the dog fight. 

MALE #1: Ka na toki vakavaka ua. 

TRANS.: Then they [the dogs] team up [against the 
trespassing neighbor's pig]. 

MALE #2: Ko e ifo ia. 



TRANS.: They love it. 

MALE #1: Ma'u ha kiwi puaka, mate. 

TRANS.: If they catch a little pig, death. 

SAMIU: Ifo'ia pe au he sioatu. 

TRANS.: I love to watch it. 
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MALE #3: 'I ai pe ha ki' i puaka 'oku hu mai ki 
loto'a he pea ka hu mai ha puaka ki totoWa 'oiau. 

TRANS.: Or if a little pig comes inside, a pig 
comes inside, oh dear. 

Samiu and the other young men gloat over the way the kin 

group's two dogs attack any neighbor's pig that wanders onto 

their property, thus pointing out that dogs are an expressive 

vehicle for competition and conflict among households, kin 

members, and neighbors. 

The dog fight event illustrates one context in which 

competition breaks out into violence, though it is violence 

that does not directly harm humans; Bernstein argues that 

violence in Tonga "tended to be either ambiguous (as in humor, 

gossip, dropped remarks, and so on), private (within families 

or away from open view), or involving individuals who were 

traditionally abused and could not easily fight back" (1983: 

154) 7. There are elements of that type of indirection in 

7David Riches states that "acts which result in mental 
anguish can be spoken of as 'violent', and Bourdieu (to take 
just one example) introduces the idea of 'symbolic violence' -
- meaning the capacity to secure a lasting hold over someone 
through economic means or through the manipulation of 
affective obligations" (1977: 191) (Riches 1989: 22). 
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violence in this case; the conflict involves dogs, is isolated 

to a moment in time, and is kept within the concerns of the 

three households, and is limited to low status canine 

creatures. In the aftermath of the fight, the conflict remains 

within the private humorous gossip of the families involved. 

An important point to note is that the violence is 

contained; Louise Bernstein states that in Tonga "The most 

notable feature of accepted violence was that it was 

contained; that is it did not seem to spread or lead to open 

reprisals (1983: 154). In conflict among kainqa, the idea is 

strong that one should keep in mind the welfare of the whole 

kin group, and not continue the conflict through repeated acts 

of vengeance. Black argues that "vengeance normally occurs 

between structurally interchangeable groups ••• comparable in 

size and resources" (1987: 5); however, the two parties to the 

conflict are perhaps too closely interconnected to escalate 

the conflict. In the wider social context beyond the conflict, 

interconnections among members of the same kainqa may foster 

a degree of toleration --which, according to Donald Black, is 

inaction when grievances might otherwise be handled. Members 

of the kainqa usually keep in mind the consequences of their 

actions in regard to the kin group, and the decision of Mele 

and Pi ta to 11 ump it I and go on home perhaps reflects a 
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strategy to keep violence contained to fights among the 

canines. 

social control stemming from the kainga can be persuasive 

when manifest in daily discussion, private and public, among 

members of the kainga. The joking gossip about Mele and pita I s 

outburst of anger by the males of the two households is one 

example of the continued assessment of the conflict in its 

aftermath. Such assessment is done from a Tongan perspective 

which judges in particular the manner in which participants 

handled themselves; the gossip session while roasting the pigs 

is a scene in which the participants and audience to the 

conflict are constructing "a coherent picture of relevant 

events and actions in terms of one or more (implicit or 

explicit) normative referents" (Comaroff and Roberts 1977: 

86). An important statement in the text is samiu stating that 

it is the dog with no faults and the non-aggressive dog that 

is being bitten; though some community members may generally 

accept and laugh about the incident, the participants in the 

discussion at the pig roast realize that violent acts such as 

this are just as often criticized as un-Christian (Bernstein 

1983: 154) and bring negative evaluation from the community. 

The conflict event and its interpretation is embedded in 

the social discourse concerning culturally appropriate and 

ethically correct behavior. The solidarity of family, kin, and 

community is an important factor that guides even moments of 
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conflict. In the case of the dog fight, there are three 

related households who are in conflict with one another in one 

context, but who also cooperate together in other contexts. 

certainly conflict does occur among members of a kin group as 

they interact in daily life, but kinship ties within the 

kainqa are a means of creating greatly desired cooperation for 

resource sharing, fund raising, and group labor. 
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CHAPTER 7 

CONFLICT MANAGEMENT: PART II 

This chapter is a continued discussion of conflict 

management, and the theoretical framework established in 

chapter six serves as a foundation for the additional 

investigation of conflict resolution in areas of Tongan social 

life not previously covered. Earlier examination of conflict 

management within the family, household, and kin group will 

now be completed with explication of conflict management in 

the congregation, in the community, and in the larger sphere 

of the nation and of the international Christian denominations 

that claim membership from the four researched congregations. 

Conflict Management in Congregations 

Discussion of conflict management in congregations will 

be rather brief at this point since subsequent chapters on the 

congregations provide full details concerning conflict 

management practices as they occur in each congregation. At 

this juncture, it is useful to provide some basic analysis of 

conflict management in the congregation in order to complement 

and augment the preceding discussion of the famili, the 

kainga, and the kolo, as well as the subsequent analysis of 

conflict management in the community and nation. This outline 

presentation of conflict management in the congregation 

clarifies the position of the congregation in Tongan society 
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and sets the stage for subsequent chapters when the conflict 

management processes found in each congregations will be 

presented in full detail. 

cultural and Social Context 

At the local level in Tonga, it is useful to observe the 

manner in which religious normative frameworks are imposed and 

articulated within congregational life and within the conflict 

resolution process. Christian doctrine is a strong force in 

the creation and management of conflict in the everyday life 

of the congregation; Christian doctrine calls for peace and 

harmony, and the removal of conflict from within the brethren. 

At the same time, Christianity has sustained a belief in the 

prevalence of sin and its damaging effects; conflict is 

acknowledged as being an inevitable a part of members lives, 

and, indeed, conflict is very much an aspect of social 

interaction among members and with those outside the religious 

organization. It is not surprising then that the beliefs and 

corresponding practices of the churches make them ideal sites 

for examining the process of conflict management in 

institutions that profess to offer solutions to earthly 

conflict. 

In terms of the social realm, local congregations in 

Tonga are important forces for conflict management primarily 

because they are so active in the lives of their members and 
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because they fill a particular niche within the society. In 

relationship to other social units, congregations are 

intermediate in size as between the family, on one side, and 

the community on the other: congregations are large enough to 

include a wide range of different social positions, 

activities, and conflicts, but small enough to allow frequent 

participation and involvement by a majority of the members. 

congregations juxtapose the promotion of equality and 

cooperation with the toleration of a degree of social 

hierarchy, competition, and conflict within its 

institutionalized organization. 

social Factors and Conflict Management 

The Tongan congregation is a good site for researching 

the conjunction of a large number of social factors. As in 

society at large, conflict resolution processes in the 

congregation are influenced by gender. Congregations are a 

good place to find visible participation by both genders; 

though men tend to dominate, women do express themselves in a 

number of contexts in each congregation and women are involved 

in most aspects of conflict management processes. At the same 

time, there is considerable variation by congregation in terms 

of participation by gender in the management of the 

congregation, and this makes for an interesting comparison in 

later chapters. In terms of the cross-cultural perspective, 
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gender is found to be a most interesting variable given the 

relatively high status of females in Tongan society and given 

the particular constellation of beliefs concerning gender 

brought to Tonga by the West and by each Christian 

denomination. 

Age, as well as gender, is a consequential variable 

because in tradi tional society and at the present time, 

advancing age ideally increases one's status and authority. In 

actuality, older participants in all of the congregations 

researched have greater authority and power in initiating and 

resolving conflicts; it is no surprise that older males hold 

an advantageous position in each congregation. However, it is 

important to note that each congregation differs in the manner 

and degree to which it allows those of younger age to engage 

in decision making and conflict resolution processes; there 

are certain opportuni ties for youth and young adul ts to 

participate in conflict resolution and problem solving, but 

this is dependent on the particular congregation. 

In every congregation, those of higher status tend to 

dominate conflict management processes: congregational members 

of higher social status in terms of leadership roles in the 

community and congregation, in terms of wealth, and in terms 

of family lineage tend to be the ones to take a leading role 

conflict management processes. However, there is opportunity 

for those of lower social status to participate and 
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successfully express and handle conflicts; congregations are 

excellent sites for observing lower status members working 

with or against higher status individuals. In summary, 

opportunity for participation from a broad spectrum of the 

membership varies by congregation, by context, and by the type 

of conflict. Congregations are a primary site for witnessing 

conflicts involving asymmetrical as well as symmetrical social 

relations constituted by social factors of status, age, and 

gender. 

Processes of Conflict Management 

Congregations, as both sources and solutions for 

conflicts, are crucial agents in handling momentous crises 

such as trauma, tragedy, illness, and death. congregational 

life is filled with processual rituals that are a means of 

expressing, 

Congregations 

explaining, 

are called 

and 

upon 

enriching 

in moments 

experience. 

of natural 

catastrophe such as when a typhoon brings great destruction, 

or disease creates an epidemic throughout the islands. Prayer, 

song, and sermons are the means for expressing and coming to 

terms with such conflicts. A most important ritualistic 

activity is the funeral, and congregations are very much 

involved in the transformation of a community's mourning 

process as the deceased is transported beyond the earthly 

realm. 
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The putu or funeral is the most important rite of passage 

for a Tongan; death and dying in Tonga puts in motion a 

heightened drama of rituals, resource distributions, and 

decision making processes. In fact, the richness of the rites 

of death are enough to be the focus of an entire ethnography. 

The demise of an individual pulls together kin and community; 

participants of both genders, of every age, and of all social 

statues are involved in creating passage for the deceased to 

the next realm. The immediate family is particularly involved 

but the kainga and the entire community have their respective 

roles and responsibilities. Death is indeed disruptive because 

the basic social order is upended; in addition to the personal 

emotional pain of the bereaved, there are crucial matters of 

funding and managing the putu. community harmony, shaken by a 

death, must be promoted by the proper respect and honor given 

to the deceased by as large a percentage of the community as 

possible. The world of the dead is a troublesome one indeed, 

and one does not wish to disturb or anger those who have gone 

on to the realm of the supernatural. 

Congregations are also primary forces for handling the 

more mundane types of short-lived and long-term conflicts. 

Every congregation is caught up in conflict processes 

involving divergent interests, social friction, and open 

contentions among members. Conflicts can be found in a wide 

range of contexts including the worship services, sunday 
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school activities, social functions, church board meetings, 

and private talk among member~. The process of a dispute and 

contention may foster the transformation and spread of a 

conflict from one context to another; a conflict may begin in 

the sunday school class, reappear in the context of the choir 

practice, and then become an issue in the church board 

meeting. 

Despite Christian doctrine stressing the ideal of 

harmony, conflict is rather ubiquitous in congregational life, 

just as it is in community life or family life. Each 

congregation, representing different denominations, is 

involved in everyday conflict management processes. Conflicts 

of husband and wife, family disputes, kindred disputes, and 

intra-congregational disputes among the members of the 

congregation involve the congregation in a truly diverse range 

of management concerns. Conflicts range from disputes over 

theology, to contentions over the handling of resources, to 

differences of opinion on the manner in which choir practice 

should proceed. 

The management of conflicts is very much influenced by 

the social posi tions and particular circumstances of the 

participants, the context, and the actual matter of dispute. 

On those occasions when the conflict is created outside of the 

congregation and subsequently spills into the domain of the 

church, the congregational leadership may take on a primary 
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role. Household disputes, conflict between husbands and wives, 

friction between parents and children sometimes end up 

involving the mediation efforts of the pastor or other church 

leaders. At other times, when the conflict is created within 

the doors of the church, many different members may take an 

active role in the conflict management process. Disputes among 

members who are not related by kinship do occur, and 

management of these disputes may involve the pastor or other 

church leaders as participants and managers of such conflict, 

and any other interested parties. It is true that individuals 

have a capacity to act on their own without implicating groups 

such as the congregation, and it is the case that Tongans will 

attempt to settle conflicts on their own without the aid of 

the congregation. However, on many occasions the conflict is 

expanded into the private and public social realms of the 

congregation. 

Analysis of conflict resolution in religious settings can 

make relevant use of Mather and Yngvesson's model for 

understanding how conflict is transformed through narrowing 

and expansion via third parties (such as a minister), the 

disputants (members), and/or audiences (the congregation). 

Disputes originating within a particular peer group, age set, 

social aggregate, or gender group may expand to include a 

cross-section of the congregation and engage the interests of 

must of the membership. Lengthy and careful research on the 
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life of the Tongan congregation reveals the processes in which 

conflicts arise between parties, perhaps expand to include 

third parties and wider audiences, and then are resolved 

according to the interests of the participants, the religious 

beliefs of the denomination, and the norms of the society. 

strategies within Conflict Management Processes 

The strategies and maneuvers of congregational members 

involved in conflict are comparable to Rubin and pruitt I s 

strategies of contending, yielding, problem-solving, and 

withdrawing. Later chapters will describe cases where 

participants attempt to impose their solution onto others 1 

those of higher status are in fact frequently attempting to 

impose their interests on others in a contending strategy. 

There are other cases where one party yields to the other1 the 

congregational setting, with its appeals for harmony and love 

predisposes certain parties, especially those of a younger age 

or female gender, to yield easily to the interests of higher 

status parties and to settle for less than they would have 

liked. There are many cases where one of the parties withdraws 

from the conflict1 individuals often decide simply to withdraw 

physically from the context of dispute and give the upper hand 

to the other party. It is notable, however, that 

congregations, in comparison with other social units of 

organization, are major sites for the enactment of problem-
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solving strategies; perhaps more that any other social unit or 

institution in Tonga, congregations offer forums for multi

party problem-solving. In particular, the bureaucratic 

structure of the western-style Christian congregation, 

especially as found in the Adventist and Mormon congregations, 

encourages a degree of democratic decision making in conflict 

resolution processes that attempts to satisfy the aspirations 

on both sides. 

Following the conceptual framework of Donald Black, I 

interpret the processes of conflict resolution in 

congregations to involve two-party situations in which 

contentious parties may engage in a variety of strategies; 

parties to conflict may simply avoid each other, tolerate 

conflicts, engage in' self-help, or negotiate their 

differences. Third-party situations are also numerous in 

congregations' conflict management processes, and there is 

considerable variation within congregations regarding the use 

of third-parties to resolve contentions. Donald Black asserts 

"where everyday life is dictated from above, so is the 

management of conflict" (Black 1987: 40), and congregations 

differ in the degree to which the formal, institutionalized 

religious authority controls the lives of members and in the 

degree to which religious leaders can expediently resolve the 

conflict that flares up in their congregation. The authority 

of religious leaders allows them to manage many conflicts 
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through arbitration; the authority of the Free Wesleyan and 

Pentecostal religious leaders in particular allows them to 

resolve conflicts through arbitration. Mediation is generally 

less visible than arbitration in all congregations researched, 

al though there are notabl,9 cases where mediation becomes the 

ultimate means of resolving a conflict. 

Each case is distinct and involves a creative process of 

resolution that mayor may not neatly fit western categories 

such as 'mediation' or 'arbitration.' Conflicts in Tongan 

congregations invol ve a wide range of phenomena that is 

created within the cultural and social context. Conflicts over 

the management of choir singing groups, youth organizations, 

programs of various kinds, fund raising, resource 

appropriation and use, and the everyday handling of the 

religious institution are manifest in every researched 

congregation; ultimately, each congregation finds its own 

particular way of handling such conflicts and experiences 

varying degrees of success in handling the contentious affairs 

within its doors. 

The Tongan congregation is in a sensitive situation 

because it does have compelling forces for social control at 

its disposal, but at the same time it is dependent on a 

volunteer membership. The membership's active involvement can 

disappear if members voices are not heard, and members may 

even resort to the drastic strategy of changing church 
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membership. Donald Black states that avoidance is the primary 

way in which individuals express their grievances against 

organizations (Black 1987: 18); the danger for the 

congregations is that avoidance of conflict will eventually 

lead to member's avoidance of church participation altogether, 

and so the congregation and its leaders must work hard to 

resolve its conflicts if it expects to remain a strong 

religious organization. 

Conflict, in fact, is a major factor in the gains and 

losses of congregational membership; just as internal conflict 

can cause membership loss, conflict external to the 

congregation can be a major source of congregational 

solidarity. Related to this, the congregation's conflicts with 

parties outside of the congregation is partly a result of 

promotion of harmony within itself and encouragement of 

competition or conflict with other religious organizations. 

congregations' recruitment of new members is often done at the 

expense of community solidarity because proselytizing means 

that congregations, representing different denominations, are 

creating conflict against each other within the community. 

Denominational swi tching is rather common in Tongan 

communities and does generate one source of conflict within 

the community. 

The congregation, then, is a good site for observing 

processes of conflict resolution in which members and 
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congregational leaders attempt to arrive at workable solutions 

in order that their congregation survives in the atmosphere of 

different denominations competing with each other. Particular 

conflict cases will be discussed in detail in subsequent 

chapters on the researched congregations; however, at this 

point it is pertinent to note that in most Tongan 

congregations the stress on communitas, common purpose, and 

group consensus means that leaders and congregational members 

in general frequently work hard to dissipate conflict. The 

duration and intensity of conflict, according to Lewis Coser, 

is dependent on clarity of goals, degree of consensus between 

conflict parties and capacity of leaders to perceive costs of 

victory. In Tonga, members and leaders of a congregation 

frequently call upon the solidarity of the congregation in an 

attempt to quickly dissipate conflict. 

Later chapters of the dissertation, each devoted to a 

particular researched congregation, include a detailed 

analysis of conflict management cases as they occurred in each 

congregation during the research period. Therefore, time spent 

at this point in articulating the main aspects of 

congregation's involvement in conflict resolution is rather 

attenuated in comparison with the following account of 

conflict management within the community. This section is 

meant as an introduction to confl ict management in 

congregations which is framed within a broader ethnographic 
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framework that includes complementary social units such as the 

family, household, kin group, and community. 

Conflict Management and the Community 

Donald Black argues that "societies vary considerably in 

their degree of toleration toward drunkenness, adul tery , 

homosexuality, and homicide; nothing is automatically subject 

to social control" (1987: 34). The Tongan community is a site 

in which cultural and social instruments of social control are 

clearly at work; social and religious norms about drunkenness, 

sexuality, murder, and violence are called into play within 

formal and informal processes of conflict management within 

the daily life of the researched village and town. In both 

communi ties, the community members support and assist the 

officials, the police, and the local court in handling 

conflict. The government officials, the police, and the courts 

are the local agents of social control and conflict 

management, and are very active in handl ing the cases of 

conflict that are brought into public view and are handled 

within formal processes. 

Within the village context in particular, the.fQnQ is one 

site where certain types of conflict are brought to the 

attention of the community. An important difference between 

the Samoan fono and the Tongan fono has to do with the degree 

of public discussion, debate, and decision making. The Samoan 
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fono is more of a forum for airing of political differences. 

Duranti states: 

The fono discussed here are special meetings that 
are called for discussing some particularly 
important ' case' that threatens the established 
political alliances, the respectability of some 
community leaders, or the alleged 'mutual love' 
(fealofani) of the village or district members. A 
fono works as a 'high court' and as a political 
arena for the kind of antagonistic interaction that 
Victor Turner (1974) describes as typical of social 
dramas. It is within a fono that the leading 
members of a community try to overcome crises in 
the social life of the village, struggle for power, 
and challenge the existing alliances and 
hierarchies" (217). 

By comparison, the Tongan fono is a relatively less open 

forum for decision-making and dispute resolution: leaders such 

as the 'of is a kolo or the noble may chastise villagers for 

various violations ranging from behavior described as laziness 

or being fakapikopiko to more serious offenses such as theft 

or physical assault. Charges of laziness will be brought up in 

public criticism by the 'of is a kolo in particular against 

unkempt, weedy property or low horticultural production. 

On one occasion, a government official uses the fono as 

an occasion to chastise the community's neglect of a 

graveyard. He states: 

OFFICIAL: Ko malate lahi koe ha'u he palaku, vaoa. 
Kole atu kiate kimoutolu ngaahi famili koe e toutou 
mo'ui mou 'ofa hake ke toto e vao. 

TRANS.: The main graveyard is very pathetic and 
ugly with weediness. I am asking all families -- so 
many speeches about these things for us who are 
still alive -- be kind and pullout the weeds. 
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The ancestors are very important, and the neglected graveyard 

is indicative of the relations between the living and the 

dead. Tongans pay a great emphasis on the responsibility to 

their dead relatives. In fact, there is a good turnout for the 

cleaning of the graveyard; a wide spectrum of participants 

young and old, male and female, higher and lower status 

make quick work of tidying of the entire yard in a matter of 

an hour or so. The fono is sometimes a forum for declaring 

publicly that a problem exists and needs to be solved for the 

benefi t of the entire communi ty; problems such as water 

shortages, crop failure, storms, electrical power failure, 

damage due to foraging pigs, and health may come to public 

attention in the fono. The problem and its possible remedy are 

often presented in the same speech from one of the village 

leaders. 

In addition, the local police through the of is a ko10 or 

the noble will voice concerns about illicit behavior 

usually involving male youth or young adult males. Illegal 

beer brewing, petty theft, and fighting in the context of the 

fono; male youth are often publicly chastised for such deviant 

behavior. For example, the noble, on one occasion, states: 

NOBLE: IOku fai pe hou ta Ie siane mo e ha hopa fae 
kaumela loku ngoue atu ai. Rou tui ko e mela lelei 
ko e kole Ie mela kae toki oatu he kou tui loku 
helalia Ie kaumela ko e he 10 fai 'enau ngoue mo e 
mela ka mou toe 10 atu kimoutolu 10 ta lenau ngoue 
10 kaiha'asi. Rou tui loku tau Ii he tulunga tatau 
pe; ka koe mela le1ei keke lalu 10 kole. Ra loku ke 
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fiema'u ha meta pea ke 'alu '0 kole 'oku ou tui ko 
e sio ki ai ho'o fanau pea te mau 0 hake pe '0 fai 
e meta tatau pea ko e fakakina ia ki he kolo. Pea 
kou tui ko e fakamamahi ia kia koe kapau teu tuli 
koe mei he fonua. 

TRANS.These people steal their [neighbors] bananas 
and plantains. I think it is good for you to ask 
for anything you want because these people have 
worked hard on their plantation and yet you lazy 
people steal their produce. But we are all in the 
same situation so if you want anything, ask for it. 
If you want anything, then go and ask for it 
because if you don't ask, then your children will 
follow your example and they will later do it too 
and it will harm the whole village. I also think it 
will harm you because I will chastise you. . 

The occurrence of petty theft, probably by males, among 

neighbors in one side of the community causes the noble to 

attempt to step in and publicly scold the people involved 

without naming names. The noble is attempting to resolve the 

conflict without further punitive action, but threatens that 

he will punish any further stealing. Petty theft, drunkenness, 

fighting, and property damage are the types of conflict, 

usually instigated by males, which are brought to public 

attention in the fono; although the fono may not be persuasive 

enough to curb and prevent such behavior, the courts are a 

complementary context for sanctioning behavior labelled as 

deviant. Conflict such as that condemned by the noble in the 

preceding text often end up in the local courtroom (refer to 

discussion of courtroom cases by Susan Philips). 

Public exposure is shameful for most Tongans, and so they 

often attempt to keep conflict out of the police ledger, the 
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courtroom, the fono, and the pulpit. Related to this, w. 

Felstiner discusses the manner in which many conflicts never 

made it into courts because of people avoiding further 

conflict by simply "lumping it" (1974), and this certainly 

occurs in Tonga. However, there are, in fact, many forces of 

informal conflict management within the community, and 

conflict resolution often takes place outside· of courts. 

Elizabeth Colson's analysis of indigenous methods of settling 

disputes among the Tonga of Africa, has been important for 

describing how cross-cutting social institutions are a means 

of resolution in the absence of formal courts (Colson, 1953)'. 

Sometimes, individuals decide that perpetuating a conflict has 

fewer rewards than risks; at other times, individuals find it 

worthwhile to pursue contentious tactics. 

The informal contexts of the village street, the faikava, 

the "bush" agricultural area, and the backyard are where many 

contexts are created and resolved. Bernstein argues that 

conflict2 and violence are pervasive in everyday Tongan life 

and are manifest in wife beating, animal abuse court cases, 

'In 1963, Social Control In an African Society, by P. H. 
Gulliver, also raised concern for dispute settlements outside 
of any formal court. 

2 I find it useful here to note Weber's conception of 
conflict. Weber states, "A social relationship will be 
referred to as 'conflict' (Kampf) insofar as action is 
oriented intentionally to carrying out the actor's own will 
against the resistance of the other party or parties" (1958: 
43) • 
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food distribution tension, and fist fights; she states that 

"daily life was filled with acts of violence from vicious 

gossip and ridicule to petty thefts and wife beating" (1983: 

156). I argue that some of this conflict reaches formal 

contexts such as the court; cases of petty theft, beating, and 

verbal abuse of young women do frequently reach the court 

(Susan Philips, per. comm.); however, much of the conflict 

does not reach the court and is handled in the gossip, joking, 

shaming, and fighting that occurs in the community. 

Older males of high status dominate the formal contexts 

of conflict management but are not always the major figures in 

other contexts. Many informal contexts of conflict allow the 

young, females, those of lower social status, and members of 

minority Christian denominations to initiate and participate 

in conflicts. Older and middle-aged women may become involved 

in food distribution conflicts and other interpersonal 

conflicts within the neighborhood. Young women may become 

involved in conflict with young men regarding bad language; 

such cases involve young men verbally abusing the female 

victim, and the victim then takes the young male(s) to court 

and makes the formal accusstion of lea kovi, or bad language. 

Females and males, the young and the old, and individuals of 

various social status use a variety of culturally and 

contextually appropriate strategies within conflict resolution 

processes. 
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Bernstein has argued that community life includes a great 

deal of violence, and actual cases indicate the means for 

manifesting and managing such violence. Violence is more 

likely to occur in the contexts of the bush, the street at 

night, and the private 'api: related to this, males, 

especially youth, are much more likely to use physical 

violence than females. In fact, female on female violence is 

not very visible in the two researched communities, at least 

from my perspective as a male ethnographer spending relatively 

more time with males than females. 

Youthful males, or talavou, are much less tied to the 

home than are young females, and they interact in peer groups 

that have much less supervision than those of the youthful 

females. The drinking of home brewed beer (hopi) or commercial 

beer by the talavou or older males is often a factor in 

violence and is especially prominent in male-on-male violence 

of teenage youth in the absence of authority from middle-aged 

adults. The cultural ideal of harmony is more likely to be 

transgressed and fights are likely to occur in situations 

where men are drinking home brew in the bush or bottled beer 

in a bar or private home. 

I will now focus on an incident involving the more 

violent, overt violence among young males. The context is one 

in which the participants are all males, most of them are in 

their early 20's, and they have been drinking in a setting 
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that lacks the usual strictures of social control. The drama 

begins in a drinking context that manifests violence and moves 

onto acts of violent self-help involving revenge on the part 

of the initial victim. In this case, I was privy to one of the 

conversations describing the conflict process rather than 

being a witness to the actual fighting, although I have been 

present on a number of such occasions. 

I want to focus our attention at this point on the tape 

recorded interpretations of three men, one of whom saw the 

subsequent revenge violence and two of whom are relatives of 

the victim turned protagonist of the conflict. The narrative 

describes and evaluates the conflict event in which fellow 

kindred member of the men, who will be called Tevita, is 

beaten by three younger fellows of the village in a drunken 

brawl. Tevita, the victim, then adopts the role of the 

aggressor, and goes looking for the three men, catches each of 

them in turn, and beats them. 

The tape recorded narrative begins with the male relative 

of Tevita first describing his public ridicule of one of 

Tevita's victims and then gives details on the initial fight 

and its progression to Tevita's revenge: 

MALE #1: Na'a ko ia aku teuteu , 'ikai toe 
le1ei ai mo e ka koe tutu ke taki ko e he 
po tokonaki ke fa holesi. 

TRANS.: When I came, [one of the fighters] was 
standing with the kids there, I asked him why he 
didn't run again so Tevita could knock him down on 
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saturday night so that his faeces will come out. 

MALE #2: Ko e ha? 

TRANS.: What? 

MALE #1: Hanga foki 'e he kau leka • 0 taai 'a 
Feleti. Na'a nau kona mai ia he tokonaki koe 
fakame. 

TRANS.: The kids beat up Feleti. They were drunk on 
the first Sunday of May. 

MALE #3: Pea ko hai ia? 

TRANS.: And who was that? 

MALE #1: ke ______ mo ____ __ 

TRANS.: [names of the three victims of Tevita's 
revenge] • 

The narrative begins by describing a scene after the 

conflict has escalated and resulted in the revenge of Tevita 

who has by now beaten each of the three men who ganged up on 

him initially. The denigrating joke by male #1 at the expense 

of one of those beaten by Tevita indicates the involvement of 

the wider audience of peers, kinship members, and the 

community in commenting on and evaluating the fighting. The 

fuller tape recorded text of the conversation reveals the 

details of the initial physical violence and the weeks 

following the fighting in which the three young men beaten by 

Tevita are openly teased by Tevita's kin members and peer 

group. The example given of by Male #1 claiming that he 

taunted one of Tevita's victim by telling him that he should 

run to the street to be beaten again until his feces runs out 
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is one of several I stories I told during the tape recorded 

conversation, and is illustrative of the way in which 

interpretations of conflict events move through the village in 

the informal conversations that rely on provocative bits of 

information on fellow community members. 

The narrative exposes behavior that Tongans judge as 

abhorrent and dangerous to community harmony. The case 

supports the idea of "the inherent contestability of the 

violent act" (David Riches 1986: 9) in that community members 

have different and even opposing evaluations of the fight. At 

the same time, the fight supports the argument that "human 

control over the practice of violence is strikingly fragile" 

(Riches 1986: 9). The narrative reveals the kind of extreme, 

violent behavior that can erupt and eventually end up in the 

village court. Police records have many cases of male on male 

violence, but the fighting is often inter-village rather than 

intra-village; as I was told later, the fight is particularly 

shameful because it involves male youth from the same area of 

the village. Usually, revenge-seeking is ridiculed and feared 

by Tongans (Bernstein 1983). 

Tevita's strategy of revenge conforms to the assertion 

that "The application of settlement procedures by groups to 

individuals is organized asymmetried" while "in contrast, 

vengeance tends to be symmetrical, between groups or between 

individuals" (Black 1987: 32). Tevita, as an agent of 
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violence, is a menace to the community, but by keeping his 

aggression within the darkened street, he is able to punish 

his younger, relatively low status attackers who essentially 

belong to his peer group. Tevita's revenge is certain not 

condoned by the community and would be punished if the police 

became involved in the case; however, Tevita 'gets away' with 

his actions on this occasion. 

Male youth, or talavou, are often left to more or less 

fend for themselves in regard to subsistence, entertainment, 

and social activities. That is, it is expected that male youth 

spend time going from one village to the next and living off 

of the labor of their hands and the benevolence of kin. Youth, 

males in particular, are felt to be naturally unruly, hard to 

control, and marginal to the social order. Though moments of 

conflict such as the fight defy easy explanation when compared 

with depictions of general patterns of Tongan competition and 

cooperation, perhaps it is the case that the talavou behavior 

is often caught within the grey area between competition and 

violence. 

The fight does occur among male youth who are relatively 

unsupervised and marginal to the community, but such violence 

can escalate in importance if it creates ripples of 

disturbance between families and kin groups and is settled in 

the court system. Mather and Yvgnesson argue that disputes may 

be expanded by adding "new issues, by enlarging the arena of 
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discussion, or by increasing the number and type of active 

participants" (1981: 775)3. In this case of conflict 

management in a non-legal context, the dispute" has been 

expanded by enlarging the arena of discussion to include kin 

groups, peer groups, and a large segment of the village. 

In the aftermath of Tevita's revenge, further acts of 

counter revenge do not take place, and so in this particular 

case the conflict does not escalate to include even more 

participants in the physical violence. Part of the reason for 

this is that Tevita has a residence in another village and is 

free to leave the community, thus avoiding further retribution 

by either the three youth or the police. However, many such 

acts of violence do come under the control of adults who are 

kin members, police officers, or leaders of the village or 

town. For example, in the village, the weekly youth dance was 

the scene of a number of fights ~etween male youth from the 

host village and youth from a neighboring village. Donald 

Black argues that violence occurs most where avoidance occurs 

least; in this situation, the groups from each village 

confronted each other in a context that essentially required 

3Mather and Yngvesson argue that the more general the 
language, and the greater the degree of audience 
participation, the greater the possibility that the practice 
of law can be shaped by, and will be responsive to, a more 
broadly defined community interest. The greater the degree of 
inequal i ty in the society, however, the more likely it will be 
that particular interests will shape dis put e 
transformations and legal norms. (1981: 797). 
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the host males to defend their turf and their village 

reputation. Subsequently, the police responded to the violence 

by canceling the dance indefinitely in part because the 

instance of violence endangers wider circles of family, kin 

group, church and village and social harmony. The youth dance, 

an acti vi ty that is barely condoned by the Free wesleyan 

Church and condemned by other churches such as the Pentecostal 

Church, becomes a charged context in which competition for 

dance partners and the like erupts into violence. 

A context in which youth and adults, primarily of the 

male gender, can meet in social interaction without worry of 

violence or open conflict is the faikava. As stated 

previously, the kava party, whether in the private home or the 

club setting, brings with it certain norms for proper behavior 

that are absent in the beer drinking or dance context. For 

Tongans, and polynesians, "one's personhood is embedded in 

social relations and community" (Ritchie and Ritchie 1989: 

107) and this is particular manifest in the social interaction 

of the faikava. Robert Rubinstein argues that within Vanuatu 

society the drinking of kava includes "a private, in-body and 

in-mind experience which is also experienced by other men at 

the same time" (1987: 57). In Tonga, a similar phenomena takes 

place in which people get together and experience the private 

yet social phenomena of the kava circle. 

CuI tural tradi tion supports the fostering of social 
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relations and sense of community in the faikava by forbidding 

the expression of anger within the kava circle, and rarely 

will open discord appear while drinking at the kava bowl. 

Instead, the faikava allows contentions to be aired in the 

form of competitive humor that may be aggressively directed at 

individuals but does not create open conflict. within the 

faikava, the expression of humor takes a number of forms; 

Garth Rogers notes that "sexual punning, allegorical and 

allusive comments are directed at particular individuals" 

(396). Agg~essive joking is most often between male rivals 

wi thin a kava circle, but can also be between the female 

server, the tou'a, and males. Tongans, including talavou who 

are exploring adult roles of authority, often create a great 

deal of outrageous theatrics in kava sessions by verbally 

admonishing or physically punishing those straying from proper 

behavior in a faikava with a tou'a. 

Group monitoring of the competitive amorous advances, 

verbal and non-verbal, by the males sitting next to the tou'a 

means that any hint of impropriety may be enough for someone, 

perhaps a rival of the offender, to verbally chastise the 

offender or take a slipper and beat him vigorously (by 

American standards) about the head and shoulders. For example, 

I remember one incident where I was particularly amazed at the 

forcefulness of the blows of one fellow seated next to the 

tou'a who was rather forward in his overtures to the tou'a. 
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The fellows flaunting their sexual power over the tou'a are 

counterbalanced and throttled by peer members wanting to 

sanction such improper advances. Such enforcement, often 

accompanied by a great deal of laughter by all, usually has 

the approval of the group and underlines the competition and 

rivalry of the kava circle that nonetheless is viewed as 

humorous horseplay. 

The faikava often involves males playing off each other 

in rivalry over the tou'a and in competition for status and 

social position within the group and community. For example, 

in one case I observed a male in his early 20s, whom I will 

call Tevita who was repeatedly chided by his peers in the 

circle for not being able to handle the comparatively austere, 

restricted lifestyle of the theological seminary. Tevita has 

recently failed to finish his program at the country's 

theological training school, and the accusation is that 

Tevita, behaving like a child who thinks only of his bodily 

desires, has foolishly spent his money on beer in order to be 

intoxicated, an activity forbidden by the seminary. One fellow 

gleefully states, "For the little stupidity that he did, he 

expelled himself." 

The young men in the circle are quick to point out the 

dismal failure of Tevita to resist being a "beer drinking 

fellow" and to become a "church fellow." In the context of the 

faikava, participants express their hostility toward those who 
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may be openly questioning or violating tradi tional values; 

teasing can be seen as an attempt indirectly to reject, modify 

question or bring into line the conduct of the recipient 

(Mulkay 1988: 78; Drew 1986: 32-3). Another fellow speculates, 

"Tevita is going to be punished for this stupidity." 

The faikava also allows covert expression of hostility 

toward those who are competing for social positions that may 

be desired by others in the group. Within Tonga, the minister, 

especially of the Free Wesleyan church to which Tevita 

belongs, has very high status and is empowered with a great 

deal of authority. Like many young men, Tevita -- though an 

outer-island, "bush" fellow -- has aspired to such a high 

social position, has failed, and will live with that failure 

for the rest of his life. One member of the group in Tevita's 

peer group jokingly compares Tevita to a dog's disgusting 

habits by stating "the, dog goes back, the dog goes back to his 

vomiting." 

Louise Bernstein argues that "Tongan humor itself is 

often about self-control or its lack" (1983: 81). Tevita's 

failed attempt to rise above his station and his peer group 

now assembled around him prompts the group to contemptuously 

compare Tevita to a dog -- symbol of low status, uncontrolled 

nature, and an animal unwittingly doomed to its natural 

behavior. The joking is perhaps playful but its impact seems 

less than benevolent. David Riches states: 
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Everyone implicated in violence is very likely to 
recognize it as such. The main ambigui ties, and 
therefore misunderstandings, will certainly come 
from people's inability always to spot acts of hurt 
which are primarily meant as playful or ritualized, 
as opposed to those which are directly serious in 
intent. Even so, all these various acts are very 
likely to connote violence in one way or another, 
for those that are 'playful' or 'ritualized' are 
commonly designed as 'threats' of serious violence 
or as dramatic metaphors of the value of being, or 
being prepared to be, violent in the society 
concerned (David Riches 1986: 10). 

The situations seems to be one in which Tevita, via the 

joking, is being forcefully informed of his place in the 

social hierarchy: the message perhaps brings violence to 

Tevita's perception of his social status. Through timet in one 

kava party after another, Tevita, and all other participants 

will compete with others to ensure that all are put into their 

proper social place. Faikava, a context for pleasing oneself 

within given constraints, is an instrument for shaping 

identities (Gary Fine,1984: 83): Following Goffman, play 

diverges from serious life by immersing us in a demonstration 

of its possibilities. The kava party is an arena for 

individuals to get a forceful understanding of their status 

within the kava circle as well as within the village. 

The confrontations in the faikava are rather covert but 

are nonetheless contentious and are fueled by interpersonal 

conflict. Robert Rubenstein, again speaking of Vanuatu, 

suggests further speculations on the role of social kava 

drinking for fostering joking, teasing, and interpersonal 
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tension while dissipating its potency for creating disharmony; 

he asserts that such activity "helps mask and deal with 

tensions which are based on feelings about emerging economic 

and class differentiation" (1987: 57). In Tonga, social 

interaction within the faikava reveals the manner in which 

males, wishing to create an advantageous place for themselves 

within the immediate verbal give-and-take of the kava circle 

are coming to terms with interpersonal conflicts. 

Conflicts within the kava circle, as in other contexts, 

are created in interpersonal relations that articulate 

differences of gender, status, age, class, and religious 

affiliation. Divergent interests create conflict within the 

faikava and the street fight, and such contentions are 

comparable to conflict that occurs in a wide range of 

community contexts such as women's work parties making tapa 

cloth (ngatu), men's horticultural labor groups, meetings, and 

informal conversation. Community conflict -- in formal, public 

contexts and in private, informal contexts -- involves a full 

range of processes for resolution of conflict. Community 

crisis management and conflict resolution is a social drama 

(Schechner 1985) that is a dynamic, transforming process in 

which actors play out social identities within the community. 

Nation and Denomination 

Thomas Bernard has discussed the ways in which maj or 
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western thinkers such as Machiavelli, Hobbes, Marx, and 

Rousseau take different perspectives on human nature, the 

contemporary state of society, and the ideal society. Bernard 

has a category in which "theories that describe human nature 

and at least some contemporary societies in consensual terms 

are referred to as conservative consensus theories" Bernard 

1983: 21);4 they include the theories of Aristotle, Aquinas, 

and Locke. From the perspective of these theorists, neither 

the individual nor the society seems to create much conflict, 

and social interaction is consensual. Some scholars have 

suggested that Tongan society, particularly before the first 

influences from the West, would best fit into this category; 

both Tongan individuals and the society of the Tongan Islands 

have been described as harmonious and consensual while 

manifesting little in the way of conflict. 

others have suggested that most of this changed with the 

arrival of the West, and such scholars would perhaps best fit 

into Bernard's second category of theorists. Thomas Bernard 

states: 

Theories that describe human nature in consensual 
terms but all contemporary societies in conflictual 

4Bernard states "These theories describe contemporary 
consensual societies as characterized by full and free 
agreements based on man's consensual nature. • 
contemporary societies that are described in consensual terms 
are portrayed as having no SUbstantial defects in that nothing 
in those societies is said to generate any conflict" (P. 21 
1983). 
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terms are referred to as radical conflict theories 
and include the theories of Plato, Rousseau, and 
Marx. These theories must explain why all 
contemporary societies are conflictual when human 
nature is consensual. They respond that the 
conflict is generated by the socioeconomic 
organization of the contemporary societies" (1989: 
22) • 

Along these lines, Christine Ward Gailey's perspective, 

influenced by Marxist theory, is that the Tongans and their 

culture was more harmonious before contact and that Western 

influences such as Christianity have worked to create 

increasing inequality and violence. In criticism of Gailey, it 

would seem that significant conflict has always been part of 

the Tongan experience, though the causes, intensity, duration, 

and functions of conflict (to use the terminology of Lewis 

Coser 1956) have certainly changed. 

Bernard's third category perhaps merits the most 

attention here because it sheds the most light on Tongan 

perspectives of conflict. Thomas Bernard states "Theories that 

describe human nature in conflictual terms but at least some 

contemporary societies in consensual terms are referred to as 

sociological consensus theories and include the theories of 

Hobbes, Durkheim, and Parsons (1983: 21-22).5 Tongans 

5s igne Howell and Roy Willis state: "Social 
anthropologists have not, on the whole, been very interested 
in the general empirical study of aggression, violence, and 
peacefulness. In British social anthropology, the implicit 
assumption has been that humans are violent, and that society 
in various ways controls and constrains. Theories were 
developed that might be regarded as dealing with such issues 
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themselves are perhaps closer to this perspective than that of 

the other two categories; Tongans sometimes describe human 

nature in conflictual terms but their own society, their 

nation, and their cultural heritage in consensual terms. 

From an ethnographic perspective, it is apparent that 

there is a complex union of consensus and conflict that 

emanates from both individuals and the society in the Tongan 

islands. At the national level, institutions of church and 

state espouse cultural beliefs that call for social harmony 

and national peace while at the same time these same 

institutions perpetuate a social hierarchy that is a force for 

creating conflict. Tongan history is a tale of church and 

state working together and apart to create new forms of social 

hierarchy and new forms of conflict. 

In the formation of new social institutions, Gailey 

argues that the missions created new forms of conflict while 

portraying themselves as bastions of harmony. She states, 

"Public floggings, broken teeth, branding on the shoulders, 

only in the field of conflict. Here two main theoretical 
strands can be isolated. First, how conflict permeates and 
shapes human interaction and social organization, and second, 
how the idea of conflict helps elucidate the genesis, 
escalation, de-escalation, and consequences of combat, violent 
confrontation, wars, etc. In British and American 
anthropology, such issues were rarely dealt with directly, but 
were linked to four main theoretical approaches: cultural 
relativism, legal and political anthropology, the study of 
ritual, and bio-ecological determinism" (Howell and Willis 
1989: 13). 
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and forced labor on mission plantations and buildings were 

punishments meted out by the church to both male and female 

offenders (Monfat 1893: 204)11 (Gailey 1987: 192). Gailey is 

correct to note the role of the church in creating conflict, 

and it is important to understand the Christianity has been a 

disruptive force in Tongan society for the last 200 years. 

However, Christian insti tutions have been complemented by 

other state institutions in the process of change in Tongan 

society. 

Social conflict needs to be considered within an overall 

framework of interrelating forms of social organization 

(Howell and willis 1989: 16)6 and clearly the church has been 

but one, albeit important, force in Tongan society. 

Traditional pre-contact social roles and institutions have 

been greatly transformed by the apparatus of the Tongan state, 

and the current institutions of church and state are 

implements for creating conflict in the modern Tongan state. 

Lewis Coser, stimulated by the theory of Marx, argued that 

causes of conflict originate from an unequal distribution of 

resources and/or a lack of legitimacy, 7 and the social 

6The heritage of such studies is perhaps best witnessed 
in the development of legal anthropology in which the concern 
for conflict and dispute is most active. 

7For Coser, intensity of conflict depends on the rigidity 
of social structure and the emotional involvement of 
individuals. The duration of conflict is dependent on clarity 
of goals, degree of consensus between conflict parties and 
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hierarchy of Tongan society, perpetuated by the government and 

Christian denominations, should be seen as an inevitable 

source of conflict. Causes, manifestations, and resolutions of 

conflict are part of the social fabric of both the nation and 

of the Christian denominations within the Tongan state. 

In the case of the nation, the codified law, the formal 

courts, and the police are major instruments of social control 

and conflict management. Susan Philip's work on the Tongan 

courts examines the manner in which courts are constituted 

within the social fabric of Tongan culture, illustrates the 

need for the legal context to be placed within a general 

social framework,s and complements my research on the 

processes of conflict management emanating from Christian 

denominations. In fact, the legal system provides interesting 

perspectives from which to view the workings of the 

denominations. Marc Galanter illustrates in his discussion of 

the legal process how "repeat players"--those participants 

involved in continuous participation in legal contexts--have 

a clear advantage over "one-shotters", those participants who 

are novices to the legal arena (1974): Galanter notes how 

capacity of leaders to perceive costs of victory, and 
functions of conflict are ideological solidarity and increased 
social control. 

sAn exemplary case is seen in Weber's discussion of 
authority where the legal is closely connected to his 
conception of bureaucracy and the charismatic is closely 
connected to religion, emotion, and revolution. 
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factors such as a highly specialized language, an 

understanding of the procedures and rules of the game, and 

long term goals, give repeat players a decided advantage; 

given such odds against them, many people seek resolution 

outside the courtroom. Susan Philips' research details the 

particular form that the courtroom drama manifests in ~onga, 

and compares various strategies and styles of players within 

the legal arena. 

In comparison, conflicts within denominations often put 

the repeat players -- the ministers, administrators, and 

Western church officials who are at the higher levels of the 

bureaucracy -- at a distinct advantage when it comes to making 

decisions, especially decisions dealing with matters of 

national and international concern. The laity are at a lower 

social position than such career players and often defer to 

the career players who are more knowledgeable of the language, 

style of presentation, issues, and potential outcomes of the 

conflict context. This is particularly true of major conflicts 

over the resource management, leadership, and doctrine of the 

denomination. In the American-sponsored denominations, such 

conflicts are not uncommon and inevitably involve ex-patriots 

or Westerners who are stationed within the church structure 

outside of Tonga. At the same time, it is useful to consider 

Donald Black' s idea that lawyers, as negotiators, act as 

equalizers between disputing parties who have considerable 
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social distance between them; by analogy, one can think of 

ministers and other church officials as equalizers in 

conflicts among members of contrasting social station. 

Conflicts occur, of course, among denominations as well 

as within denominations, and church officials are at the 

forefront of the major conflicts that come to the attention of 

the media and the Tongan population. In particular, the 

minority denominations such as the Mormon, Pentecost, and 

Adventist churches have been involved with ongoing conflict 

with the larger, more politically dominant Free Wesleyan 

denomination. The energetic proselytizing efforts of the 

minority denominations as been a major source of friction as 

members are recruited for one denomination at the expense of 

another. 

Conflicts can also occur between the denomination and the 

Tongan state, and Tonga has been an arena for conflicts 

between church and state involving resources, proselytizing 

practices, and doctrine. A most famous and recent case, for 

example, involves the movement of the internal conflict of the 

Free Church of Tonga over leadership from within the confines 

of the church doors to public exposure and government control 

within the court system. The Free Church of Tonga, with a 

history of friction with the monarchy and state, has often 

found itself in conflict with the state over decisions 

concerning the governing of their church. In another case, the 
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Mormon church has been in conflict with the monarchy over 

properties that were managed by the church and then 

subsequently removed from their control by the monarchy. In 

point of fact, each denomination may come into some 

disagreement with government policies and state interests as 

the church group works to advance their mission. 

Conclusions on Conflict Management 

General theoretical frameworks for conflict resolution 

are valid up to a point, and I have made use of the models of 

conflict resolution proposed by Pruitt and Rubin (1986) and by 

Donald Black (1988). My analysis of Tongan conflict resolution 

indicates the general utility of Western, social science 

models of conflict, but also demonstrates the need for 

considering the particular ways in which conflict is resolved 

in Tonga. Geoffrey White has described the manner in which one 

society of Oceania conceptualizes the conflict management 

process as one of "disentangling" (1990). In the case of 

Tonga, there is perhaps not one metaphor or dominant cultural 

conception of conflict resolution but there are particular 

understandings of the manner in which conflict and its 

resolution should take place. The brief sketches of conflict 

resolution cases included in this chapter reveal the creative 

process in which a range of conflicts unfold and move toward 

r~solution. 
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There are particular cultural assumptions for conflict 

management processes that make Tongan conflict resolution 

somewhat distinct from other societies. The discussion of 

social control in an earlier chapter has clarified that such 

control discourages violence, open aggression, and social 

discord. Tongans' generally negative evaluation of social 

conflict as shameful allows for early resolution of many 

conflicts; the importance of maintaining personal reputation 

by avoiding open expression of aggression and conflict 

encourages many Tongans to resolve their conflicts in an 

expedient and controlled manner. However, at the same time, 

there are also cultural assumptions that promote the 

importance of defending personal interest or supporting the 

interest of social groups to which one belongs, even though 

this may cause conflict. In addition, the allowance and even 

encouragement of competition for social status and r~sources 

is a major contributor to the creation of conflict within the 

family, congregation, and community. 

The analysis of social organizations such as the 

household, congregation, and community has proven that such 

organizations are the primary managers of conflict (as well as 

of cooperation and social harmony); my research of these 

social units has indicated the fruitfulness of analyzing 

conflict within their domain. I have asserted that there is a 

great deal of authority and power resident in such groups, and 
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that this authority and power manifests itself within the 

conflict resolution processes controlled by each group. 

My research, in addition to analyzing primary cultural 

assumptions and social units, has also included a focus on 

particular conflict resolution contexts. The range of conflict 

resolution situations in Tonga is most impressive; episodes of 

conflict include (as has been noted in the case studies 

provided in this chapter), the darkened street, the work group 

at the pig roasting site, the police station, the private 

home, the faikava, the pulpit, the meeting room, the court, 

and the fono. In each of the cases presented in this chapter, 

I have placed particular emphasis on inclusion of the actual 

narrative of conflict processes. John Kelly and Martha Kaplan 

state "The image of social life as "process" puts narrative at 

the living heart of description" (Kelly and Kaplan 1990: 136). 

I have included selected portions of narrative with the idea 

that narrative, taken from a range of conflict contexts in 

different social organizations, will provide a closer 

ethnographic view of Tongan conflict resolution. My analysis 

of the conflict cases is meant to delineate what is unique, 

what is typical, and what is most significant about conflict 

resolution processes in each context of social interaction. 

In each context, I have looked for the drama of the 

conflict process in order to discover general patterns of 

conflict resolution in Tongan society. In general, some of the 
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cases I observed and presented in this chapter indicate rather 

violent behavior, and this is perhaps surprising for a society 

that stresses social control and community harmony. However, 

I observed no evidence during the research period of a number 

of Donald Black's categories of conflict resolution processes 

that contain significant violence. I have no knowledge of 

assassinations, boycotts, strikes, riots, or warfare (Black 

1988) taking place in Tonga during the research period. 

The case of the dog fight and the case of the male youth 

fighting in the village street point to the violence that does 

occur despite efforts to thwart such conflict and physical 

aggression; the case of the dog fight is suggestive of the 

form that inter-family, chronic conflict may take and has some 

characteristics that fit Black's conception of feuds. Another 

one of Black's categories, suicide, is a violent means of 

conflict resolution does have some relevance for Tonga; I did 

not ha.ve firsthand knowledge of any suicide cases but I am 

aware that suicide does take place in Tonga, and is a strategy 

used by youth in particular to handle conflict. Litigation, 

another of Black's categories (1988), is very much a part of 

Tongan life, as recorded by Susan Philips; many of these cases 

of conflict may indeed be the end result of acts of violence 

toward people or property. 

Many of the other conflict cases discussed in this 

chapter are characterized by an absence of violence and the 
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presence of controlled management. I have noted situations of 

authoritative decision making in which leaders may arbitrate 

conflicts in the community and congregation. I have described 

the distinct style in which many conflicts are managed in the 

rather public forums of the village fono, the Sunday sermon, 

and the church board meeting. At the same time, Black's 

category of negotiation does not adequately describe many of 

the conflict resolution processes of community and 

congregation; however the category of negotiation is most 

descriptive of what occurs in contexts found within 

congregations. Chapters 8-11 will provide further details on 

these processes of conflict management controlled by the 

congregations but my research indicates that there are few 

contexts of formal negotiation and bureaucratic decision

making in Tongan society. In reality, gossip, joking, and 

ridicule are the most common means of conflict management in 

everyday community life in the churchyard, the kava circle, 

the private home, and the village street. 

Tongans engage in a range of strategies and behaviors as 

they attempt to receive a degree of satisfaction in conflict 

resolution proceedings. Tongans do use strategies that roughly 

fit the general categories of contending, yielding, problem

solving, and withdrawing suggested by Rubin and Pruitt (1984). 

In each case, the strategies depend on the social positions of 

the players. Those in positions of power -- such as the noble 
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in the fono, the minister or church elder in the pulpit, the 

police officer on the village street, the parents in the 

family setting -- can implement strategies of authoritative 

management of conflict. By comparison, less-empowered 

strategies are employed by the commoner in the fono, the lay 

member in the congregation, the male youth on the street or in 

the bush, and the child in the household; those in positions 

of subordination may have to yield and withdraw when faced 

with the limitations of their social position. 

The examples of conflict resolution given in this chapter 

are not characterized by clearly delineated courtroom 

procedures or by formal rules; however, as suggested by Victor 

Turner (1974), they are dramas in which the conflict, the 

players, the audience and the context are aspects of a 

creative process of transformation. Each conflict case 

involves a complex, dynamic arena of social interaction in 

which the intentions and actions of actors may have unintended 

and unexpected results that cause a ripple effect throughout 

the community. With this in mind, I argue that the analysis of 

the cultural assumptions, the social organizations, the 

contexts, the participants, the actual narrative, and the 

overall processes of management of a select number of conflict 

cases provide an insightful window on the nature of Tongan 

society. 

White and Watson-Gegeo state "as events concerned with 



322 

defining, interpreting, evaluating, and negotiating social 

reality, disentangling events offer special insight into the 

social order" (1990: 5). My research on a wide range of 

conflicts reveals the importance of group control and the 

maintenance of social harmony. I have noted that Tongans often 

evaluate conflict according to the social harm it reaps; the 

expression of anger, physical violence, joking denigration, 

open contention, and malevolent gossip is judged according to 

the manner in which it disrupts the social order of society. 

Cases of memorable conflict, in the model of Bradd Shore 

(1982) and George Marcus (1978b), would involve conflict 

between parties in asymmetrical relations: youth against 

village elder, commoner against noble, or congregation against 

church leader or minister. It is this kind of conflict that 

causes Tongans to bemoan the purported evil condi tion of 

Tongans and Tongan society, and call for a return to past 

traditions or call for a renewed commitment to Christian 

ideals. In fact, I observed few cases of conflict that would 

fit this category; however, my research indicates the presence 

of many cases of less remarkable conflict that occur in 

everyday work and recreation. Conflict management in these 

cases often involves scolding, joking, gossip, or ridicule; 

not surprisingly, many of the everyday conflict cases 

discussed in this chapter are submerged within an ideology of 

communi ty harmony and thus would escape the page of the 
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historical or even ethnographic account. 

In Tonga, the ideal is to maintain community unity and 

harmony despite conflict, and this is realized with varying 

degrees of success in daily life of the community. In reality, 

congregations are the most salient social units for 

ethnographic analysis of conflict processes that call for the 

maintenance of social unity, and the remaining chapters of 

this dissertation consist of a comparative analysis of 

conflict resolution processes in the four researched 

congregations. Analysis of the four congregations, and of the 

conflict resolution processes within them, reveals 

similarities and contrasts among different configurations of 

Christianity that nevertheless share a common Tongan culture. 

Such a comparison is particularly important because Tongans 

themselves say that churches should be the guiding force for 

neighborly love, for group harmony, and for a sense of 

community. 
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INTRODUCTION TO CONGREGATIONS 

To review, chapter one of the dissertation is an 

introduction to the argument that Christian congregations are 

powerful forces within the Tongan community: chapter two 

outlines the methods for carrying out research on such 

congregations in two different communi ties. Chapter three 

summarizes the historical development of the modern Tongan 

state and development of Tongan Christianity and provides a 

foundational understanding of the way in which Christianity 

has been a potent force in the last 200 years: chapters four 

through seven have made clear the manner in which religion in 

Ironga is part of the social fabric of the family, the kin 

group, the community, and the nation. I have placed 

congregations within this broader social context because I 

feel that it allows for a better understanding of the position 

of each congregation. With this framework already laid, I now 

want to examine more closely the inner-workings of four 

different congregations. In the next four chapters, 

ethnographic analysis of four different congregations 

belonging to four different denominations will clarify the 

central place of Christian congregations in the lives of 

Tongans. Chapter eight presents an analysis of the Free 

Wesleyan congregation, chapter nine discusses the Pentecostal 

congregation (Assembly of God), chapter ten focuses on the 

Seventh-Day Adventist congregation, and chapter eleven is an 
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analysis of the Mormon congregation. 

The four church groups were chosen (among about 20 

different religious groups and denominations present in Tonga) 

for a number of reasons. One consideration was size and 

historical influence. The Free Wesleyan congregation was 

chosen because the Free Wesleyan Church, with about 42 percent 

of the total population as members, is the largest 

denomination in the country. It is also the major denomination 

in the researched village setting and has strong ties to 

Tongan culture and local community life. The Mormon 

congregation was chosen in part because the Church of Jesus 

Christ of Latter-Day saints is the fastest growing group in 

Tonga claiming anywhere from 12 to 20 percent of the total 

population of the country. 

The Pentecostal and Adventist congregations were chosen 

despi te their modest numbers. The Pentecostal congregation was 

chosen for reasons other than the size of the denomination 

because the Pentecostal Church boasts at most only about 2 

percent of the population~ this religious group was chosen 

because of the distinct social and religious alternative it 

offers to the Tongan population. It offers a means of 

religious community for many Tongans who are rather marginal 

to the social, religious, and economic structure within Tongan 

society, presenting an interesting case of an al ternati ve 

religious and social community within the current urbanizing 
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and westernizing situation in Tonga. The Adventist 

congregation, with the denomination comprising 2-3 percent of 

the population, was chosen for a number of reasons. First, it 

offers a contrasting alternative to the Free Wesleyan 

congregation, as well as to the other Methodist-derived 

denominations; Adventist restrictions against the consumption 

of kava, pork, and tobacco create clear boundaries between 

mernbers and the majority of Tongans who find such restrictions 

contrary to mainstream social life. Second, it offers an 

interesting comparison wi th the other two American-derived 

groups, the Pentecostals and especially the Mormons. 

In addition, the four denominations have been chosen 

because they interact with social units previously discussed -

such as the famili, the kainga. the household, the 

community, and the nation -- in quite different ways. The Free 

Wesleyan church is, in many senses, the strongest upholder of 

traditional social formations, being the strongest supporter 

of the social status quo as found in more traditional 

configurations of the famili, the household, the kainga, and 

the community. By comparison, the other three Church groups 

represented all bring American-derived visions to Tonga that 

confront Tongan culture and society, and these groups have 

been active forces for transforming such social units. In 

general, the three more recent church groups, with American 

visions of the nuclear family, offer some radical 
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transformations of the Tongan famili. The American-based 

denominations, especially the Adventist and Mormon groups, 

also have varying roles in the local community. 

Each of the four chosen congregations will be analyzed in 

te~s of its social organization and leadership structure; 

this gives a description of the basic bureaucratic structure 

anQ frames the activities that occur within the congregation. 

The congregations are described in terms of the activities 

sponsored by the congregation in the weekly and yearly cycle. 

The different congregations are involved in a wide range of 

activities that encompass much of a member's time and 

attention, but every congregation differs somewhat according 

to the types of activities that constitute the religious and 

social life of the membership. Each congregation has a 

pa~ticular emphasis for handling activities such as feasts, 

funerals, meetings, worship services, and social welfare 

efforts, and this is part of the distinctiveness of each 

religious group. 

All the congregations, in their own way, attempt to 

satisfy the religious and social needs of their membership. 

The four congregations manifest varying degrees of membership 

involvement according to age, gender, and social status. Women 

have a secondary role in all congregations, but there is 

considerable difference among the four congregations in the 

degree to which women are permitted to take on roles of 
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administration, leadership, and authority. Youth playa minor 

role in each congregation, but, again, this varies form group 

to group; youth involvement in music performance, preaching, 

and church leadership contrasts greatly from one church group 

to the next. In addition, each congregation varies in the 

degree to which individuals of lower social status find roles 

of participation and positions of authority. 

These four groups, though the focus of this research, are 

not the only church groups in Tonga. A number of church 

groups, even though they may have been part of my ethnographic 

experience, have not been chosen for inclusion in the 

dissertation. The Free Church of Tonga and the Church of 

Tonga, representing approximately 11 and 7 percent of the 

population respectively (1986 census), have been part of the 

ethnographic experience but are not discussed here because of 

some major similarities with the Free Wesleyan Church that 

would make their inclusion somewhat redundant. The Catholic 

Church, with about 15 percent, is an important force in Tongan 

society but is not included for largely logistic reasons; the 

Catholic membership is extremely small in the village site and 

is low in the research area of the town site. The exclusion of 

the catholic Church is therefore more a methodological problem 

of demography than anything else, and I consider the Catholic 

Church in Tonga to be a promising research project for other 

scholars. Other groups were not chosen because of their small 
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size or because of a number of logistical problems. 

All Christian congregations in Tonga are vitally 

connected to social life in general, that the congregation is 

involved in the lives of the membership, within and outside of 

the doors of the church. congregations, because they are 

enmeshed in the current of social life, are intimately linked 

to the socio-cultural forces of social control, competition, 

cooperation, and conflict management. The particular 

manifestation of these social phenomena from each religious 

group provides for a fruitful comparison. 

Local congregations are good social units for the 

ethnographer to consider as sites of social control; each 

congregation is an ongoing experiment in social control in 

which leaders endeavor to implement authority, backed by God 

and the denomination, upon a congregation whose membership and 

allegiance is a matter of free choice. Therefore, an 

interesting area for observation and analysis is suggested by 

this relationship between the sanctified authority of the 

church and the voluntary submission of the church member to 

that authority. In Tonga, a most important factor is that 

Tongan churches (as well as families, kin groups, and 

communities), do have a surprising amount of social control 

over membership; the religious organization can make powerful 

calls for allegiance, loyalty, and solidarity from its 

membership. However, comparison of the four researched 
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congregations reveals significant variation in the 

implementation of social control from one religious group to 

another. Congregations are small, yet important, arenas for 

individuals to play their role in creating ties of allegiance 

as well as in acting independently when it serves their own 

best interests. Congregations are the social unit in Tonga 

that allows a wide range of individuals to have the 

opportunity to take on the responsibilities of of,fice and 

actively participant in local life. 

Tongans ·elearly invest a great deal in their churches. 

Active membership involving an enormous amount of cooperation 

reveals the social cohesion of each Tongan religious group. At 

the same time, congregations, as important social units, offer 

dramas of competition and power struggles over important 

social and material resources. Garth Rogers states that 

cooperation and competition are patently displayed in church 

contexts involving transactions of food, kava, money, and the 

presentation of oratory 1975: 335), and this is true, to 

varying degrees, for all four congregations. 

Research of the four congregations helps us keep in mind 

that congregations are not one dimensional forces for social 

cohesion, that congregations, as political entities, are 

caught up in inevitable struggles and conflicts. As William 

Swatos notes, "we must utterly destroy any a priori 

association between the concept of religion and that of social 
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Religious 

organizations are also political organizations involved in the 

management of the problems and conflicts that beset any social 

group. Analysis of particular conflict cases in each of the 

four congregations allows some comparison of the ways in which 

congregations in Tonga manage conflict. 

Tongan congregations, and the denominations to which they 

are connected, have thei~ particular means of integrating and 

fragmenting social cohesion~ this process of creating 

community or destroying it occurs at both the local and the 

national level. This research is meant as a critical analysis 

of the complex way in which religious groups are both agents 

of social cohesion and social fragmentation in Tonga. 

Anthropologists have been interested in the way Christianity -

as an aspect of colonialization and global capitalism -- is 

a force for implementing social change. This research on 

Tongan congregations is meant as a partial answer to questions 

concerning the role of Christian denominations in a changing 

Tongan society. 

Tongans themselves are the most active agents in 

religious life in Tonga today. Garth Rogers has noted that 

Tongans are "not averse to telling the outside world that 

although the papalangi 'white men' brought the 'light' to 

Tonga it is the Tongans who have kept and perfected the lQty 

(Christian religion) while the papalangi has turned to ungodly 



333 

ways, trading on Sundays, baring his body, and withholding his 

wealth from the church" 1975: 73). In the next four chapters, 

congregational life will be scrutinized to grasp the manner in 

which Christianity is playing itself out on the Tongan 

landscape in a distinctive manner, while keeping in mind that 

these four Tongan congregations are the local components of 

religious bureaucracies tied to national and international 

spheres. 
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CHAPTER 8 

THE FREE WESLEYAN CHURCH 

The Free Wesleyan Church, the majority denomination 

(commanding approximately 43% of the population), is the 

direct offspring of the Methodist Mission and continues to 

embody the tenets of 19th century Methodism with its 

insistence on strict adherence to church doctrine and 

Christian standards. It calls for reverent observance of the 

Sabbath, attendance at the main Sunday service, at least, and 

financial support for church efforts, and strong moral support 

within the local congregation. In contrast to the other three 

congregations studied, the Free Wesleyan Church is not very 

evangelical, but there is a great concern to continue as the 

dominant, majority denomination in the Kingdom, and a 

determination to remain the pillar of Christian institutions 

in the modern monarchy. The Free Wesleyan Church claims most 

of the society's elite (including the king, the majority of 

the nobility, and many of the business people), and is 

strongly tied to the cultural heritage of the past and 

stresses the importance of obedience to the church, community, 

and nation. The church has a rich heritage that includes 

active participation in the transformation of the Tongan state 

for the last 200 years, and continues to be a powerful force 

in government policy and social movement. 

The Free Wesleyan Church -- organized into a bureaucracy 
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patterned after the Methodism put into place by John Wesley 

and his legions of missionaries -- manages the educational, 

spiritual, and economic spheres of the church. The 

denomination is headed by a Tongan president and a number of 

officers in charge of particular areas of interest within the 

church. Of primary note, the Free Wesleyan Church runs many of 

the country's elementary and secondary schools; the schools, 

from their creation in Tonga, have been used to train 

generations of teachers, ministers, and civil servants. The 

church sponsors a theological seminary to ensure high 

standards for its clergy and continues to build new worship 

facilities for its membership. Free Wesleyan clergy are held 

in high esteem and the church continues to attract more than 

enough recruits for the ministry. The Church is in charge of 

an overseas as well as home-residing constituency and 

currently finds itself integrated into organizations and 

activities at the local, national, and international levels. 

At the local level of the researched congregation, the 

Free Wesleyan congregation is the largest congregation in the 

village and boasts the largest church building in the 

communi ty, and its local congregation is very prominent in the 

community, controlling much of the activities within the 

social life of the area. Such activities take place on the 

Free Wesleyan church grounds and within the church building, 

especially on Sunday morning as the main worship services of 
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the week unfold. The congregation is also much involved in 

activities that are part of the church school and undertaken 

within the school grounds; recreational and educational 

programs at the church school, which serve many non-member 

village children as well as the children of church members, 

are a frequent occurrence there. The congregation is also in 

control of some activities that occur in the village hall: 

some types of fund raising and feasting occur in the more 

secular setting of the village hall so that the sacred space 

of the church and surrounding grounds is not violated. 

It is difficult to separate out active membership from 

less active membership in this church, but the congregation is 

between one and two hundred strong for main Sunday church 

services, and is composed of a wide range of members according 

to social status and position. It holds the majority of the 

village leaders and villagers of social and economic 

prominence, but also includes members of very modest means and 

those on the lower end of the village social and economic 

scale. 

Social Organization and Leadership 

At the congregational level, the church officers, in 

conjunction with the minister, constitute the major force for 

leadership within the congregation. Church officers and the 

minister ideally work with the entire congregation in 
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implementing decisions. The church officers, working closely 

with the minister, or faifekau, make decisions concerning the 

management of the local congregation and the local church 

school; these leaders are, in turn, accountable to the central 

headquarters in Nuku'alofa, the main city of the nation. 

The highest position held in the local congregation is 

that of the faifekau who is expected to provide strong 

leadership, and eloquent preaching. The faifekau normally 

holds a prestigious and is given status that in former times 

seems to have been reserved for someone of chiefly lineage, 

and the particular Free Wesleyan minister of the congregation 

under research in fact holds considerable influence in the 

communi ty • The minister holds a temporary posi tion in the 

community in that he moves from one congregation to another on 

a fairly regular schedule, depending on the wishes of the 

local congregation and the central bureaucracy of the church. 

One of the foremost qualities desired in a minister is 

excellence in preaching -- a poor speaker will normally not 

gain great success in the Free Wesleyan Church. In addition, 

the minister is expected to be a strong leader; the faifekau, 

always male, is in charge of all of the activities of the 

congregation. The minister is responsible for scheduling the 

preaching duties for himself, the lay preachers, and the guest 

speakers from other Free Wesleyan congregations. The minister 

is also in charge of coordinating the choral singing schedule 



338 

and for ensuring the successful management of the Sunday 

school. The faifekau thus has the general task of ensuring 

that the congregation's calendar of events goes according to 

schedule. 

All positions within the local congregation are elected 

by the membership, and the most important of these is the 

office of church steward or setuata. Much of the minister's 

responsibility is shared with the steward, who manages the 

upkeep of the building and church grounds, coordinates the 

church feasts, keeps the financial situation accountable, and 

directs any labor that needs done. The steward stands before 

the congregation at the beginning of the Sunday worship 

service and announces the agenda for the week, and the steward 

has a role somewhat analogous to the 'talking-chief'or 

matapule who takes care of much of the more mundane management 

and public performance for the noble. In the case of this 

particular congregation, the steward is also ~esponsible for 

much of the custodial work for the church building and 

grounds. 

In addi tion to the steward, there are a number of 

positions that require specific duties. The position of 

secretary entails the keeping written records of meetings and 

keeping account of the finances of the congregation. By 

necessity, the secretary must work closely with the steward. 

There is also the bell ringer, or tafafanga, responsible for 
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ringing the bell; bell ringing would seem to be a simple 

enough task but the responsibility requires someone who is an 

early riser who can ring the bell for early morning services. 

The le'o matapa, are those men who "guard" each church door 

during services; they are responsible for the proper dress and 

demeanor of all members, especially children and youth, though 

in reality, the job seems more honorary than functional. 

However, the office reflects a concern by the church for 

ensuring the proper attire and show of respect by all members 

once they are wi thin the church sanctuary. An integral part 

of congregational structure is held by the lay preachers, the 

kau malanga; they consist of the older male leaders of the 

church, are under the direction of the faifekau, and are 

responsible for giving an occasional sermon. The position of 

lay preacher offers significant status to the holders, and 

most middle-aged men of some standing within the congregation 

aspire to be a malanga. Themes of love, the greatness of God, 

and importance of obedience are common in the lay sermons as 

the speakers call upon their daily experience in their garden 

plots or homes to illustrate the inspiration they find in the 

Biblical text. Women have traditionally not been given the 

position of malanga; recently, the church has voted to allow 

females of the position of akonaki, or teacher, to take part 

in public preaching, few do so. The position of akonaki seems 

to be mostly one of prestige rather than official 
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responsibilities. 

The faihiva, or choirmaster holds a position of special 

importance in most congregations. The position requires 

musical ability and a degree of teaching competence, and the 

faihiva, in the case of this congregation, is an older male 

with some musical training. In addition, the job requires a 

considerable degree of cooperation among choir members and the 

choirmaster in order to perform with excellence on the 

occasions when choirs from different congregations of the Free 

Wesleyan church get together for choral performance. 

Congregations take a great deal of pride and satisfaction in 

their choir, and the choirmaster spends many evenings 

instructing the choir members in order that they may perform 

well on a number of occasions throughout the year. There are 

opportunities for aspiring choir directors to take over on 

some of the less important Sunday services and other 

occasions; the congregation has several young adults, 

including one female, who compete for the honor of taking over 

the responsibilities of providing music. 

Also important are the faiako lautohi fakasapate, or 

Sunday school teachers; these teachers are typically young 

females-who spend their sunday afternoons leading the children 

in song, prayer, and instruction. Children are taught a large 

repertoire of songs, learn some simple prayers, and get a 

heavy dose of instruction on the stories of the Old and New 
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Testaments. All of the activities require a great deal of 

effort by the Sunday school. teachers as they take seriously 

their duty to properly socialize and Christianize the next 

generation. The teachers have a great deal of authority by 

parents to discipline and control the youngsters under their 

charge, and the children are expected to respect and obey 

their teachers. 

Activities 

The church building, the church school facilities, and 

the community hall are the major sites for church-sponsored 

activities. A full range of recreation, instruction, and 

worship activities are fit into a weekly and yearly round of 

events that highlight congregational life. The school serves 

as a site for many recreational and educational events while 

the community hall serves as the area for most of the fund 

raising social events. All of the worship services, choir 

practices, and Sunday school instruction take place in the 

church. The Free Wesleyan church facility, placed in the 

geographical the center of the community, is the largest 

building in the village. The edifice, complete with bell 

tower, is an imposing structure that serves the congregation's 

worship needs on Sunday and throughout the week; the building 

is a monument to the Christian labors of past and present 

generations. 
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Early Sunday Morning Service 

Sunday morning in the Free Wesleyan congregation is 

heralded by the ringing of the church bell; the early morning 

bell ringing which marks the start of an activity-filled day. 

As the Tongan satirist Epeli Hau'ofa, tongue-in-cheek, puts 

it, people rest all week in order to properly worship on 

Sunday (1983). The first bell rings for the early morning 

service attended by very devoted -- often elderly -- members. 

Most of the congregation in fact forgoes the early morning 

service and waits until the 10:00 service to venture over to 

the church; like the majority of the congregation, I too 

rarely made an appearance at this early gathering, choosing 

instead another hour or so of sleep. In the time before the 

main 10:00 service, many members prepare the YmY, or 

underground oven (usually done by one or more males) or 

prepare the younger household members (often a female task) 

for church. 

Sunday Faikava 

Kava was central to religious ritual and largely under 

the domain of chiefly elites and the priests before Tonga came 

into contact with Europeans; however, this changed with the 

establishment of the mission and the monarchy. Garth Rogers 

states: 

Taufa'hau abolished the old priesthood and with it 
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went the use of kava as a sacred communication with 
the supernatural. But the secular and social uses 
of kava by titled and non-titled people alike has 
become, in contemporary Tonga, universal, habitual 
and frequent (cf. Lemert 1967). Koch (1955: 133f) 
attributes this to the ideology of emancipation • • 
•• What Mariner (Martin op.cit.: 151) described as 
a "luxory" for the ordinary people as become their 
right. In 1894, Thomson wrote, "Kava is drunk in 
every village in Tonga at least once a day" (1894: 
85); this is true of Falehau [the village in which 
Rogers resided] today. (Garth Rogers 1975: 366). 

Ethnographers of the 20th century have recorded the manner in 

which the drinking of kava has become so much a part of the 

fabric of daily village life that no description of Tongan 

culture is adequate without discussion of kava drinking. Of 

note, Elizabeth Bott undertakes a structuralist analysis of 

the more formal, ceremonial aspects of kava rituals (Elizabeth 

Bott 1972), George Marcus discusses the political nature of 

role playing the noble's informal kava session (George Marcus 

1984), and ,Garth Rogers delineates the role of kava drinking 

in social life (Garth Rogers 1975). 

The success of Christianity and the creation of a 

monarchy has meant that kava has become an integral part of 

religious life within the Methodist-derived churches -- the 

Free Church of Tonga, the Church of Tonga, and the Free 

Wesleyan Church. These churches have incorporated the 

institution of kava drinking into their Sunday routine. Garth 

Rogers notes that "kava-drinking in the context of church 

activities has assumed a special place in Tongan kava 
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ritual •••• Church kava has its own status, formalities and 

rules, and is in many ways a shadow copy of 'chiefly kava' 

with a church minister instead of title-holder in place of 

honour" (Rogers 1975: 377). However, the American-derived 

denominations of the Mormons, the Adventists, and the 

Pentecostals dispense with the Sunday faikava, and the latter 

two groups prohibit the drinking of kava in any context; as a 

result, sunday kava has become a distinctive aspect of the 

religious experience in the Methodist-derived churches, 

including the Free Wesleyan Church. 

The Sunday kava session can even become an inter

denominational means of social exchange among the Methodist

derived congregations in a community. Garth Rogers argues that 

there is "more rivalry than active cooperation" among the 

churches but that kava "is the one mediating factor between 

the churches, enabling persons of all three denominations to 

interact in a semi-religious context" (Garth Rogers 1975: 

378). In the researched village, it was more the case that 

members from the Free Wesleyan would join the kava sessions of 

the Free Church of Tonga and the Church of Tonga and rarely 

the case that the Free Wesleyan kava session was joined by 

members of the other two Methodist-derived congregations. 

In fact, the Sunday kava event at the Free Wesleyan 

congregation under research is the rather exclusive domain of 

the older, high status males of the Free Wesleyan 
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congregation; few males younger than about 30 years of age 

attend with any regularity. By comparison, the Sunday kava 

drinking of other Free Wesleyan congregations I visited and 

the Free Church of Tonga Sunday kava sessions (in the same 

village as the researched Free Wesleyan congregation) often 

include males ranging in age from the late teens to the 

elderly. Therefore, the researched Free Wesleyan 

congregation's Sunday kava session is limited as a site for 

communication across boundaries of age, gender, and social 

status. 

To briefly describe the Sunday kava session, a number of 

the older men will congregate, usually at the house of the 

faifekau, for a bit of conversation and kava before the 

morning service at 10:00. Sometimes a daughter of the pastor 

or another member will be available to serve the kava; 

otherwise, the duty will fall to a designated male. Kava 

drinking is light, with long intervals between rounds, and the 

talk is usually a bit subdued in comparison with secular kava 

drinking contexts. The etiquette occasionally becomes more 

elaborate in that the seating arrangement and order of kava 

serving is prescribed according to social position; the 

stricter procedure is followed in contexts in which there is 

a visiting minister from outside the village or other 

important visitors that join the kava circle. I agree with 

Garth Roger's statement that "a visiting preacher usually 
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creates more formality by silently (it is not correct to speak 

until seated) shaking the hand of each seated host member and 

then sitting at the head of the circle" (1975: 380). In any 

case, the kava session is always a setting in which a bowl of 

kava is shared by all and is a context for highlighting the 

common community and Christian equality of all participants, 

though the liquid in each cup is earmarked for one individual 

only and can be seen as a way of indicating the individual 

worth and integrity of the person being served at that 

particular moment (Bernstein 1983). 

It should be stressed that the Sunday kava event is 

normally an informal, very relaxed and pleasant way of passing 

the time; the participants can usually count on enj oyable 

conversation and a rather personable atmosphere. The men 

arrive at their leisure, join the ongoing conversation about 

church matters and the past week's events, and partake in a 

couple of servings of kava that provide pleasant fortification 

for the upcoming sermon. The many sunday kava sessions I 

attended conform to the pattern that Garth Rogers observed in 

the early 1970s; he states "once seated, the participants 

warmly greet one another and chat about farming, fishing, 

boats, and local news" (1975: 379). I also found it to be the 

case that conversations include local news and topics from the 

past few days. 

The following text is taken from a tape recorded Sunday 
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kava session in which several elderly men are kidding each 

other about a faikava party that has occurred the previous 

night. One elderly male begins the discussion by asking others 

if they attended this kava session taking place the previous 

night: 

MALE #1: Faikava 'anepo, [name of addressed 
person1? 

TRANS.: Did you attend a kava party last night, 
---? 

The person questioned affirms that he and a number of 

other older men attended this faikava. One of the men in the 

circle then comments that he is suspicious that the absence of 

at the Sunday kava means that he has drunk too much kava 

the night before and is now feeling the effects of his 

activity. 

MALE #2: 'Oku ou sio 0 kou sio ke he kai 'iloa a 
kou mahamahalo he lotu lane uhu kou 

mahamahalo pe. Mate e tangata! 

TRANS.: I was wondering when did not appear; 
I was suspicious this morning I was suspicious. The 
man is dead! 

There is indeed a great deal of joking that is created in 

the Sunday kava session; joking involves a juxtapositioning of 

the sacred with the profane in that the humorous dialogue, 

which can be rather ribald, is often interspersed with the 

more serious discussion of church matters. The humor in the 

segment of dialogue given above is that the elderly men have 

been participating in the faikava as if they were much younger 
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men or youthful ta1avou. One speaker comments on how the man 

who supervised the mixing of the kava liquid attempted to make 

it particularly potent. 

MALE # 3 : Kuo feinga I a ia ke mau kona, 
fakakava papalangi, he taufua pe mela koe inu pe ko 
e inu pe moe. 

TRANS.: tried to make us all drunk, like we 
become when drinking alcohol, for the kava mixture 
was so thick and we had been drinking and drinking. 

The text just given is one participantls evaluation of the 

actions of the man who supervised the kava mixing the night 

before; the kava mixer is depicted as mischievously and 

deceitfully attempting to make the old men drunk, as if they 

were young men, or talavou. 

One man then notes that even if the kava is very thick, 

the imbiber experiences the effects in a particular way, as 

compared to alcoholic beverages such as beer. 

MALE #1: Kai kene li10li e ia neongo ai pe la1u lae 
kava 0 taufua pe e ha kae e kona fakatonga pe ia. E 
fiemohea mo faka10ngo10ngo e, heikai ke fai ha po 
hiva kaka1a ia. 

TRANS: He did not know that even if the kava is so 
thick you would still get drunk from the kava in a 
Tongan way. You will be sleepy and quiet, eh, there 
will not be any singing of love songs. 

The first sentence concerning the effects of kava versus that 

of alcohol are perhaps meant for me, the ethnographer and 

outsider, but the positive evaluation of the traditional kava 

drink should be noted. The reference in the text is to the 

belief that the kava will make one sleepy, passive, and less 
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interested in singing romantic songs to entice the female 

tou'a. 

The remark is a bit humorous considering the advanced 

ages of the men and one man in the circle quips: 

MALE #1: 'Ai ke po hiva e kau matu'a ke fakahifo he 
kona. 

TRANS: Let the older men sing songs so that they 
will be dismissed because they have been drunk. 

The comment depicts a rather hilarious vision of older men 

acting with the abandon of talavou drinking kava, courting the 

female kava server, and singing suggestive love songs. The 

humorous statement provokes another man in the circle to point 

out that a widower who is present at the Sunday kava is indeed 

the one who should be out courting because he does not have a 

wife. The widower responds by arguing that although he does 

not have a wife, he has many responsibilities that prevent him 

from looking for a wife in the kava circle. 

The joking dialogue is a playful commentary on the norms 

for sexual control among older men, and is followed in the 

dialogue by joking denigration of Tongans returning from 

overseas, especially from the united states, who are accused 

of lack of sexual control. 

Male #4: Hange ko e ha'u ko ia 'ae taha mei muli, 
taha nai te nau tali 'ae faikava fakatonga ko e 
tale tou'a. 'E '0 pe ia 0 kumi tou'a pea e aonga ai 
e kau tama. 

TRANS.: As when someone comes from overseas, they 
do not like to go to a kava party that is without a 
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girl to serve the kava~ they will only go and look 
for some girl to serve their kava~ then they would 
say that it has been worthwhile. 

The statement is a critical evaluation of the changed behavior 

of some of the Tongans who have gone overseas~ instead of 

abiding by the ideal that the main purpose of the faikava is 

to engage in interesting conversation and enjoy the company of 

other males, these men with experience overseas are depicted 

as degrading the faikava by making it solely an instrument of 

courtship. 

One man from the village who has gone overseas and is in 

the united states at the time of the kava session is gossiped 

about in particular. This gossip is initiated by a Tongan man 

in his 60s who has returned from America to the village for a 

short visit. He states: 

MALE: Ko e ngaue lahi ia 'oku fai 'e ' i 
'Amelika.'Ikai foki ke tali e ia e fakakava 
fakatangata. Kumi tou'a pe he ko e tangata uiui ia 
'ae kau kaikava. 

TRANS.: It is a lot of work that is doing in 
America. does not like it when there are only 
men at a kava party ~ just looking for girls to 
serve the kava, for he is the one who seeks out the 
homes of the girls. 

The underlying sentiment that is implicitly expressed is that 

the faikava is a male domain and that the presence of a female 

tou'a is appreciated but not necessary for the success of the 

faikava. The men are perhaps assuring themselves that 

enjoyable talk or talanoa should be the motivation for men to 
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congregate within the kava circle, that the kava circle should 

be a male domain. 

The target for the joking denigration is then changed 

from the former villager overseas in the united states to one 

of the joke victim's relatives, Pita, who is actually present 

in the Sunday kava circle; it is noted that Pita, the new 

target of humorous attack, has been sitting silently while his 

fellow kainga member has been the brunt of the joking. One 

fellow teases Pita: 

MALE #1: 'Oku 'ikai toe kehekehe 'a ia mo 
_____ , mahalo ko e me'a fakafamili 'ae kumi tou'a, 
'ae ai faikava fakafefine. 

TRANS.: There is no difference between Pita and his 
relative, maybe it is a family characteristic to 
look for a girl to serve kava, to always look for a 
girl to serve kava. 

The text points out that the Sunday kava has some of the same 

competitive joking as found in the club faikava or the youth's 

courtship faikava. As the Sunday kava session progresses, 

participants continue to jokingly conjecture about the 

courtship opportunities for the elderly males assembled in the 

Sunday kava session. However, in the Sunday kava session 

dialogue, the joking remains rather good-natured and there is 

a great deal of self-inflicted humor that signals that the 

accusations are playful and not to be taken seriously in terms 

of actual courtship behavior. 

For example, one male jokes about the possibility of his 



being tempted to involve himself in deviant behavior: 

MALE #1: Ai pea mao ha to atu ia kae hala. 

TRANS •• : I might be tempted to fall into the wrong 
place. 

MALE #2: Kae hala e! 

TRANS.: And nothing gained, eh! 

MALE #3: 'Oleva foki e hala kae ai e faingamalie. 

TRANS.: Forget about gaining nothing but think of 
the opportunity. 
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The hyperbole concerning sexuality is clearly humorous 

overstatement not to be taken seriously; however, the men do 

feel free to discuss their life experiences in regard to 

influences from overseas, social relations in the community, 

and the life cycle in general. 

Talk at the church kava session can also include more 

serious discussion of politics, religion, and the practical 

management of the church. Conversation is particularly prone 

to turn to serious religious matters when visitors are present 

or when an important event is part of the day's worship. For 

example, the same tape recorded kava session that contains the 

sexual joking also has discussion of serious church matters 

that follows immediately after the joking about courtship; 

there is discussion of the annual church conference for the 

Free wesleyan denomination that is taking place during that 

same week. The talk becomes a debate over the selection 

process for choosing delegates to represent each 
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congregation's interests at the conference. 

One member of the kava circle notes how some Tongans 

living overseas have joined the united Church (I assume that 

this is the United Methodist Church) in Australia and New 

Zealand, but have returned to Tonga for the annual Free 

Wesleyan Church Conference. The debate is over whether it is 

correct for such Tongans to have full voting rights at the 

conference on matters of denominational importance. The kava 

circle is soon the scene of a lengthy conversation about the 

pros and cons of the matter. On this occasion, the discussion 

is further encouraged with the entrance of visiting, elderly 

minister, and the topic of delegate representation for the 

annual conference continues t9 hold the floor for some time. 

Each Sunday kava session is a blend of casual 

conversation and gossip mixed with the more serious matters of 

coordinating the day's events and managing the affairs of the 

church. Toward the end of the kava event, frequently someone 

will enter with a message for the pastor or another church 

leader concerning the duties of the day and the talk will be 

interrupted until the problem is handled. The kava session 

begins to come to a close when, just prior to the service, the 

last of the kava is consumed, and those in the circle wait for 

the last bell to announce that the 10:00 o'clock service will 

soon commence. The faifekau or another elder will then quickly 

announce the end of the Sunday kava and all will rise from the 
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floor, put on their slippers, and move toward the church 

building. 

The Sunday kava session is a context that usually fosters 

social solidarity among the male leadership of the church; the 

context solidifies control in the hands of the male minister 

and the elders in that much of the important matters of the 

church are discussed and debated informally during this time. 

Male adults express their opinions and the male church leaders 

work out decisions on church matters. In many cases, the 

leaders are guided by the discussion within these informal 

kava sessions much as the noble is informed by faikava 

sessions with those under his power, as discussed by Marcus 

(1980a). 

Sunday Morning Services 

At the same time as the men's Sunday kava session, the 

choir group will often practice one last time before the 

morning service. Choir members will be inside singing while 

their children and other early arrivals congregate outside, 

listening and chatting with kin and friends until the final 

bell rings. The 10:00 morning service is the primary activity 

of the day for most members and lasts about one hour. Members 

particularly the women in all of their Sunday best -

stroll on down the central village street, enter through the 

gate opening in the stone wall that surrounds the church, 
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ascend the church steps, and enter through the front or side 

doors. 

Husbands and wives arrive at separate times and sit 

separately; however, the Free Wesleyan congregation has 

dispensed with the practice of seating all the males on the 

left side and the females on the right side of the entrance, 

as is the case in the Free Church of Tonga and the Church of 

Tonga. The younger children are often sent by the parents to 

sit front and center where the male elders can keep an eye on 

them and scold or punish any offender; the choir is seated 

immediately behind the children. If the noble is present 

(rarely) he will sit on an elevated platform on the side wall 

to the right hand of the minister. High status individuals, 

such as the kau matapule, or "talking chiefs" of the noble, 

and others of high status, sit in the front pews near the 

noble's seat. Generally speaking, the highest status person 

sits at the most front, with those of lesser status sitting 

back a few rows from this highest status person. The remainder 

of the church interior is taken up by the general 

congregation, with male youth and young men seated in the rear 

of the church (conforming to the general pattern of male youth 

remaining at the margins of many public activities). The Free 

Wesleyan congregation is the only congregation of the four 

studied to maintain a seating arrangement that so closely 

reflects the secular social hierarchy. 
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In addition, the Free Wesleyan congregation is the only 

one of the four congregations to strongly emphasize the social 

order in speech that voices public acknowledgement and respect 

for the king, the noble, the government officials, and the 

church leaders; these acknowledgements are found in the 

opening remarks in sermons and in the first part of opening 

prayers. Particular attention is paid to publicly calling for 

God's blessing upon such important figures, and I argue that 

this is due to a strong regard for upholding the boundaries of 

the given social hierarchy. The other three researched 

religious organizations, with memberships much more marginal 

to the traditional power-base within Tonga, predictably put 

less emphasis on the social hierarchy. 

The Free Wesleyan worship hour is a carefully managed and 

rather formal event that insists on the reverent attention of 

the congregation. The service includes singing by the choir, 

lengthy prayers, congregational hymns, announcements by the 

setuata, sometimes a special birthday or thanksgiving 

offering, and, most importantly, the sermon. The choir leads 

out in the congregational singing and usually preforms at 

least one special song. The remainder of the service is 

usually in the hands of one or two leaders within the church 

who give the prayers and the sermon. Prayers are lengthy and 

formal, and sermons are meant to be delivered in a style that 

is eloquent and impressive. 
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A principle Tongan arena for competition, as has been 

noted, is in public speech: it is not surprising, then, that 

prayers, sermons, and other forms of public speaking in the 

worship services are a forum for competition within the 

congregation (this is particularly true for older, higher 

status males). Eloquent preaching is found among all 

congregations but is arguably most elaborate in the Free 

Wesleyan congregation where members keenly enjoy the 

competitive element fostered among speakers. The competition 

for giving the Sunday sermon is such that the faifekau finds 

himself in the position of allowing the lay preacher's to do 

much of the preaching. In addi tion, there are many other 

church contexts such as during a RQ hiva (a choir 

performance), church feasts, and other religious services 

during the week for the leaders to give speeches, prayers, and 

sermons. The communicative style of speakers is an important 

factor in asserting social position (Bloch 1975: Brenneis and 

Myers, 1984), and the congregation serves as an appreciative 

audience. 

The Free Wesleyan Church takes great pride in using 

language that evokes the past traditions of Tongan culture 

while appealing to the sentiments of its membership, and this 

is especially true for prayers. In a typical prayer, 

thanksgiving and honor is given to God, requests are made for 

congregational blessings, and a plea is made for the 
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forgiveness of sin for all members. The following segment of 

a prayer given by the minister illustrates the formal style of 

prayer and some of these common themes: 

Minister: Ke tau punou '0 lotu ki hotau 'otua. 'E 
'otua 'oku mau fakamanatu 'eni ho'o tuku hifo ki ho 
kakai 'a e maama ho laumalie ma'ono'oni pea kou 'i 
homau loto, pea ke tokoni'i kimautolu 'i ho 
laumalie ko ia 'a e fakakaukau lelei 'i he me' a 
kotoa pe mo e fiefia, he fakafiemalie 'oku fai mei 
he ' aonga '0 e pekia homau Fakamo' ui ko sisu 
Kalaisi 'a e 'oku ne 'afio mo ko e mo taha ai pe mo 
'e Laumalie, ko e "Otua tofu pe taha '0 lauikuonga 
pea ta'engata. 

Trans.: Let us bow our heads in prayer to our God. 
Oh God, we commemorate the ascension to your people 
of the light of your Holy Spirit which is within 
our hearts, and you help us in that spirit of yours 
-- the good thoughts in everything, and in joy, the 
consolation from the benefit of the death of our 
savior, Jesus Christ who is there with you in one 
with the Spirit, the only God of all time and 
forever. 

Some scholars, such as Maurice Bloch, have argued that 

formal language, such as found here in this prayer, is 

language controlled by those in authority and represents a 

restricted or impoverished code: the argument has been made 

that such a code becomes a coercive tool of control and power 

over the audience. Bloch states, "I realized that it was 

precisely in these elaborate forms of speech-making with their 

fixed formal styles, their endless quotations and proverbs, 

that social control was exercised" (Bloch 1975: 6). Free 

Wesleyan prayers can ; .. pe described as rather 'fixed' in style 

and full of Biblical quotes: however, it can also be argued 
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that prayers are dynamic forums for communicating the 

immediate and very real needs of the membership; prayers are 

often the means of publicly addressing the crises and problems 

of the congregation. 

The central feature of the Free Wesleyan service is the 

sermon which is invariably delivered with thunderous voice and 

earnest demeanor. Burke has carefully illustrated the uses of 

rhetorical language in religious texts to persuade audiences 

(Burke 1961). In comparison, Tambiah attempts to explain the 

"heightened sense" deriving from religious language; following 

Malinowski, he argues for the pragmatic and the socially 

situated nature of religious language and how this language 

"does things" (Tambiah 1968: 200). In Free Wesleyan sermons, 

there is a lot of quotation of Biblical texts and a great deal 

of drawing parallels between Biblical narratives and current 

Tongan life as preachers attempt to give a compelling sermon. 

One preacher states: 

Preacher: Ko ia ai ko ho' omou fai kiate ia ' oku 
si'isi'i hifo iate au, ko ho'omou fai ia kiate au. 
Ko hotau mate'anga ia. ko hota he'anga 'a e kei fai 
pe ki hota loto kae kei tulimui mai pe e 'Otua. 

Trans.: [Jesus then said], if you love those who 
are less valued than you, then you love me. But we 
humans can not do that, that is where we always 
fail, we always act according to our own will. 

The text is an example of the use of Biblical material to 

drive home a point; in this case, the preacher is stressing a 

common theme found in Free Wesleyan sermons: that the 
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individual gets in trouble when he or she attempts to do as 

they please and attempts to live without following the will of 

God. 

The Free Wesleyan sermon is often a condemnation of 

selfishness toward one's family, kainga, and fellow 

congregation members. For example, on one occasion the 

preacher proclaims: 

Preacher: Tau kei mamafa pe kitautolu he tau koloa 
'osi 'etau koloa fakamamani. 

Trans.: We love our material things more than 
anything else in this world. 

The speaker continues by pointing out the importance of 

Christ's command to his followers: 

Preacher: .•• 'ofa ki ho kaunga'api '0 hange pe ko 
koe. Koe vaivai'anga ia '0 e Kalisitiane kotoa pe, 
ko 'eta kei mama fa ko 'eta kei pipiki ki he ngaahi 
me'a'osi 0 e maama ko'eni. 

Trans. : that we love our neighbors as 
ourselves. However, that is one of the Christian's 
weaknesses because most Christians love the 
materials of this earth. 

Free Wesleyan sermons often stress the need for 

neighborliness, Christian charity, and community cooperation. 

One very important aspect of many Free Wesleyan sermons is the 

great stress placed on allegiance to nation, and community -

as well as to the congregation. Religious concerns are often 

tied to social concerns, and Free Wesleyan speech making, with 

its frequent appeals to the national heritage, stresses the 

importance of general submission of the individual to the 



361 

needs of the family, congregation, community, and society. 

Sunday Afternoon Activities 

Immediately after the 10:00 service, which lasts for 

approximately one hour, everyone goes home to eat the main 

meal of the week; there is little of the after-service 

lingering characteristic of the other congregations under 

study. The fact that members are less geographically dispersed 

in comparison with the other three congregations perhaps 

causes them to socialize less in the aftermath of the main 

Sunday service. Members perhaps see so much of each other in 

other contexts that they are less compelled to linger 

afterwards to chat and catch up on news. In fact, some of the 

men may slip out just prior to the conclusion of the service 

to uncover the baked food from the 'umu, or underground oven. 

The Sunday noon meal is the culinary high point of the 

week, and the best meat that can be obtained, usually sipi 

(imported mutton from New Zealand), is served at this time, 

and complemented by a root crop -- preferably, 'ufi, the 

large, white yam grown in Tonga. The meal will also usually 

contain some greens, usually taro leaves which is baked with 

the meat. Rogers, very cognizant of the important of kai or 

food in Tonga, states, The churches promote a system of Sunday 

food exchanges between neighbors, regardless of the absence of 

kin ties" (1975: 73). The Free Wesleyan congregation exhibits 
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some of this food sharing among neighbors; in fact, I resided 

for a number of months in a non-Free Wesleyan household that 

often benefitted from the generosity of a neighboring fami1i 

that belongs to the Free Wesleyan congregation. 

Sunday Feasts 

The Free Wesleyan congregation, more than any other of 

the four congregations, makes feasting an especially important 

event, and the congregation is very involved in a round of 

feasting. New Year's Day, Palm sunday, and Misina1e Sunday are 

particularly important days for feasts that involve many 

members of the congregation, but most Sundays entail a special 

feast in honor of a visiting church leader or a visiting 

preacher. Prominent households and kin groups take their turn 

in preparing a Sunday feast for congregational leaders and 

invited guests. Usually the family can afford to invite only 

the ministers (s) and the most prominent male leaders and 

members of the congregation, as well as any important guests 

that may have been present for the church services. 

Guests arrive at the feast site and sit down by the food 

piled onto a number of po1a or food trays all set in a row so 

that guests can rest on mats to either side and help 

themselves to the food laid out before them. As at every 

occasion, there is a concern for social rank and those of high 

rank should sit at the high status end of the food 
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arrangement; the beginning of each feast is a bit of a 

performance in which many guests congregate at the lower 

status end and must be encouraged by the hosts to move on up 

to the high status end which usually contains the bigger 

roasted pigs and choicer dishes of food. The initial show of 

humility is then rewarded by the hosts proffering a great show 

of respect to higher status individuals as they guide them to 

a high status seat at the pola. 

On such a feast occasion, a great deal of pride is taken 

by the family as they host a feast that is worthy of favorable 

comparison with other feasts. As hosts, they do not sit at the 

feast but remain in the background and make sure that 

everything goes smoothly for the guests who sit and enjoy the 

meal. A number of the important guests get up and give 

speeches as the group consumes the food in front of them; the 

speeches serve the purpose of allowing speakers to show off 

their oratorical abilities and of allowing the speakers to 

heap praise on the hosts. 

For example, during one such speech, a church leader 

gives thanks for the well known diligence of the hosts' 

ancestors in upholding responsibilities such as feast giving. 

The leader states that the host famili has been persistent in 

its duty to the noble, the community, and the church. In a 

later speech at the same feast, the minister notes that the 

famili, especially its male leader, does not attend church and 
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does not do much in the way of spiritual work, but also states 

that feast giving such as this can be thought of as religious 

work. The minister is able, in a tactful and respectful 

manner, to thank the family for providing the feast. The 

speech illustrates the one way in which the Free Wesleyan 

congregation manages to incorporate, at least partially, 

rather inactive church members. 

The congregation, in fact, depends on such members to 

assist in the many resource needs of the church. The 

willingness of members to carry out their duties is perhaps 

aided by the belief that God will return blessings to those 

who have acted in good faith in being generous toward the 

church. The final speech of the day in this fakaafe or feast 

in fact refers to this belief; the speaker states that he 

hopes that the blessing in return for hosting the feast will 

be forthcoming as soon as possible, and that such a blessing 

may be paid with pigs or yams or, better yet, with children 

born to the famili. Frequently, though, it seems to be the 

case that church members host feasts because of all of the 

very tangible personal and social rewards of participating in 

a generous act that is appreciated by all the 

guests. Clearly, many Free Wesleyan members feel that hosting 

a feast is one of the hallmarks of the Tongan spirit of 

generosity. 

The Sunday noon meal, though much less elaborate than the 
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feast, is similar to the feast in that it is the culinary and 

social high point of the week for most families; the meal is 

a time for the household unit to celebrate the household's 

garnering of enough resources to make the meal a bit special 

in relation to the diet for the rest of the week. In most 

households, members have collectively contributed to the 

resources and labor for the meal which represents the rewards 

of the past week's labors. It has been my experience, in 

joining various Sunday meals at a number of Free Wesleyan 

households, that this meal is a time for family socializing 

and solidarity. 

sunday School 

In the particular congregation under study, the Sunday 

school for the kids is usually an hour after the beginning of 

the noon meal, rather than before the main Sunday service. 

Many adults use this time to rest a bit before the afternoon 

service because there is no formal context for adult religious 

instruction such as you find in the Pentecost, Adventist, and 

Mormon congregations under research. Instruction during sunday 

school is for children up through early teens and is primarily 

undertaken by young adult women of the congregation; these 

women, many of them still single, narrate Biblical stories, 

oversee the memorization of important texts, and engage the 

children in a singing, skits, and other pedagogical 
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activities. Sunday school is meant to be a major instrument 

for socializing the child according to the norms of the church 

and the family. 

Sunday Afternoon Evangelism 

Evangelism, although of some concern, is not a regular 

feature of Sunday afternoon activities, as it is in the other 

three churches included in this study. The Free Wesleyan 

congregation does not conduct public evangelistic services or 

carry out any systematic evangelistic efforts to gain members 

at the expense of the other Christian denominations. Instead, 

the focus is on the spirituality of current membership; in 

this regard, there may be some action on the part of members 

to visit other congregational members who are ill or who have 

not been present at the morning service. 

Sunday Afternoon Service 

The Free Wesleyan congregation has a late afternoon 

service, the lotu efiafi, that follows much the same format as 

the morning service, including singing, prayers, reading of 

Biblical texts, and preaching. The Free Wesleyan congregation 

has perhaps the fewest contexts that encourage a "testimonial" 

type of performance wi thin the Sunday morning service but 

there are occasions when the afternoon service includes an 

opportunity for members to stand and give a little testimonial 
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about their Christian experience. Howev~r, such testimonies 

tend to be rather formulaic and are generally given by older 

male and female members. In part, I believe the large size of 

the congregation contributes to a lack of opportunities for 

public participation for youth, women, and lower-status males. 

By comparison, I witnessed other Free Wesleyan congregations, 

much smaller in size, in which there are special programs 

within the Sunday afternoon service that allow women and youth 

to participate in skits, give prayers, recite texts, and give 

short sermons relating Biblical text to personal experience. 

The afternoon service is usually the final formal service for 

the day, unless there is a special choir performance later in 

the evening. 

Choir Practice and Performance 

During the week, the schedule includes choir practice, 

and this is an enjoyable activity for many members because it 

offers a time for singing, chatting with one's friends, and 

catching up on the news. The Free Wesleyan congregation under 

research is particularly successful in maintaining a large 

choir that practices regularly and has frequent public 

performances. The choir, under the leadership of the principle 

choir leader of the congregation, will practice endlessly in 

order to prepare for performance during major events in the 

Free Wesleyan denomination such as the annual conference. On 
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such high occasions, the choir will compete with choirs from 

other villages; usually the competition is informal, but there 

are times when the choirs are judged on their performance and 

winners are announced by the church leadership. At other 

points in the yearly calendar, the pressure to perform 

slackens, and less experienced choir leaders, of both genders, 

get a chance to take command of the choir for a particular 

Sunday morning or pohiva (evening songfest). 

The congregation sponsors choir performances that become 

occasions for feasting and speech making as well as singing. 

For example, on one evening during the research period, the 

choir was invited to perform with a Free Wesleyan congregation 

from a neighboring village; the two choirs performed together, 

and then the host congregation from the neighboring village 

invited everyone into their village hall for an enormous feast 

that fed over 300 people. A round of speeches, some of them 

very humorous, worked to keep alive the spirit of competition 

between the two choirs and their respective villages. The 

feast was followed by a kava drinking session for about a 

dozen of the male youth and two young women from the host 

household. 

On a different evening, a number of choirs from 

congregations throughout the island came together for a pohiya 

at the denomination's main church. Eight different choirs 

performed one after the other and the singing was broken only 
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by the accompanying speeches and sermons; the entire 

performance lasted far into the night, and well over a 

thousand people were inside with hundreds more listening from 

the outer entrance and the churchyard. 

New Year's Eve and the Week of Spiritual Emphasis 

New Year's Eve, in contrast to the frivolity associated 

with the occasion in the United States, is a sober, religious 

occasion in which to meditate on one's relation to the 

supernatural, the congregation, and to the community. The Free 

Wesleyan congregation holds a church service known as pole'o 

(lasting from 10:00 to 12:00 in the particular service I tape 

recorded in 1987 and in one I attended in 1988), which 

consists of short sermons separated by a hymn or two. The 

service is always well attended, and on both occasions that I 

witnessed the preaching stressed the theme of spiritual 

renewal and social renewal for the congregation and the 

community. 

The pole'o is a time for the congregation's members to 

reflect on the past year's events, and to re-dedicate their 

lives to God for the new year. At the striking of the church 

bell and the announcement of the new year, the service 

concludes and members greet each other with a kiss on the 

cheek. To make sure that members don't easily forqet the 

importance of spiritual renewal, the New Year's Eve service is 
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followed in the first week of January by a special week of 

spiritual emphasis, the 'uike lotu~ services are held each day 

during this week, and members are encouraged to dedicate their 

lives anew for the upcoming year. 

The Misinale 

The primary time for members to formally give offerings 

to the Free Wesleyan Church is at the annual Misinale. The 

Mormon Church, the Adventist Church, and the Pentecostal 

Church in Tonga all stress regular and systematic giving of 

offerings to the church throughout the year ~ however, the Free 

Wesleyan Church maintains the tradition established by Shirley 

Baker, as noted in chapter three, of the annual misinale. The 

Free Wesleyan misinale is an event in which households and 

families take great pride in giving generously to the church~ 

frequently, each famili will compete to donate the largest 

offering, which in fact may be in the amount of worth in 

excess of a thousand U.S. dollars -- a very large sum of money 

indeed for Tongans. 

In many Free Wesleyan congregations, the misinale 

involves considerable enthusiasm and public display as each 

famili is called out by the steward to come forward and 

physically present their offering at the front of the church 

in order that the money be carefully counted up and the amount 

loudly announced to the congregational audience. I observed 
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one such lively annual misinale in the Free Church of Tonga: 

many of the members, especially the adult women, manifest very 

visible displays of loto mafana, or emotion fueled by a 'warm 

heart.' In contrast, the researched Free Wesleyan congregation 

has decided to lessen the public exuberance of the event by 

dispensing with the elaborate presentation of offerings during 

the Misinale Sunday church service; the congregation now has 

the steward announce prior to the service on Misinale Sunday 

the amounts that each famili has individually presented to the 

congregational leaders in the few days before the service. 

However, the misinale Sunday service remains a very 

important occasion that is marked by a full audience which 

gathers to listen to a sermon that reminds the congregation of 

the blessings that God has continues to give them. The service 

is followed by a enormous feast held for the whole 

congregation in the community hall. In this feast, the church 

leaders are proud to express their joy at the generous giving 

by the membership and to note the accomplishments of the past 

year. Church leaders and the entire congregation are thanked 

for their assistance in the past year and in the misinale 

effort. The Free Wesleyan speeches in this context often 

express the theme of 'ofa or charity, and emphasize that such 

sentiment should be strong within the congregation and 

community. 

Tape recorded speeches at one misinale feast indicate the 
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importance of traditions such as the misinale and the 

traditional roles of the famili. The leaders give thanks to 

the congregation for the generous giving of funds and for the 

bountiful feast; one tape recorded speech stresses that such 

generosity is voluntary and therefore all the more 

commendable. A different speech by an elderly male gives 

generous thanks to the leadership of the church, including the 

faifekau, for managing the local congregation in such a 

productive manner. In yet another speech, one of the local 

congregational leaders attempts to openly address conflicts 

that have occurred over a collective effort by a portion of 

the congregation to sell their agricultural production 

overseas to raise money for the misinale and conflicts that 

have taken place over the preparation of the misinale feast; 

the leader is determined to dissipate all these conflicts in 

order that the day not be spoiled for those wishing to fully 

celebrate the occasion. The male leader calls for everyone to 

put aside any grievance and to bask in the accomplishments of 

the day. 

In one of the final speeches of the day, a distinguished 

and learned member of the congregation addresses the serious 

problem of members giving so much to the misinale that their 

budget for the famili is jeopardized. The speaker, a middle

aged male, points out that the misinale donation should not 

come out of school fee money, or bread money for the children, 
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or money for other necessities of life. The speaker stresses 

the idea that the most important thing is for villagers to 

love one another; he argues that if one cares about someone 

who is less fortunate, that is love to God. The speaker 

concludes with the expressed hope that members not focus 

attention completely on surpassing last year's offering but 

instead carry out the commandment to love one's neighbor. 

The speech on neighborly love points out the manner in 

which the misina1e creates both cooperation among 

congregational members in raising funds and competition among 

different fami1i in regard to giving the more impressive 

donation. In addition, the speech by the leader concerning 

intra-congregational conflict illustrates the way in which the 

misina1e can become an event that brings out the deepest of 

tensions and conflicts within the congregation and disrupts 

the unity of the congregation. At the same time, however, the 

many speeches of praise and thanks indicate that the misina1e 

is a high point in the year that allows for common celebration 

of attainment of congregational goals. Even though the 

speeches are largely given by the male elders of the church, 

all members --male and female, young and old -- can celebrate 

and take credit for the positive accomplishments of the 

congregation throughout the past year. 
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The Putu 

I attended several funerals, including one held for a 

member in the Free Wesleyan congregation, and I gained some 

understanding of the importance of the funeral, or putu, as 

the final life-cycle rite in which one is transported from the 

natural to the supernatural realm. The putu, in marked 

contrast to the rather attenuated funeral services of American 

society, is a very elaborate event, and a full discussion of 

the Tongan putu will not be attempted here. I simply want to 

point out that the putu is a major crisis event that pulls the 

famili, the kainga, the congregation, and the community 

together into large-scale public activity. The putu is a 

crisis event that normally integrates the congregation with 

the other social units at the local level. 

Kinship is most important in regard to the funeral, as 

already noted in a previous chapter. The famili and kainga 

will meet together, as much as possible, to make decisions 

concerning the financing and management of the funerary 

rituals. My experience in these initial stages of preparation 

is limited, but I did witness some of this process in the 

household in which I stayed for the first nine months; when an 

elderly female visiting overseas died, her local kin group, 

prior to the public funerary rituals, assembled in the house 

I shared with my host and the putu was planned. The evening 

meeting was taken up with discussion of the various roles and 
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responsibilities for each person. My host, with the modest 

help of my rent money added to his personal reserve, was able 

to shoulder a more prominent role than otherwise would have 

been possible. 

The congregation tends to play a lesser role in these 

pre-funeral organizational activities, and it is up to the 

famili and kainga to plot the course for the funeral. The 

house of the deceased will usually be the site of the pre

burial activities, including the wake. The deceased is laid 

out with fine mates for viewing, wood is brought for burning 

to heat the tea water, an area (probably outside the house) is 

set aside for the choir that will sing all night. An area, 

complete with mats and kava drinking utensils is set up to one 

site of the yard for the village leaders, the matapule 

(noble's spokesperso,n), and others to form a circle and 

formally receive the presentation of gifts. 

My observations concur with previous research which has 

noted that the low-ranking maternal kin sweat over the food 

preparation, while the high ranking paternal kin watch over 

the corpse or attend the faikava (Karen Lofstrom, personal 

communication). Young men, under the supervision of a few 

older men who are kin to the deceased, will arrive on the 

first evening of the vigil for the deceased and take care of 

the fire for heating water for tea; the young men also take 

part in killing and butchering the meat that arrives from 
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those paying their respects. Women, young and old, will make 

the tea, cut up the bread that is continually being brought to 

the site by mourners, keep the mourners who are seated around 

the area suppl ied wi th tea and bread, and wash stacks of 

dishes and cups. 

The vigil, with choir singing kept up all night, 

continues into the next day up until the time for the body to 

be transported to the graveyard for the final rites. The grave 

side service is the context in which the clergy of the 

deceased member's denomination playa major role. The clergy 

will usually stand to one side of the grave and conduct the 

service which consists of singing, prayer, and preaching. The 

service usually includes a few words from the local minister 

concerning the life events and service to the congregation of 

the deceased person. 

The Free Wesleyan funeral that I observed was different 

in that the all night vigil was dispensed with and the putu 

consisted of a few hours of mourning at the deceased's house, 

then a service within the church building, and finally a short 

grave side burial service. The abbreviated form of this 

particular funeral indeed caused quite a stir in the village: 

many people in fact disapproved of this alteration of normal 

procedures. I feel that the putu is undergoing changes, 

especially as each denomination stresses its own particular 

interests within the format of the funeral and each famili 
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decides how to best conduct the last rites for its deceased 

member. The abbreviated form of the Free Wesleyan funeral I 

observed indicates that transformation is occurring even in 

perhaps the most tradi tional and cul turally conservative 

denomination that I researched. 

social Recreation 

Beyond the scheduled activities such as the misinale and 

the unscheduled crises of the putu, the local Free Wesleyan 

congregation involves its membership in a number of important 

social activities. Tongan churches provide a vehicle for 

everyday social life as well as for momentous religious 

events, and the Free Wesleyan congregation does provide some 

recreational activities, especially for the youth. For 

example, the community hall is often set up with a ping pong 

table and the school yard is frequently the site for 

volleyball games. As well, the activities of the church choir 

and church band occupy the time of both young and old, male 

and female. The congregation's youth group may organize and 

host a faikava on Friday night as a way of providing 

entertainment and raising money. The congregation, for the 

benefit of the adults as well as the younger set, will 

occasionally put on a koniseti which includes songs played by 

the local village band, traditional dances, and singing; the 

village in general has relatively open access to such events. 
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The Free Wesleyan congregation, by comparison with the other 

three congregations is less active in organizing activities 

specifically for the youth. However, toward the end of the 

research period, there were indications that the 

denominational leadership was attempting to incorporate more 

activities for its youth as a means of keeping them involved 

in the church. 

Fund Raising 

Social life is the congregation is often a combination of 

social recreation and fund raising activities which require 

members to donate many monetary and material resources. The 

Free Wesleyan congregation is frequently involved in 

development projects for the community as well as the 

congregation. In general, activities such as fund raising 

events are ultimately controlled by elderly to middle-aged 

males who often delegate responsibility for the bulk of the 

detail work to male and females between the ages of 20 and 30. 

One example of a fund rasing effort is the holding of a 

koniseti; a koniseti, taken from the word 'concert,' is an 

event that usually includes band music and traditional 

dancing. The audience is expected to donate money to 

individual dancers in an effort to raise money for the choir 

or band, or to raise money for the church school. Individuals 

will compete with each other in public demonstrations of 
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generosity as they place dollar bills onto the oiled shoulders 

of dancers; on a more general level, all donators are 

cooperating in a congregational effort to raise funds. Other 

events such as public faikava held in the village hall are 

contexts for males to compete wi th each other in donating 

money, and faikava fund raisers are frequently used by the 

youth of the Free Wesleyan congregation to raise money in the 

village. 

The congregation's youth are very active in fund raising 

efforts, and a major project for the church youth has been to 

raise funds to provide electric street lighting for the 

village. The energy bill for the lighting of the streets 

continues to require village contributions as well as 

donations from villagers' kin members living overseas. 

Ideally, all congregation~ of the village contribute time, 

labor, and monetary resources to this community proj ect; 

however, a disproportionate amount of the management of this 

proj ect has been undertaken by the youth, and their kin 

members, of the Free Wesleyan congregation. The frequent drain 

on the funds for the street lights puts a strain on the Free 

Wesleyan congregation and creates conflict among villagers as 

well as among congregations. The street light project truly 

tests the commitment of the youth and adult Free Wesleyan 

membership toward the community but is does allow the youth of 

the church a real chance to make their presence felt within 
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the congregation and community. 

social Organization Summary 

Males, especially those beyond the age of 40, dominate 

the social organization of the congregation. Younger males 

have a limited number of positions of leadership with the 

youth organizations, the choir, the band, and with fund 

raising that are available to them; young adult females are 

largely limited to positions of teaching within the Sunday 

school, positions of leadership with the youth, choir, and 

fund raising. Older females hold few official positions of 

power in the congregation, though they are very active in the 

ground-level organization of all aspects of congregational 

life; adult women are the primary agents in fund raising, 

feasting, choral singing, and worship; older women in 

particular are respected for their dedication and contribution 

to the needs of the local Free Wesleyan congregation. The 

adult woman's role in the Free wesleyan congregation -- as in 

the other social units examined such as the famili, household, 

and kainga is to carry much of the weight of 

responsibility, if not a fair share of the recognition. 

The females, unlike the Mormon and Adventist 

congregations, do not have their own women's relief or welfare 

organization in which to gain status and act rather 

independently of the men. Adul t females do have a few 



381 

opportunities to speak publicly at feasts at during the Sunday 

afternoon service, but lack an institutionalized forum to 

complement the authority and power of adult males. Likewise, 

youth, male and female, have minimal roles in the worship 

services, the important church events, and the decision making 

of the congregation; however, youth do play a major role in 

participating in choir and band performance, in fund raising, 

and in social recreation. Female youth are more likely to be 

involved in instructional activities than male youth, and male 

youth are more likely than female youth to be involved in 

certain aspects of fund raising. In most cases, youth 

activities that entail positions of leadership for youth are 

closely monitored by a adult supervisor, a characteristic held 

in common by all four congregations under study. 

The Free Wesleyan congregation, in comparison with the 

other three congregations under study, has contexts in which 

there is more pronounced separation by age, social, status, 

and gender. The Sunday kava drinking by the older, high status 

males of the congregation would be a prime example of such 

separation. In many cases, males and females have 

complementary roles such as in contexts of feast, funeral, and 

church service. On other occasions such as the choir 

performance the distinctions of age and gender are less 

prevalent. The Free Wesleyan congregation, claiming the 

majority of the village elite, includes in its membership 
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those who have the greatest economic, political, religious, 

and social status within the community. A relatively small 

number of adult males, 40 years of age or older, hold the 

positions and offices of power within the congregation. In 

many cases, those who hold the office of church steward or lay 

preacher in the congregation also hold positions of secular 

power as well. 

Many activates such as preparing food for a fund raising 

faikava involve a great degree of coordinated effort but are 

routine enough as to require very little supervision; visitors 

to Tonga are often surprised and impressed that such 

activities as a faikava fund raising event or a feast for 

hundreds of people is actually undertaken with a minimal 

amount of decision making and supervision because everyone 

understands the actions that are required of them. Church 

members of all social stations in terms of status, gender, and 

age carry out their appointed tasks with relatively little 

supervision. Conflicts that occur are often handled at the 

local level of the family or kin group but there are more 

significant conflicts that must be dealt with by the 

congregation. 

Conflicts and Conflict Manaaement 

All Tongans find themselves having to confront conflict 

and problems in their congregations and community, and the 
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Free Wesleyan congregation is no exception. The Free Wesleyan 

congregation, with its Methodist concern for both bureaucratic 

and democratic organization, offers opportunities for the lay 

membership to make decisions and manage conflicts. However, at 

the same time there are forces wi thin Tongan cul ture and 

society that encourage decision making strategies that differ 

somewhat from the bureaucratic, coromi ttee format of the 

original Methodist organization; the organization of the fono, 

the leadership style of the nobility and the monarchy, and the 

government's management of the local Tongan village have 

perhaps encouraged a similar style of leadership within the 

Free Wesleyan Church that sometimes does not promote open 

debate or prolonged discussion. Church leaders such as the 

faifekau often listen to the casual discussion of issues 

within the contexts of the faikava or some other informal 

context and come to an understanding of people's opinions; 

then, the leadership, in the context of the pulpit or church 

meeting, will strongly urge a particular program or plan of 

action for the congregation. 

Karen Lofstrom has correctly noted that Tongans stress 

the important role of authority in unifying the group, and 

that Tongans believe that if they are left to themselves, they 

will argue endlessly, or defy the will of the group (Karen 

Lofstrom, pers. corom.). In agreement with Lofstrom, I find 

that many church members in all four congregations sometimes 
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feel the need for strong, decisive leadership and become a bit 

impatient with prolonged debate and division that threatens to 

lengthen the decision making or conflict resolution process. 

The Free Wesleyan congregational membership tends to give the 

church leaders a significant amount of authority to make 

decisions on behalf of the congregation. The faifekau, or 

minister, and the setuata, or church steward, have 

considerable power in terms of managing the schedule of 

events, the fund raising efforts, and the day-to-day 

operations of the congregation. I observed fewer contexts of 

committee or congregation-wide decision making in the Free 

Wesleyan congregation than in either the Mormon or Adventist 

congregations. 

However, there are means by which the congregation plays 

an influential role in the management of the church. Major 

management problems of office holding members, including the 

minister and steward, can come before the attention of the 

church committee made up of the officers or the full 

congregation., Garth Rogers states "The office bearers may be 

demoted or reprimanded by the full committee of the church in 

its fakakuata, quarterly meetings" (Rogers, 1975: 75). Such 

action is rather serious and a great blow to one's status, and 

I know of no cases of such action for the Free Wesleyan 

congregation during the research period. Usually, members use 

avoidance as a strategy in management of conflict too 
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sensi ti ve to openly discuss; however, any decision made by the 

leadership is subject to a great deal of informal scrutiny and 

assessment in contexts of the kava circle, church yard chats, 

and private home. Free Wesleyan members are very aware of most 

of the activities of their congregation and its leadership, 

and are less reticent in informal contexts to comment on the 

given situation. 

Major problems and conflicts that beset the congregation 

tend to encourage more open participation from the 

congregation, and involve some contexts for debate and 

discussion. Formal decision making often involves opposing 

sides who compete to persuade others because the issues are 

indeed very important and much may be at stake. Important 

contexts for decision making in the Free Wesleyan congregation 

include committee meetings, church school meetings, meetings 

for the Sunday school leadership, meetings of the faifekau 

with the setuata and the lay preachers, and youth meetings. 

Such contexts allow discussion of the management of upcoming 

events, raising or spending money, and/or choosing leaders. 

Management of the church school is perhaps the biggest 

and most longstanding conflict for the Free wesleyan 

congregation. In recurrent debates during church meetings as 

to the best course of action for operating the church school, 

particular individuals make concerted efforts to move the 

membership to a given decision. A major debate has concerned 
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funding a new building on school grounds; there is a continued 

need for money to complete the new building and this conflicts 

with the ongoing need for money to maintain existing 

buildings. There is an additional concern for the long-range 

plans of the Tongan government for taking over management of 

a number of schools run by the churches, including this 

particular Free Wesleyan church school. Naturally, 

congregational members debate on both sides of whether to turn 

over the costly church school to the government or keep on 

funding church-run educational facilities. 

For example, I observed one meeting which allowed members 

to give contrasting viewpoints on the church school issue. A 

number of adult males, representing one strong perspective 

among congregational members, presented the argument that 

because the school has been a traditional part of the local 

congregation for so many years and past members invested so 

much in the school, it should be maintained despite the cost. 

others at the meeting argued that the school already serves a 

large non-church member student population, and turning the 

school over to the government would appropriately shift the 

educational cost to all villagers being served by the 

institution. All sides seem to be deeply concerned about the 

quality of education for the future, and debate continued to 

be strong on both sides with no clear resolution in sight at 

the time of termination of the field research, despite the 
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efforts of leaders to negotiate a clear course of action for 

the future. 

A related conflict in the congregation concerns the 

spiritual values and proper behavior of the youth in regard to 

dancing. Peter Miller argues that European society took up the 

Christian concern for the "minutiae of misconduct" and in this 

way "excesses of wine and sex and public bickerings were to be 

summoned into discourse" (Miller 1987: 204). The Methodist 

mission was historically quite vigorous in sanctioning dancing 

of any kind in Tonga, but the restrictions on dancing have 

eased through the years and today the Free Wesleyan Church 

takes a more lenient stand toward dancing by the youth. 

However, dancing remains a controversial subject for many 

members. For example, a New Year's Eve church service has one 

of the lay preachers (a man in his 70s) decry the 

congregation's allowance of dancing by its youth in the 

village hall: 

PREACHER: 'A e meta 'oku feinga e siasi ke tamate'i 
ke 'oua 'e toe fai 'i [the village]; matohi 
kulokula 'a e hulohula. 

TRANS.: This is the thing we want to stop: dancing 
under the dim light in [the village]. 

The public scolding receives both positive and negative 

reactions from the members; the public condemnation may 

express the views of one portion of the congregation but does 

not successfully resolve the 'problem' of dances for many 



388 

members. However, after this sermon, a dance at the hall 

erupts into a physical altercation between a group of males 

from the village and a nearby village, and the police (in 

conj unction wi th the Free Wesleyan leadership) decide to 

suspend youth dances in the community hall. No further dances 

are sponsored by the village and the Free Wesleyan church 

during the remainder of the research period, and youth must 

turn to the faikava, sports, or dances in other villages to 

find entertainment. The conflict over dancing indicates the 

problem that all four congregations have in providing social 

recreation for the youth and in keeping the youth active in 

church activities. 

The social activities of the adults can come under 

scrutiny as well. Discourse from tape recorded fono meetings 

reveals the manner in which conflict occurring at a church 

social function spreads into the public sphere and is publicly 

sanctioned in the village fono by the noble. The fono is a 

context that allows the village leaders, the local government 

leaders, and the noble to air their concerns. In one fono, the 

noble chastises the Free Wesleyan congregation for competition 

between two factions that has escalated into conflict over the 

handling of a church feast and fund raising effort. The 

tension has been strong enough to come to the attention of all 

villagers, as well as the noble, and the noble attempts to 

resolve the conflict through public scolding. The noble, in 
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his speech, states that the Mormon Church is all riqht, the 

Church of Tonqa is all riqht, but the Free Wesleyan Church has 

been creatinq a disturbance, and he calls for a resolution of 

the conflict. The Free Wesleyan minister, who is present at 

the fono in order to give an openinq prayer, responds with an 

apoloqetic speech that asks for the noble's forqiveness and 

promises that the congregation will resolve the conflict in an 

expedient manner; there is no debate or refutation. 

Conclusions 

The Free wesleyan conqreqation, with its denominational 

headquarters in Tonga, does not have the other three 

researched conqregations' stronq ties to a denominational 

organization centered overseas; the Free Wesleyan 

congreqation, by belonging to a nationally based denomination, 

often emphasizes, in its activities and actions, the 

importance of life in Tonga. The congreqation, and its 

leadership in particular, is focussed on handlinq the socio

reliqious issues facinq the community and the kinqdom. 

The Free Wesleyan congreqation is similar to the other 

three researched conqregations in that it is a major force for 

controllinq the lives of its members; the minister and top 

leadership, in particular, see their task as one of ensurinq 

that the membership upholds the spiritual and moral standards 

that are preached from the pulpi t. Louise Bernstein, in 
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describing the church groups in the Tongan village she 

researched, states, "Each congregation saw itself as the 

righteous defender of the true Tongan church" (1983: 48); in 

accordance with Bernstein's observations, the researched Free 

Wesleyan congregation is a context for permitted scrutiny of 

the spiritual and moral life of members. The pulpit, church 

meeting, Sunday school class, church faikava, and informal 

talk in the churchyard are contexts for members to communicate 

their concern for each other's spiritual and moral growth. 

In regard to management and leadership, the chapter has 

included a discussion of the way in which the minister, or 

faifekau, holds considerable authority in the management of 

the activities, the resources, and the decision making of the 

local congregation. In addition, the Free Wesleyan 

congregation, in comparison with the researched Seventh-Day 

Adventist congregation and the Mormon ward, has few contexts 

for congregation-wide participation in meetings and other 

public decision making contexts. The Free Wesleyan 

congregation, as we shall see in later chapters which allow an 

opportuni ty for comparison with the other three congregations, 

provides the lowest percentage number of positions and offices 

for its membership -- especially for females, youth, and lower 

status members. The lack of involvement of many members in 

decision making weakens the allegiance of the lay membership 

to the goals and wishes of the leadership and weakens the 
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control over the membership. 

The large size of the congregation, as well as the 

inclusion of a large number of the community elite within the 

ranks of the congregation's leadership, makes it difficult to 

generate active participation from all of the membership. The 

congregation is faced with the task of retaining members, 

especially those at the lower end of the socio-economic 

hierarchy, who may have become marginal to the activities of 

the congregation. The less direct involvement of these members 

may loosen the control that the church has over the lives of 

members: one of the most serious issues for the Free Wesleyan 

congregation is retention of membership against the 

recruitment efforts of the Pentecost, Adventist, and Mormon 

denominations. More recently, some leaders of the congregation 

have stated that they feel the solution for membership 

retention lies in successfully incorporating a greater number 

of members into the management structure of the congregation. 

Though the congregation does lose some members to other 

church groups, the congregation solidifies its hold on a 

majority of the membership by being very active in community 

life. The congregation's ties to the community are strong 

(perhaps the strongest of the four congregations studied), and 

certainly the Free Wesleyan is qui te successful in 

incorporating most of the community within its sphere. The 

Free Wesleyan congregation is the most involved of the four 
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research congregations in regard to community activities such 

as feasting, funerals, fund raising efforts, koniseti, and 

fono. These are the activities that revolve around key 

cultural elements in Tongan life such as food, kava, and 

public performance. These activities also involve social units 

such as the famili, the kainga, and community, and the Free 

Wesleyan congregation strengthens its ties to other social 

units through involvement in activities that are central to 

most Tongans' lives. 

The Free Wesleyan congregation is the most connected of 

the four researched congregations to the socio-economic realm 

of resource production, management, and redistribution. The 

congregation encourages a great deal of cooperative activity 

in terms of feasts, funerals, and fund raising; in fact, the 

congregation conforms to the Tongan cultural conception of the 

local congregation as an organizer of community life. Key 

events in the life cycle -- such as birth, marriage, and death 

-- are largely controlled by the church, and the researched 

Free Wesleyan congregation is foremost in organizing 

cooperative effort for such events. The Free Wesleyan 

congregation's involvement in community life also fosters 

competition among individuals, family groups, congregations, 

and community factions. The chapter has included considerable 

discussion of the ways in which competition is allowed within 

contexts managed by the Free Wesleyan congregation; much of 
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this competition is expressed within the speeches, the various 

forms of public performance, and the gift giving. 

Along with the cooperation and competition, conflicts do 

emerge within the Free Wesleyan congregation and considerable 

discussion has been provided of conflict management processes 

in the congregation. Conflict management strategies of the 

Free Wesleyan congregation and its leaders are quite similar 

to those employed by the Tongan communi ty in general: the 

authoritative intervention employed by parents, police, 

nobility, village officer, and other leaders finds similar use 

in the Free Wesleyan congregation. Frequently, decisions in 

regard to conflicts are made by the top leaders and then 

announced in various contexts. In comparison with the other 

researched congregations, the Free Wesleyan congregation makes 

less use of negotiation and mediation and has fewer 

bureaucratic contexts for conflict resolution than the 

researched Mormon and Seventh-Day Adventist congregations. 

Additionally, the Free Wesleyan congregation is not active in 

family counseling, youth counseling, or in efforts to resolve 

conflicts within families, and, as noted in the next chapter, 

is less involved than the Pentecostal congregation in the 

conflicts of individuals and families within the membership. 

As in the community at large, conflicts in the Free 

Wesleyan congregation are often dealt with through gossip, 

ridicule, and scolding. I have discussed conflicts within the 
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sunday school, the choir, the evangel ism efforts, and the 

youth organization: certainly much of the conflict remains at 

the level of gossip and bickering and is not dealt wi th 

formally by the church leadership. I have noted the ways in 

which conflict is a challenge to the congregation when it 

escalates and is no longer confined to a few individuals but 

spreads throughout the congregation, In such cases, the 

conflict must be dealt with by the church leadership: the top

down administration style of the congregation means that 

members often yield in times of conflict management to those 

in positions of power within the congregation. By and large, 

the congregation attempts to focus on the larger problems of 

taking care of the educational, social, and spiritual needs of 

the members. The significant problems of providing an 

education for the children, building new church facilities, 

and sponsoring massive feast events occupy the major portion 

of the congregation's interests. 

Louise Bernstein states that each congregation in the 

village of her fieldwork "competed to prove that each was the 

most religious, patriotic, and upright group in [the village]" 

(1983: 48). Competition among congregations has frequently 

pulled the researched Free Wesleyan congregation into episodes 

of competition that cause conflict and contention within 

community life. However, these are the type of religio

political concerns that many Tongans find interesting and deem 
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worthy of their involvement, and for the majority of members 

of the Free Wesleyan congregation, the life of the church is 

the key to their experience as Tongans. I found this to be the 

case in my analysis of all four researched congregations, 

including the Free Wesleyan congregation. 
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CHAPTER 9 

THE PENTECOSTAL CONGREGATION 

The Pentecostal Church in Tonga began to really establish 

itself as a denomination in the 1960s and has had modest 

growth up to the present. Accurate numbers are difficult to 

obtain but the church has somewhere between one and two 

thousand members and between 1 and 2% of the total population. 

The growth has been the combined result of proselytizing 

efforts by expatriate Assembly of God missionaries and, most 

importantly, by the indigenous church workers; in fact, the 

Tongan church members have played the primary role in 

converting new members. New Pentecostal members usually come 

from the ranks of another denomination, and the Pentecostals 

have had good success in converting people from the Methodist 

denominations. I would argue that the church retains a 

religious identity that is strongly influenced by Tongan 

Methodism while creating a religious organization that is 

distinctly Tongan. 

The Pentecostal Church, or the Siasi Penitekosi,is 

similar to the other denominations under study in that 

religion is very much the center of member's lives. The 

Pentecostals call for strict allegiance to a particular form 

of Christianity in regard to participation in worship 

practices, allegiance to the denomination, and adherence to a 

Christian lifestyle. The Pentecostals are particularly strong 
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in advocating that members separate themselves from 'worldly 

things' and devote their lives to Christ. The Pentecostal 

Church is characterized by Tongans as a church that calls for 

a revival of Christianity within Tongan society. The 

denomination, claiming at most two percent of the total Tongan 

population, is certainly a minority denomination in the 

Kingdom, but the church, with its strong calls for religious 

revival, certainly has much more influence than suggested by 

its number of members. 

The denomination has a modest number of congregations in 

Tonga, and the organization claims few members of nobility, 

few government leaders or civil servants, few teachers, and 

only a very small number of business people. Most members are 

working in the service sector of the town site, working as 

wage laborers, or subsisting primarily on horticultural 

endeavors; it would be accurate to say that the majority of 

the members belong to the lower level of the wage-earning 

scale in Tongan society. The growth of the Pentecostals has 

been largely an indigenous development in Tonga in that it 

grew out of revival movements within the Free Wesleyan Church 

and has been largely lead by native Tongans; Tongan ministers 

have been the leaders of the movement from the beginning, and 

the growth of the Pentecostal Church in Tonga has been through 

the conversion of the lower class members of society, as in 

the original Methodist movement in England. The Penitekosi 
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organization in Tonga gives considerable power to the local 

congregations to administer to their own needs, and the ties 

of the church to an overseas central bureaucracy are not 

nearly as strong as the Mormon and Adventist groups in Tonga. 

The Pentecostals in Tonga do benefit from modest support from 

sponsoring Assembly of God congregations in the United states 

and the Tongan denomination has received assistance from 

papalangi missionaries sent from the united states, but the 

denomination in Tongan maintains autonomy in its organization. 

The denomination has relatively humble facilities, 

consisting of a large cement-block church building and an 

adjacent modest building that is used for office space and 

serves as the headquarters for the church. The Pentecostal 

church headquarters, besides its modest facilities, also lacks 

the permanent personnel found at the church headquarters of 

the other three researched denominations. There are no 

permanent management and secretarial staff positions within 

the Pentecostal church management, and the leadership 

structure of the Pentecostal organization is the most modest 

of the four researched denominations. The National Church 

Committee is the topmost management structure in the 

denomination and is made up of the President, the Assistant to 

the President, the Secretary, and the Treasurer. These 

officials are elected by representatives of the membership at 

the annual church conference. However, the president of the 
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denomination, who is also a pastor of the main congregation of 

the church, manages many of the important financial, social, 

and spiritual affairs of the denomination while concurrently 

serving in his role as pastor. The president of the 

denomination, in comparison with the other three researched 

church groups, has considerable authority and power to direct 

the economic, social, and spiritual affairs of the church. 

The Pentecostal Church maintains a Bible school in order 

to educate and train its members and church workers. Many of 

these workers are male and female youth who take the training 

at the Bible school in order to prepare for evangelistic 

ministries in the church. The training for ministerial 

students also takes place at this Bible school, and there are 

some opportunities to receive further theological training in 

Fiji and elsewhere overseas. Overseas training for the 

ministry is not a prerequisite for the ministry, and at the 

present time many of the pastors have little or no formal 

training outside of the Tongan Bible school. The Siasi 

Peni tekosi emphasizes the primacy of spiritual experience 

rather than formal theological training. The denomination 

offers rather modest material incentives for the aspiring 

ministerial candidate who may move up through the ranks as 

missionary, to minister with a modest salary on one of the 

more remote islands; unquestionably, the emphasis is on 

evangelical fervor and dedication. 
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The denomination does not operate any institutions of 

primary or secondary education. In some ways, the lack of 

schools loosens the hold of the church on its young people: my 

census data reveals that Penitekosi children and youth are 

attending the Adventist, Mormon, Wesleyan, and government 

schools. Parents are caught between wanting their children to 

be good church members and wanting them to have a good 

education, and they hope that both will be obtained without 

their children switching membership to another denomination. 

The lack of educational institutions does allow the church to 

invest full concentration on evangelism and on putting great 

effort into religious instruction within the church services 

and instructional activities. The Sunday school, the Bible 

school, and all church activities are designed to educate and 

socialize the children, the youth, and the adults of the 

church to become active and devoted members. 

The denomination's members do have ties to the 

international sphere, but much less so than either the Mormons 

or the Adventists. There are now small congregations or groups 

of Tongan Pentecostals in Hawaii, California, and a few other 

places in the western united States; the pentecostal 

organization in Tonga keeps in close touch with these groups 

of fellow believers and receives modest material assistance 

from such groups. The researched Peni tekosi congregation 

includes a number of members who have experienced living 
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overseas, primarily in the united states; these members have 

participated in Pentecostal church groups, composed by both 

Tongans and Americans, while overseas, and they bring a more 

cosmopolitan and international perspective to the local Tongan 

congregation. 

The Pentecostal congregation shares the town site with 

the Mormon and Adventist congregations under research, and 

with a number of other religious groups. The Penitekosi 

congregation under research is a large one in comparison with 

other Penitekosi congregations in the kingdom, and the 

congregation, with a membership of over one hundred members is 

large enough to make its presence felt in the town site. 

However, despite its size, the congregation does not have the 

degree of variation in social status and position found in the 

other three congregations researched. The vast maj ori ty of the 

members have modest educational experience, and are employed 

in the service sector of the town in wage-labor jobs. Most 

members own little or no land, and must be diligent in 

obtaining SUbsistence resources. 

Congregational social organization and Leadership 

At the congregational level, the pastor manages the local 

congregation and answers to the church president. The pastor 

is assisted by a number of congregational office holders, 

elected by the congregation, that handle the week-to-week 
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management of the congregation. The pastor has a secretary and 

treasurer to assist him in keeping records and making 

decisions; this trio of leaders, all male in the case of the 

congregation under study, in fact handles much of the 

management and decision making of the congregation. Therefore, 

in comparison with the other three researched congregations, 

the Pentecostal group relies less upon congregation-wide 

meetings and the congregation's committees for decision 

making. The Pentecostal congregation is quite different from 

the Adventist and the Mormon congregations in which committee 

meetings are a routine part of congregational management 

procedures. 

The congregation has a number of kau tikoni (deacons, 

male and female) that do much of the detail work of running 

the congregation and its various programs. These leaders have 

authority for overseeing the Sunday school, the Sunday worship 

services, the evangelistic activities, and all the everyday 

details of managing the congregation. Female leaders tend to 

predominate in overseeing the Sunday school while males tend 

to dominate the main sunday worship services. These leaders, 

male and female, must be of high spiritual integrity in order 

to hold their positions, and members look to these leaders for 

spiritual guidance and leadership. 

The Siasi Penitekosi, as with the Seventh-Day Adventist 

and the Mormon congregations, has men's and women's 
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organizations that subdivide the congregation into smaller 

social units. Most importantly, these organizations are 

responsible for raising funds; in fact, the men's and women's 

organizations may be further subdivided into smaller groups, 

each with a leader and a number of members, whose task is to 

raise funds for the church. At the entryway to the church, 

there is usually a list of the groups and their progress in 

raising funds is charted out for the year. The men's and 

women's organizations are also responsible for the general 

social wel fare of the congregation. The congregation's members 

are largely of humble means and the role of the church in the 

social welfare of the membership is taken very seriously; the 

organizations endeavor to make sure that problems with food, 

medical help, and money are resolved. 

The youth organization is a very important unit in the 

congregation because of the large number of youthful members 

and because of the very active role of the youth in the 

church. The youth division has a general leader who is aided 

by an assistant and a secretary; these three leaders are 

responsible for organizing the youth into an energetic and 

active branch of the congregation and the positions call for 

a great deal of dedication. The three top positions for the 

youth department were filled by female adults from 25 to 35 

years of age during the research period, though a number of 

adult males in the 25 to 35 years of age category were also 
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active in the group. The youth organization is important for 

organizing social activities, the Friday Youth worship service 

held each week, and many evangelism efforts. 

The Sunday school in the Penitekosi congregation calls 

for the fulfillment of many responsibilities. The Sunday 

school is headed by a general leader who has an assistant and 

secretary to organize the Sunday school program and the 

various Sunday school classes. Teachers are needed for a 

'primary' school class offered to those children between 1 and 

9 years, for a 'secondary' class open to those between the 

ages of 10 and 16 years, for a class available to the youth 

between the ages of 17 and 21, and for an adult class. As in 

the Mormon and Adventist congregations, my research on the 

Sunday school for the younger members of the congregation is 

rather limited, and my focus is primarily on the youth and 

adult instructional contexts. 

In addition, there is a band leader who has the 

responsibility to instruct the band and organize performances 

during worship services. The congregation's band leader must 

devote a great deal of time and effort to the position because 

the band is a key part of worship services; music is essential 

to every religious service and the congregation takes 

considerable pride in its band, choir, and singing groups. In 

the case of the researched congregation, the music leader 

devotes many hours to instructing the band and with other 
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musical groups. In addition, in this congregation, the music 

leader donates his personal resources to provide money for 

purchasing musical instruments and for the expense of 

maintaining the congregation's music groups. 

There are a number of other positions that are perhaps 

less noticed but are nonetheless important to the 

congregation. A church custodian is responsible for keeping 

the building and grounds attractive and functioning. The 

transportation needs of many members are met by two or three 

young adults who have the responsibility of providing members 

with transportation for church services; many of the members 

do not own a vehicle of their own and live too far away or are 

physically unable to walk to the church. As well, there is a 

van driver who is responsible for transporting the band 

instruments and equipment around the island for the 

evangelistic efforts that are undertaken in the island I s 

villages. 

In summary, the pastor holds the top position in the 

congregation, and has considerable authority in most aspects 

of the congregation; male elders in the congregation also have 

a primary role in church matters. However, both men and women 

are leaders in the instructional and evangelism programs. 

Women have roles of leadership, such as with the youth 

~rganizations, and women give testimonials, preach, and 

provide music. Women are rather prominent in proselytizing and 
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in recruiting new members. The youth, which includes 

essentially all single people from about age 16 to middle-age, 

are active participants in worship services and play a major 

role in evangelism activities. The majority of the members 

male and female, young and old -- are regularly involved in 

the congregation's activities. 

Congregational Activities 

Sunday School 

Sunday is the high point of the weekly schedule; unlike 

the Free Wesleyan congregation, the Pentecostal congregation 

does not have an early morning service; instead, the 

congregation begins its worship activities at mid morning and 

continues on through the day wi th a full schedule. The 

Pentecostal church is also different from the Free Wesleyan 

church in that it does not have a Sunday morning kava drinking 

session. The denomination considers kava to be a taboo 

substance, similar to alcohol and tobacco, that does harm to 

the body. Therefore, kava drinking is forbidden in any 

context, and the Sunday morning kava drinking that is such a 

essential part for the older men of the Methodist 

denominations is not permitted in the Siasi Penitekosi. 

Sunday school is the first event of the day, and the 

Pentecostal congregation is similar to both the Mormon and 

Adventist congregations in that the Sunday school is seen as 
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an important activity for members of all ages. At 

approximately 10: 00, sunday School leaders will start off with 

a cheerful welcome given to all those present -- mostly 

mothers with their children. For example, on one morning, a 

Sunday school leader gives the following introduction: 

LEADER: Tau fakamalo lahi ai ki he 'eiki. Kole ke 
fakatapui'aki 'etau ngaue 'ihe pongipongi ni 'aki 
ha'atau lotu. 'E lotua mafimafi ko 'emau Tamai 
fakahevani I ae 'Afiona. 'Oku mau fakafeta' i mo 
fakamalo ki ho'o lafio koe'uhi Koe 'ofa lahi ••• 

TRANS.: We give great thanks to God, [we] ask a 
blessing upon our endeavors this morning as we 
worship. Oh God, our Father in Heaven. We praise 
and give thanks to your presence because of your 
great love. 

The opening remarks are meant to be a joyous discourse that 

energizes the members; the Pentecostal congregation 

continually stresses the joy of worship, and active 

participation is encouraged from the congregation during the 

initial portion of the Sunday school. 

Singing, for example, demands lively involvement from the 

whole group; everyone participates by standing, singing, and 

performing particular motions with the hands that accompany 

the message of the song. The song service is meant to enliven 

the Sunday school for the children in particular and to help 

each member to have a positive spiritual attitude. The 

following is a portion of one song among many from a Sunday 

school song service: 

SONG: Fakamalo I Eiki e 'Eiki . Fakamalo • Eiki e 



'Eiki. 
Tuku ho kakai ke hiki ho huafa. 
Tupe'i 'ae fakamamafa. 
Hiki hake ho nima haohaoa. 
Tuku ho kakai ke hiki ho huafa. 

TRANS.: Praise the Lord. Praise the Lord. 
Let all God's people praise the Lord. 
Shake all those heavy hands. 
Lift up your holy hand. 
Let all God's people praise the Lord. 
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In this song, each member is to raise one's hands upward at 

the appropriate time and shake them as if literally shaking 

off one's earthly burdens: not surprisingly, these "action" 

songs are popular wi th the children. Such demonstrative 

singing is largely absent from the other three researched 

congregations and provides some distinctiveness to the style 

of singing the Pentecostal Church in Tonga. However, the 

Pentecostal Church singing is similar to the other three 

church groups in that singing is normally undertaken with a 

great deal of energy and a crescendo of volume, as in all 

church groups in Tonga. 

The song service is normally followed by a few 

inspirational remarks and a prayer: the different age sets are 

then divided up into their respective religious instruction 

classes. At this point, many of the mothers are occupied with 

teaching the children's classes which are characterized by 

lively singing, the narration of Bible stories, and other 

instructional activities. The class for the youth often takes 

place to one side of the main chapel or in a side room, and is 
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taught by one of the older youth or an adult youth leader. The 

youth class offers opportunities for the youth to gain some 

experience in the role of religious instructor. The youth 

class includes instruction from the Bible as well as 

inspirational material geared to the interests of the youth. 

The adult class takes place within the main sanctuary, 

and the recent converts to the congregation are especially 

encouraged to attend this class. A fair percentage of the 

adult membership regularly attends the class, though there is 

also a sizable number of the adult membership that sometimes 

waits until the main Sunday service to arrive at the church. 

The Peni tekosi congregation puts less emphasis than the Mormon 

or Adventist congregation upon the weekly education in church 

doctrine. The greater emphasis in the Penitekosi congregation 

is on the Christian message of salvation and less emphasis is 

placed on learning the finer points of church history and 

doctrine. The Penitekosi congregation is more like the Free 

Wesleyan congregation in that there is not strong pressure for 

the veteran members to attend the adult Sunday school. The 

Sunday adult class is particularly well attended on important 

occasions such as when a visiting pastor takes over the 

teaching of the class. The adult class is a time of 

instruction and discussion of the particular religious 

philosophy of the Tongan Pentecostal Church; the expressed 

goal is to teach the message of Jesus Christ and to 
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familiarize the members with the message of salvation as 

interpreted by the church. Each class promotes the importance 

of frequent communion with God in prayer, thought, and action. 

The Penitekosi congregation, unlike the Mormon and 

Adventist congregations, does not use an instructional booklet 

issued from an overseas denominational headquarters. The 

Penitekosi Sunday school teacher has considerable freedom to 

direct the topic of instruction as he or she pleases but there 

is invariably an emphasis on Biblical text, the life of 

Christ, and the importance of communication through prayer. 

The teacher, a female in her early forties, begins one 

class, for example, with an introduction that stresses this 

point: 

TEACHER: Fakafeta'i ki he 'eiki. 'Oku ou to'o 'ae 
faingamalie ko 'eni keu talitali kotoa koe 'e 
kalasi 'ihe huafu pe '0 sisu Kalaisi houa ko'eni, 
kou kole ke tau hanga ki he 'Eiki 'ihe lotu ke 
fakatapuni 'etau ngaue kimu'a pea tau hoko atu. 

TRANS.: Praise the Lord! I would like to take this 
opportunity to welcome you all, class, in the name 
of Jesus Christ. I beg, in this hour, that we turn 
to the Lord in prayer, for his blessing of our 
work, before we continue. 

The teacher responsible for this statement often states that 

it is essential to ask for God's blessing in undertaking all 

tasks and to asking for the presence of the Holy Spirit. 

At another point in the Sunday class, the teacher prays: 

TEACHER: 'Otua Mafimafi 'oku mau punou moe loto 
fakatoki lalo 'iho 'ao '0 fakafeta'i ho mau 
laumalie ho'o 'omi 'akimautolu ki Saione koe'uhi 
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koe Folofola Ma'oni'oni rae 'Afiona. Mau vete 'emau 
kato hala'ata kemau unga aipe ki ho Laumalie 
Ma'oni'oni 'emau ngaahi mou'i, koe ngaahi ipu 
kelekele ke tali rae folofola rae 'Afiona. 

TRANS.: Almighty God, we humbly bow our hearts in 
your presence with praise and thanksgiving in our 
spirit that you brought us to Zion (church) to 
study your Holy Word. We acknowledge (confess) our 
nothingness and submi t to your Holy Spiri t, our 
lives, as earthen vessels to receive your word. 

The prayer indicates a number of themes that dominate the 

beliefs of the church. There is an emphasis on the importance 

of one's submission to the Spirit and then reliance on the 

Holy Spirit's influence in studying the Bible and Pentecostal 

doctrine. The metaphor about members' lives being like earthen 

vessels refers to the belief that God works through each 

individual life and that each member must· allow the Holy 

Spirit to penetrate his/her conscious being. 

In the adult Sunday school class, members are continually 

admonished to dedicate themselves to the Christian way of 

life ~ there is frequent emphasis on the need for constant 

adherence to the standards of the faith. The Sunday school can 

be a forum for discussion of the way in which the Pentecostal 

church requires a particular way of life that forbids the use 

of alcohol, tobacco, kava, dancing, and any other activity 

that is felt to be contrary to the Pentecostal message. The 

Sunday school, then, is a primary context for presentation of 

the beliefs and standards of the church. Occasionally, 

discussion in the Sunday school can exhibit some good natured 
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competi tion in which members compete to present the most 

eloquent or correct point of view. For example, young adults 

of roughly the same social status may compete among themselves 

in producing the best argument or best explanation of the 

topic at hand. Two members may occasionally disagree on some 

point of doctrine or on the interpretation of a particular 

text. 

Such verbal contestation provides the class with lively 

exchange but is rarely meant to provoke ill will or to create 

social friction among members; I observed speakers voicing 

major differences of theological viewpoint in the Sunday 

school class on only a couple of occasions and in both cases 

the speakers maintained a respectful deference to the 

viewpoints of others. Participants in the Pentecostal Sunday 

school view the context as ideally being a forum for gaining 

new spiritual knowledge and for cooperative communion with 

fellow members. In addition, the Sunday school is a context 

for new converts to give testimonial accounts of their 

personal experiences as members within the congregation. 

Sunday Morning Services 

The Sunday 11:00 service is the highlight of the day, and 

it is meant to provide spiritual enrichment for the entire 

congregation. The representation of the social hierarchy in 

the seating arrangement as found in the Free Wesleyan 
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congregation is not nearly as visible in the Peni tekosi 

congregation. The "devout" and most active of the members tend 

to sit to the front. The band is positioned at the front and 

to the right hand side of the preacher, and the youth in 

general tend to sit on the side of the band. Wives and 

husbands tend to sit separately but frequently couples will 

sit together: children often sit with older siblings or adult 

family members. A fair number of the women attend services 

alone because their husbands are either overseas or not 

regular churchgoers. 

The Pentecostal congregation emphasizes that the main 

Sunday service is to be a celebration in song and prayer. The 

celebration in worship is strengthened with music, and the 

11:00 o'clock service always begins with a spirited song 

service that calls for the participation of all worshippers. 

The song service includes a mix of Tongan and English songs, 

many of which encourage active participation by the 

congregation in the form of hand clapping, singing, and 

raising one's hand's upward. The Siasi Peni tekosi is well 

known in Tonga for its use of a musical band in the worship 

service, and the congregation usually makes the band an 

integral part of the main Sunday service. The band usually 

consists of a drummer, one or two guitar players, maybe a 

trumpet and an electric organ player, and perhaps one or more 

accompanying singers. The band's role is to stimulate a 
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rousing song service; Tongans put forth a lot of energy and 

enthusiasm in their religious singing, and the Pentecostal 

congregation makes singing a very important means by which 

members take part in worship and gain a sense of group 

communion. The period for singing can be rather lengthy and 

continue until members have had every chance to participate 

fully in song. 

Prayer is also an integral part of the service, and the 

whole congregation has an opportunity to join in together in 

praying aloud before the sermon. The Penitekosi congregation, 

unlike the Free Wesleyan, does not have an emphasis in its 

prayers on the secular social order of king, nobility, and 

government. Individuals are instead encouraged to vocally 

praise the supernatural and the individual prayers of the 

whole assembly fill the church with a collective crescendo of 

voices. The prayer time is democratic in that it allows each 

individual to express him or herself and collective in that 

each person praying is part of a group effort to commune with 

God. The prayer experience, analogous to the experience of the 

individual drinking his cupful of kava within the kava circle, 

is both private and social. The prayer event, lasting five 

minutes or longer, builds to a climax of emotion, and then the 

volume subsides until individual prayers can be discerned 

wi thin the general mix of voices and then only the single 

voluminous voice of the prayer leader standing at the pulpit 
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can be heard. The initial part of the prayer event emphasizes 

the egalitarianism of members within the congregation and 

before God, while the latter part emphasizes the authority of 

church leaders and the pastor. The person leading out in 

prayer, whether the pastor or any member, continues solo in 

concluding the prayer event. 

The following is just a fragment of one member's Sunday 

prayer: 

ELDER: Fakafeta'i ki he 'Eiki. Tau fakamalo ki he 
'otua 'ihe pongipongi faka 'ofo' ofa ko 'eni. Tau 
fakataha mai ki hono fale pea 'oku 'ikai ko ha'atau 
ha'u noa'ia pee Pea 'oku 'ikai ko ha'atau ha'u pe 
ko ha fai fatongia. Tau ha'u ki he fale 'oe 'Otua 
he 'oku tau 'ilo 'oku 'i heni 'ae 'otua. 

TRANS.: praise the Lord. We thank God for this 
beautiful morning. We come together into his house 
not without purpose, not just to fulfill our 
responsibility, but we are coming into his house 
because we know that God is here. 

The prayer is delivered with high volume and intensity, and is 

meant to emphasize the sacredness of the moment and the 

powerful presence of the supernatural. The phrase "fakafeta' i 

ki he 'Eiki" can be translated as "praise the Lord" and is 

used frequently in prayers, sermons, and by members of the 

congregation during the sermon as they voice agreement with 

the message of the hour. 

Prayers also frequently encourage the entering of the 

spirit of God into each member. One person giving a prayer 

states: 
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PRAYER: Tuku ho'o mo'ui ke fakaava ki he 'Otua , 
tuku ke tafe mai 'ae laumalie foe 'Otua ke ne hanga 
'0 fakafeifia'i ho'o mo'ui 'ihe pongipongi ko'eni. 
'Oua nate ke ilifia koe'uhia ko ho'o sio ki ho 
tafa'aki koe'uhi koe pe tokotaha. 

TRANS. Let your life be opened up to God, let the 
spirit of God pour down into you and make you 
joyful. Don't be afraid because of the one beside 
you. 

Pentecostal prayers such as this one, in some contrast to the 

prayers found in The Free Wesleyan Church, are rather devoid 

of words of respect and honor for the leaders of the Tongan 

state, for the nobility, and for the distinguished members of 

the community. Instead, the prayer focuses on the message of 

salivation, and the words of this prayer are rather similar to 

the Pentecostal prayers given during worship services in the 

united States. 

The similarity represents one of the ways in which the 

Tongan Pentecostal Church patterns itself after Pentecostal 

Christianity as found in western societies. As in the united 

States, members are encouraged to experience the presence of 

the Holy spirit, and members sometimes manifest glossolalia, 

or "speaking in tongues," during the prayers given during the 

main Sunday service. However, despite its similarities with 

glossolalia as found elsewhere, glossolalia in the Tongan 

Pentecostal Church has a particular Tongan quality; for 

example, the expression of Tongan glossolalia is subdued in 

comparison with what occurs in many Pentecostal congregations 
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in the united states. Tongans generally feel that one's 

religious expression needs to be controlled and "proper" in 

public, group-oriented contexts, and Pentecostal members are 

cognizant that their public actions are observed by fellow 

worshippers. The Penitekosi congregation, in comparison with 

the Free Wesleyan congregation, has a worship style that is 

perhaps more spontaneous and less formulaic because allowances 

are made to accommodate the spirit of worship that is present 

among the congregation; however, even in the Peni tekosi 

Church, the worship service is constrained by the high value 

that Tongans generally place on the smooth coordination of any 

performance or public activity. 

As mentioned, Pentecostal prayers infrequently proclaim 

praises to the secular leadership of the community or nations; 

however, Pentecostal prayers often offer generous words of 

support for those individuals who have a major leadership role 

in the church and in the worship services. Most visible are 

the prayers given to support the pastor while he preaches the 

sermon. For example, a male elder of the church prays: 

ELDER: 'Eiki, 'oku mau lotu '0 fakatapuni atu 'ae 
tangata'eiki te ne manava 'aki ho'o folofola 'ihe 
pongipongi ni. • • • 'otua, 'oku mau lotu koe'uhi 
ko 'emau faifekau tapuekina ai pe 'ehe 'Afiona 'ene 
mo' ui. Tokoni ' i ia koe 'uhi ko e lakanga ngaahi 
fatongia 'oku ne fua 'ihe ta'u ko'eni. 

TRANS.: Lord, we pray that you bless the man that 
is going to preach the Bible this morning •••• God, 
we pray for our minister that you may bless his 
life; help him in his responsibilities for this 
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year. 

I provide these examples to emphasize the importance of prayer 

in the Pentecostal congregation because an individual's prayer 

is a source of inspiration for the entire congregation. 

According to members, a Pentecostal prayer should be plainly 

worded, yet truthful and powerful. 

As the collection of money, accompanied by prayers and 

singing, is taken up during the main service, and the members 

are provided a chance to be generous in giving to the resource 

needs of the church. The membership sings a song while two or 

three people pass a collection plate among the congregation, 

and each member makes an effort to have something to put into 

the plate during the Sunday service. Christian theology 

asserts that the spirit of giving is more important than the 

amount, and the Pentecostal Church, in accordance with this, 

preaches that each individual is to give in relation to 

his/her resources. At the completion of the collection of 

money, the congregation is thanked from the pulpit for its 

generosity in supporting the church, and a prayer is given to 

thank God for his blessings upon the congregation. As in all 

Christian worship services, the singing and prayer is a means 

of indicating that the collection of the offering is much more 

than a economic transaction and that the act of giving is an 

act of worship. 

Singing, prayer, and the collection of offerings are 
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important for the Sunday main service in that they encourage 

the active involvement of the entire congregation, and many 

members consider this allowance for personal involvement to be 

crucial for their worship experience. However, another primary 

feature of the morning is the sermon. Preaching in the 

Penitekosi Church, as in all Tongan churches, is an arena for 

public performance in which one gains status with a reputation 

for eloquent and inspirational speaking abilities. preaching 

is an area of considerable pride for many members, male and 

female, young and old; those members taking on preaching 

responsibilities see it as a serious undertaking that requires 

considerable skill and the "correct" spiritual frame of mind. 

The Pentecostal sermon should be a clearly stated message of 

salvation and a portrayal of the righteous Christian; the 

sermon usually contains a great deal of Biblical quotes which 

are used to draw parallels with everyday Tongan experience. 

Frequently, the Pentecostal sermon is a warning of the 

penal ties of the sinful life; the life of the wicked sinner is 

vividly contrasted to that of the life of the faithful 

Christian. Sermons often stress the rewards of the Christian 

life and the duty of the Christian to dedicate his/her life 

for God. 

The Sunday morning Pentecostal sermon often contains a 

message of encouragement for those with problems of various 

kinds; a common theme stated by the pastor and other speakers 
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is that one should not be discouraged by the hardships of this 

life but. should instead look forward to life in the 

supernatural realm. For example, the dominant theme in one 

sermon can be summarized as a call upon the congregation to 

never be morally defeated by problems or difficulties and to 

look toward a time beyond the earthly life, to a "time when 

there will be no more tears." Pentecostal sermons tend to 

emphasize the problems of sin, the inevitability of hardships 

in this life, and the importance of God's guidance of the 

individual member's life. The Penitekosi congregation, perhaps 

more than any other researched congregation, continually 

stresses the importance of salvation and renewing ones 

dedication to Christ. 

Pentecostal members, during interviews and informal 

discussions, often state that the Sunday service is the 

highlight of the week for them, and they often point out past 

worship experiences that were particularly memorable for them 

and that prompted a particularly strong spiritual awareness. 

Ruth Borker, in a study of a Brethren "Breaking of Bread" 

worship service, notes how members actively evaluate their 

worship experiences (Borker 1986). For Pentecostal members, 

one religious performance or service may create a greater 

sense of spiritual well-being and unity among members while 

another service is felt to be less inspirational. A 

"heightened sense" (Tambiah 1968) of spirituality is desired 
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by members as they experience the worship service, and I would 

characterize the Penitekosi Sunday worship service as a rather 

single-minded pursuit of the personal experiencing of 

spiritual salvation. 

The sermon often ends with a call for rededication to 

God, and there may be an 'altar call' in which people, 

especially non-members and the "unsaved" are encouraged to 

come forward to pray at the front of the church and to 

publicly dedicate their lives to Christ. The service closes 

with song and prayer, and some members will continue praying 

in the pews while others move outside to talk, and perhaps 

wait for a ride home. The pastor and other spiritual leaders 

may use this time to visit with members and make plans for the 

activities to take place later in the day. Any members who are 

without the means of transportation and live some distance 

from the church building must rely on the services of the 

pastor's van or another member's vehicle, and such members 

converse with other members in the church yard as they wait 

their turn for a ride home. 

Sunday Afternoon Activities 

The end of Sunday morning services, as for all churches 

in Tonga, means the beginning of the best meal of the week. 

Normally, members disperse to their own homes for the sunday 

midday meal, and each member eats with his/her own famili or 
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household. However, there is significant resource sharing 

among many members for this meal. For example, in one case, a 

mother with four children and a husband working overseas 

receives cooked food from a neighboring member of the 

congregation. In another case, two unmarried adult females 

usually share the noon meal with an elderly female member. 

One unique characteristic of the Penitekosi Denomination 

is that a number of the youth members, numbering from 5-10 at 

any given time, reside in the household of a shopkeeper who is 

an active member of the church and an individual with a modest 

amount of financial support from relatives residing overseas. 

In this household, the Sunday meal is a rather large affair 

involving over a dozen people. The young men do much of the 

preparation before the church services, and everyone gathers 

together to enjoy the meal. All of these instances of food 

sharing make the Penitekosi congregation the most active of 

the researched congregations in bringing non-kin church 

members together for the Sunday noon meal, and this indicates 

the greater degree of resource need and the greater degree of 

resource sharing within the congregation, the kaingalotu. 

Sundav Feasts 

The Methodist denominations, including the Free Wesleyan 

Church, have clearly made feasting, a longstanding tradition 

in Tongan society, an integral part of their identity. In 
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comparison, the Penitekosi Church does not make feasting an 

integral part of their identity. Sponsorship of feasts by the 

Penitekosi congregation is largely confined to the annual 

church conference, the special Sunday occasions such as when 

visitors come from overseas, and weddings. The Penitekosi 

Church, though it is less vocal than the Adventist Church in 

criticizing the Tongan feast as an extravagant waste of 

resources, holds to the position that members need to devote 

more time to evangelism and less time to social activities 

such as feasting. The Penitekosi church takes the approach 

that feasting can be a very positive experience within the 

church, and the conference feasting, special feasts for 

overseas visitors, and wedding feasts are eagerly anticipated; 

members clearly welcome festive occasions and enjoy feasting. 

I was fortunate to be invited to attend a wedding feast 

in which the bride and groom where members of the 

congregation. A special but brief time was set aside during 

the main service of the "wedding" Sunday to acknowledge the 

new marriage and to give God's blessing upon the new marriage. 

The feast was held after the Sunday morning worship services 

and was an occasion for relatives of the bride and groom, some 

of the leaders of the Penitekosi congregation, and a few 

invited guests to feast together. All of the relatives of the 

groom were not members of the Penitekosi church while all of 

the relatives of the bride were Penitekosi relatives; the 
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total number of relatives present of both the bride and groom 

numbered about a dozen people, and the entire feast party 

numbered about twenty which included a contingent from the 

kaingalotu who wished to join in the celebration. 

The feast was rather informal in comparison with feasts, 

wedding or otherwise, that I witnessed in the Free Wesleyan 

congregation. Most non-Pentecostal feasts that I observed were 

very structured in terms of seating arrangement and the 

oratorical style of speeches. For this Pentecostal feast, the 

culinary production was simply laid out on a table and people 

helped themselves to the food instead of sitting cross-legged 

before a row of roasted pigs, yams, and other items set out on 

a giant pola, or food tray (as found in the more typical feast 

situation). In the case of this Pentecostal wedding, the 

seating arrangement was much more casual and the speech making 

was less prolonged and less oratorical than for the other 

wedding feasts that I observed. Guests sat about in the dining 

area while the minister gave a speech on the importance of the 

family and of the marriage union. Following the minister's 

words, a rather humorous speech was given by a male elder of 

the church and then his speech was countered by another speech 

by a second male elder. The feast was similar to most Tongan 

wedding feasts in that there was an emphasis in all of the 

speeches on the importance of famili,· the importance of 

children, and the importance of the home filled with 
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spirituality. At the same time, the Penitekosi feast was more 

modest in scale in comparison to the other wedding feasts that 

I witnessed, and the Penitekosi feast, when compared to Free 

Wesleyan wedding feasts, contained less emphasis on oratory. 

Sundav Afternoon Evangelism 

An important Sunday afternoon activity is evangelism, and 

on most Sunday afternoons a group of about a dozen members of 

the congregation will take part in a public evangelism effort 

that is held outdoors. The "open Air" service is the most 

visible of the congregation's evangelistic efforts, and will 

usually bring a cooperative effort from the minister, male and 

female church leaders, and the youth as they attempt to 

recrui t new members. The members of the evangelistic team 

travel in two or three vehicles, along with the band 

instruments, to an open plot of ground in the center of some 

village or community. Upon disembarking, the musical 

instruments are set up and the band begins to play. The band 

usually consists of a drum player, two or three guitarists, a 

keyboard player, and vocalists: the band is predominantly 

composed of male youth but female vocalists are usually 

included, and the female vocalists may take a prominent role 

in the musical performance. As the band plays, a crowd, mostly 

of children and youth, gathers nearby to listen to the music. 

The music is lively and is meant to attract the attention of 
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all the people resting after the noon meal; as the crowd 

grows, the music is accompanied by prayers, testimonials, and 

a short sermon or two -- all of which built to a climax in a 

call for conversion. 

The Penitekosi evangelistic style is distinctive because 

of its use of a band. The bands' music is meant to announce 

the arrival of the Pentecostal evangelism team to a village or 

community and to entice an audience to gather round. From that 

point on, the band music is interspersed with evangelistic 

preaching that expresses the gospel according to Pentecostal 

beliefs. Non-members are sometimes critical of these 

evangelistic performances, and a major criticism voiced by 

non-members is that the music is too loud and too similar to 

the style of Western dance music; cri tics argue that this 

style of music fails to create the proper attitude of 

spirituality within the listener. The Free Wesleyans, for 

example, often accuse the Pentecostal members of disrespectful 

behavior because Free Wesleyan members feel that the 

Pentecostal band music is too flamboyant and too "noisy" to 

exhibit proper respect to God. In addition, some non-members 

feel that the message preached is too direct and 

confrontational in its condemnation of "sinners" and in its 

negative judgement of the lifestyle of many Tongans. Despite 

such criticisms, the Penitekosi "Open Air" usually draws a 

large crowd and is generally appreciated by Tongans, 
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regardless of church membership, for its presentation of the 

gospel. The Open Air is a rather unusual activity in Tongan 

society and is, no doubt, redefining concepts of proper 

"religious" behavior in contexts of public performance. 

The band members and the evangelistic team see their 

effort as one of glorifying God: their singing and speaking 

emphasize the seriousness of their message. For example, a 

young male leader on one occasion, after a few songs have been 

played, begins his introductory remarks by stating: 

LEADER: Tapu moe 'afio 'ae Laumalie Ma'oni'oni toe 
'Otua. Pea 'oatu foki moe fakatapumavahe kiate koe 
'oku ke me' a mai he houa ko ' eni ke tau kaunga 
vahevahe ' ae folofola ' ae 'otua. Ka e 'ata mo' 0 
kimautolu 'ae faingamalie ko 'eni ke ma'u tutu he 
houa ko'eni '0 tala 'ae Langilangi moe ngeia moe 
malohi 'ae 'eiki ko sisu Kalaisi na'a'ne fai ki he 
'emau ngaahi mo'ui 'ihe ngaahi 'aho ko'eni. 

TRANS.: Sacred is the Holy Spirit of God. And 
blessings upon you who have come in this hour to 
share the word of God. Let us have this opportunity 
to stand up at this moment and tell of the glory 
and greatness of the Lord, Jesus Christ, what he 
has done to our lives in these days. 

The text is a good representative of Biblical texts that are 

used for Tongan Pentecostal preaching: there is less emphasis 

on the finer points of denominational doctrine or 

eschatological beliefs in Penitekosi evangelistic presentation 

than in either the Adventist or Mormon congregations. The 

Stress in the evangelistic sermon, as in the Pentecostal 

Sunday school and in the Sunday sermon, is on the life of 

Christ and on turning one's life "over to Christ." 
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The attitude of Penitekosi members is that witnessing for 

their faith is a vital part of their lives and there are many 

speaking opportunities for members. Speakers usually organize 

their sermon or testimony by picking out a story or a few 

texts from the Bible and combining the Biblical material with 

personal experience, as is typical of Free Wesleyan sermons. 

Conversion stories are highlighted in many of the more 

personal testimonies by Penitekosi members, and the sinful 

nature of humanity is painted starkly in such personal 

testimonies; for example, on one occasion, a young male adult 

negatively depicted his lifestyle of kava drinking and beer 

consumption before his moment of conversion. A major theme is 

that church membership is not enough to be a true Christian, 

and one cannot depend on one's social position or the position 

of one's family for personal salvation. The Penitekosi 

congregation puts greater stress than the other researched 

congregations on the penalties of sin, on the evil nature of 

Satin, and on the importance of each individual's daily 

commitment to Christ. 

Sunday Evening Service 

Just before the sunday evening service, those 

members not involved in the Open Air may visit non-members, 

the sick, or members not present at the morning worship 

services. Others may slowly congregate on the church grounds 
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to chat, sing, or pray while waiting for the evening service. 

The pastor may schedule a rather informal and private meeting 

with elders or other leaders of the church to work through 

some problem or to delegate responsibility. The band and/or 

singing group may meet to practice one last time before 

performing. 

The Sunday evening service is the primary weekly 

proselytizing effort undertaken within the church building. 

Again, music has a key role and the service opens with a 

lengthy song service. In addition to singing, the service 

includes introductory remarks, Bible reading, prayer, perhaps 

a short testimonial, and the main sermon, which is usually 

given by the pastor or one of the elders. Invariably, there 

will be an 'altar call' at the end of the service, and at this 

time the "unsaved" are invited to come forward and receive 

salvation: at times, no one comes forward but usually there 

are one or two people who accept the invitation. The act of 

coming forward to the alter is seen by everyone as a 

courageous and very serious decision; the pastor and the 

leaders of the church join those at the alter and pray with 

them. At the close of the final prayer from the pulpit, those 

who have come forward to indicate their desire for renewed 

spirituality are then led to side rooms for group prayer; the 

female leaders take the women to the side room designated for 

the use of the females and the male leaders lead the way into 
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the side room for the males. The males and females, in their 

separate rooms, pray together and receive the Holy Spirit in 

the form of glossolalia. 

Weekly Religious Services 

Wednesday night prayer meeting is a more subdued worship 

service than the main Sunday service, but attendance is 

usually strong and all regular members are normally in 

attendance. The Wednesday service is the time when the 

concerns and problems of the members are most likely to be 

dealt with in a public manner. In this context, sermon topics 

are more likely to deal with the everyday but serious problems 

of financial hardship, poor health, death and dying, or 

marital conflicts. Members are encouraged to bring their 

troubles to God in prayer and members can become very 

emotional during the service. For example, one night a middle

aged, married woman became very visibly distressed during a 

prayer. The sobbing and moaning of the woman prompted the 

pastors wife, and then another female leader, to move to the 

woman to comfort her and to pray over her. I am not privy to 

all of the distressed woman's concerns but she was 

experiencing financial troubles as well as the absence of her 

husband who was working overseas. The context of the prayer 

service allowed her to express her feelings and support was 

immediately forthcoming from the congregation. 
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As well as Wednesday meetings at the church, "house 

meetings" are frequently held during the week at various homes 

of the membership. These meetings are meant to provide a more 

informal, personal context for members to worship and 

socialize with invited non-members. Invitations to attend are 

especially extended to those non-members who might not come to 

the more public services held in the church; the "house 

meetings" are also a means of getting members of the host 

household who are not members of the Peni tekosi to participate 

in the worship. In such contexts, the format is one of prayer, 

Bible study, and personal testimony. The meetings are an 

occasion for the women, youth, and others to take on 

leadership and performance roles; in particular, the event is 

an context for performance practice by the youth. The "house 

meetings" are the most frequent context for personal one-on

one interaction in which members attempt to convert non

members. 

The Friday evening service is the weekly event that is 

largely organized by the youth. The Friday evening service is 

the primary context for youth to give devotional talks and 

personal testimonies about their own life. The Penitekosi 

Church, unlike the Free Wesleyan Church which does not have a 

regular context for youth ~estimonials, encourages its youth 

to publicly describe their conversion and spiritual 

experiences. The Penitekosi testimonials are rather dependent 
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on the speaker's personality and speaking ability, and the 

Penitekosi testimonial is a narrative of the way in which God 

has worked to transform one's life. Many of the youth have 

converted from the denomination of their parents and so they 

often have an interesting story to tell about their conversion 

experience. 

The Friday evening worship is a good opportunity for 

youth to experience the presence of the Holy spirit. The 

presence of the Spirit in the form of glossolalia can be taken 

as a sign of special blessing for the individual. However, 

'speaking in tongues' can be a potential source of competition 

among those members experiencing glossolalia and those who are 

not having such an experience, and members take care to ensure 

that a sense of communi ty is fostered in the evening's 

worship. Youthful members are encouraged to take part in 

prayer sessions after the main service and group prayer is 

conceptualized as a means for spiritual and social communion. 

The pentecostal congregation's belief in the power of prayer 

is such that all night prayer vigils are frequently held, and 

the youth in particular are active participants in these 

special prayer sessions. 

Band and singing Group Practice 

A great deal of investment of time and energy is put into 

band and singing group practice, and members must be quite 
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devoted to the enterprise. Many of the members at any given 

point in time are likely to be rather inexperienced and must 

work hard to progress to the point of being able to 

participate in public performance. Practice may occur on any 

weekday night and usually takes place at the house of the 

adul t leader who instructs the youth for hours on end in order 

that they will be ready to perform. The adult leader has 

ultimate decision making authority in regard to which members 

will play instruments in the band, sing solos, and take 

prominent role in the musical performances. Much of the 

success of the musical groups depends on the skill of the 

adul t leader to manage the needs and interests of the youthful 

performers. 

All of the researched congregations experience some 

competition within their musical groups; in the Pentecostal 

congregation, members compete for singing parts, for playing 

instruments in the band, and for major roles of performance; 

therefore, it is not surprising that the Penitekosi 

congregation occasionally experiences conflicts that arise 

from the inevitable friction created by the competition for 

position within the musical groups. Despite such conflict, the 

musical groups are generally successful in getting a great 

deal of coordinated effort and cooperation from their members; 

the youth consider music practice and performance to be an 

enjoyable social activity. Music, a highly valued phenomenon 
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by Tongan society, provides immense rewards for both 

participants and audience i~ the Penitekosi congregation. 

Fund Raising and Social Welfare 

The Penitekosi congregation exhibits a lesser degree of 

the well-organized fund rasing abilities found in the Free 

Wesleyan congregation. The Peni tekosi congregation is not 

involved in community-wide fund raising proj ects to raise 

money for such things as street lights. Nor is the Penitekosi 

congregation able to have the social welfare organizations, 

funding both congregational and community needs, that are so 

prominent in the Seventh-Day Adventist and Mormon 

congregations. Instead, the Penitekosi congregation relies on 

a more modest means of providing for the social and material 

needs of its membership but the congregation is rather 

successful in raising funds for their most important needs. 

First of all, there is the "mission offering" raised by 

various men I s and women's groups within the congregation which 

is collected once a year at the time of the annual church 

conference. The "mission offering" is like the misinale of the 

Free Wesleyan congregation in that resources are raised 

throughout the year and collected once a year: however, the 

competition among famili groups is not encouraged in the 

Penitekosi congregation as it is in the Free Wesleyan Church. 

In the Penitekosi congregation, there are a number of men's 
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groups and women's groups who are joined against each other in 

good-natured competition to raise money for the "mission 

offering" and for other proj ects as well. The money, food, 

furniture, and other items constructed or purchased by these 

groups goes to support the pastors, workers, and others wi thin 

the church. For example, I know of one woman, a widow whose 

deceased husband was a pastor of the church, who received some 

benefit from this redistribution of resources. As in all of 

the researched congregations, there is high value placed on 

each member working to support the needs of those working for 

the church. 

In daily life, there is a strong informal network of 

members who attempt to provide for the basic needs of each 

other and to assist each other in times of need. For example, 

some of the men may work together in horticulture to provide 

food for their families, and there is food sharing for the 

Sunday noon meal in particular. There is not much distribution 

of food in terms of large-scale feasting but there is 

significant sharing between and within households for the 

Sunday meals. For example, there is case of the household of 

the shop owner (mentioned earlier in the chapter), where a 

number of young male adults reside together; in this 

situation, the entire household is engaged in group 

cooperation in acquiring and preparing food resources. This 

household also shares food with a neighboring household that 
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consists of a Pentecostal family whose husband and father is 

overseas. 

Social Activities 

The Penitekosi congregation, though of modest resources, 

attempts to provide some social and recreational opportunities 

for the congregation. However, the Penitekosi congregation is 

the least involved of the four researched congregations in 

providing social activities for the congregation and the 

community. The Penitekosi Church does not sponsor any koniseti 

events or fund raising dances as found with the Free Wesleyan 

Church; the Penitekosi Church's position is that such 

activities are not in accordance with the spiritual values 

that they want encouraged by church activities. 

The Free Wesleyan Church, as already noted, has an uneasy 

relationship with youth dances; many of the older people are 

against allowing such dances to take place. The Penitekosi, 

like the Seventh-Day Adventist Church, takes a stronger 

position by not allowing dancing by their youth and does not 

sponsor youth dances. The Mormon Church presents a contrast to 

the other denominations in their sponsoring of youth dances 

and in their use of dances to encourage participation by 

youthful non-members. In contrast, the Pentecostal Church 

strongly recommends that its youth find other means of 

courtship and socializing. 



437 

The Pentecostal Church, like the Seventh-Day Adventist 

Church, forbids the consumption of kava. The belief that the 

body is a tttemple" not to corrupted by substances of "vice" 

designates kava to the same taboo list as beer and home brew, 

and, of course, there is no sponsorship of youth kava parties. 

Youth of the church must find opportunities for socializing 

and courtship elsewhere than the kava circle. In fact, many 

evenings of the Pentecostal members are spent in worship 

activities, as already discussed in this chapter. Friday 

evenings, a time for faikava in the Free Wesleyan 

congregation, is a time for the youth worship in the 

Penitekosi congregation. Sunday evenings, a time for youth 

socials at the Adventist church, are devoted to evangelistic 

meetings in the Penitekosi congregation. The activities 

connected to the band and the singing groups, in fact, provide 

the bulk of social opportunities for the youth. 

The Pentecostal Church, with its lack of primary and 

secondary educational facilities, is less active than the 

Mormon and Free Wesleyan congregations in regard to organized 

sports. The Free Wesleyan congregation, as discussed in an 

earlier chapter, is quite active in organized sports such as 

netball and rugby. The Pentecostal congregation, like the 

Adventist congregation, downplays the importance of 

competitive sports and puts its energies into organizing 

informal games of volleyball for the youth instead of actively 
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encouraging participation in public sports competition. 

The congregation does encourage some activities that are 

common to all Tongans. Social activities such as playing 

volleyball or picnicking at the beach are activities enjoyed 

by most Tongans, and occur frequently in the congregation. For 

example, on one national holiday, a number of the members 

organized a picnic at the beach. On another occasion, a 

religious retreat was organized near the beach: the retreat 

featured volleyball games, a barbecue, and relaxing on the 

beach, as well as religious activities. In this way, the 

congregation makes a concerted effort to keep the youth 

closely involved in the group and closely tied to the social 

network of congregational members. Social activities within 

the congregation work to reinforce the sense of community 

within the congregation. 

Social organization Summary 

Middle-aged males dominate the social organization of the 

congregation and the denomination. The relatively recent 

(1960s) formation of the denomination in Tonga has meant that 

the young men who were part of the early growth of the church 

are now the middle-aged leadership of the denomination • within 

the local congregation, there are few elderly members of the 

church, and none of the main leaders is more than fifty years 

of age. Therefore, adult men have had greater opportunity in 
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the Penitekosi congregation, as compared with the Free 

Wesleyan congregation, of gaining positions of status and 

authority in early adulthood, and adult men hold the key 

positions in the congregation. 

There are only a few elderly female members of the 

congregation but there are a number of middle-aged women who 

are active in leadership roles. The women have their own fund 

raising groups and are leaders in providing for the welfare 

needs of the membership and of the church itself. A number of 

females, ranging in age from about 30 to 45 years, have 

important positions in the church as leaders of the youth, 

Sunday school, and evangelism efforts. The women, as in all 

four of the researched congregations, take the major role in 

instructional contexts of the Sunday school; female Sunday 

school teachers include married as well as single individuals, 

though the young married woman often predominate. Women have 

many opportunities for speaking during the weekly round of 

activities; the Friday and Sunday evening meetings may often 

about as many females as males participating in public 

speaking. The most dominant roles by females are held by two 

females who are single and in their 30s. In addition, females, 

especially married women, constitute a majority force in the 

worship contexts and within the congregational membership. 

The youth, of both genders, have opportunities in music, 

preaching, and proselytizing. Youthful members proselytize 
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mainly through participation in the public meetings held by 

the congregation, although workers sponsored by the Peni tekosi 

Church may engage in door-to-door missionary efforts. However, 

door-to-door missionary efforts by the youth are more 

prominent in the Adventist congregation and especially in the 

Mormon ward. The male youth take a more prominent role in the 

band while the female youth take on greater responsibility in 

Sunday school instructional contexts. Both male and female 

youth are very involved in proselytizing efforts, and the 

congregation depends upon the young men and women to do much 

of the evangelism work by assisting in all of the meetings and 

worship services. Unlike the Free Wesleyan congregation, the 

youth are not involved in any community fund raising projects 

or youth sponsored faikava parties. As in the Free Wesleyan 

congregation, youth activities involving positions of 

leadership for youth are under the supervision of adults. 

Tongan society does foster a degree of distinction by 

gender, age, marital status, and social status; each 

researched congregation encourages some differentiation and 

separation of members holding different status. However, in 

many ways, there is less gender distinction in the Penitekosi 

congregation than in the other three researched congregations. 

Males and females do have some roles in which gender is an 

notable feature; for example, Sunday school classes for the 

children are managed, for the most part, by women. The Sunday 
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morning main service, including the prayers and the preaching, 

is generally an arena for the main male leaders of the 

congregation. However, the differences by gender are less than 

in the other congregations. For example, the "male" kava 

events (so much a part of the Free Wesleyan congregation), are 

not included in the Penitekosi experience; the pulpit is less 

a male domain than in any other researched congregation; and 

females are involved in much of the decision making that takes 

place within the Penitekosi congregation. As in the other 

three researched congregations, there are many contexts in 

which men and women work, worship, and socialize together. 

There are few distinctions by wealth or social position 

wi thin the Pentecostal membership. None of the members have an 

"elite" social status within the community; that is, no one 

claims membership within the nobility, the government elite, 

or the business elite. The wealthiest member of the 

congregation would no doubt be the male shopkeeper mentioned 

earlier, and he is by no means one of the wealthiest members 

of his community. Almost none of the members has a position of 

high status or authority outside of the congregation, and, 

therefore, those who hold office in the congregation usually 

do not hold important positions outside of the congregation. 

However, Penitekosi members, as do most Tongans, give prestige 

to those who are religious leaders within their congregations 

and communities. The monetary rewards for being a pastor or 
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church worker are very minimal in the Penitekosi Church but 

there is great personal pride in being a religious leader in 

the many activities organized within the congregation. 

Conflicts and Conflict Management 

The Pentecostal congregation has conflicts that arise 

from time to time and has its own particular means of conflict 

resolution. Like the other researched congregations, the 

Penitekosi congregation is influenced by indigenous as well as 

western models of governing; the congregation is influenced by 

the bureaucratic practices of Tongan Methodism and American 

Pentecostalism, as well as by the forms of management found in 

the Tongan fono and other public meetings. The influences 

originate from many sources and all of them have helped to 

shape the current situation in the Penitekosi congregation. 

There are forces within the congregation that encourage social 

hierarchy, strong social control, and .the top-down 

administration of church affairs. At the same time, there are 

forces that call for management practices that foster 

egalitarian social relations and a more democratic church 

administration. 

out of all of these converging influences, the Penitekosi 

congregation has created its own particular style of decision 

making and conflict management. In general, the congregation 

exhibits a style of management that gives a great deal of 
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power to the pastor and calls for God I s guidance in the 

management of the church. Like the Free Wesleyan congregation, 

many Penitekosi members expect their pastor and their 

congregational leadership to take a strong, authoritative role 

in managing the church, and many members do not want the 

decision making process in the congregation to become 

entrenched in debate. At the same time, many members temper 

their desire for strong authority with a desire for 

egalitarian relations, for a diminished focus on 

hierarchy, and for active 'participation by the 

social 

entire 

membership in congregational matters. Above all, many members, 

despite the uncertain nature of human leadership, are 

confident that God will provide guidance for the church, and 

members expect their leaders to seek supernatural guidance in 

managing the concerns of the church. The leaders and laity 

both look to Biblical text and church doctrine as a check on 

the potential abuses of power by leaders. 

The Pentecostal congregation, in comparison to the other 

three researched congregations, offers the fewest contexts for 

formal decision making by the leaders of the congregation; 

there are fewer contexts for the office holders and the 

membership to get together for formal meetings to discuss and 

vote on church issues. The Pentecostal congregation, in 

comparison with the other three researched congregations, 

rarely holds meetings for the Sunday school teachers, the 
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evangelism leaders, the fund raising leaders and other office 

holders. The meetings that do occur offer less opportunity for 

discussion and debate than similar contexts observed in the 

other congregations. Meetings in the Pentecostal congregation 

tend to be have one characteristic in common with the fono in 

that the context is often used to announce decisions rather 

than to reach a group consensus after prolonged debate and 

discussion. 

Some important meeting contexts include youth meetings, 

choir or band meetings, and the meetings of the pastor with 

church leaders. The youth meetings include some discussion 

among the youth but the meetings are generally dominated by 

the adult leaders who largely control the direction of the 

meetings. Youth meetings are often a context for the adult 

leaders to inform the youth of the plans and decisions that 

have already been made prior to the meeting. youth meetings 

can also be a context in which conflicts of the youth may be 

publicly dealt with by the leaders; for example, the leaders 

may condemn some male youth who have transgressed church 

doctrine by attending a faikava party. The youth meeting may 

also handle concerns arising from the choir and band groups; 

youth meetings are sometimes contexts to make decisions in 

regard to performance events and the performance roles for the 

group members .• 

Meetings between the pastor and the top leaders occur 
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whenever the pastor feels a need for some discussion of church 

matters. The pastor may call two or three of the top office 

holders of the congregation to an impromptu meeting for Sunday 

afternoon; After the meeting, one of the participants of the 

meeting may announce decisions made in the meeting if the 

decisions have important implications for the congregation. 

These announcements may be made in a worship service during 

the week or on the following sunday. However, much of the 

decision making of the congregation takes place informally in 

discussions among the membership, the office holders, and the 

pastor. The pastor, in particular, must get the 'churchyard 

consensus. ' That is, the pastor attempts to ascertain peoples' 

opinions and wishes by listening to the casual discussion of 

issues in the informal context of the church courtyard where 

members talk while waiting for church services to start or 

waiting for a ride home; in addition, there are many informal 

contexts of social interaction in which the pastor is 

constantly in communication with the congregation's members in 

regard to problems and concerns within the congregation; the 

pastor frequently visits the homes of members and members can 

frequently be found visiting the household of the pastor. 

The Pentecostal congregation is characterized by a great 

deal of informal social control and conflict management 

created through the many contexts of discourse among members. 

The congregation is a close knit community that creates the 
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opportunity for considerable scrutiny of each member: members 

are quite aware of the activities of each other, and are 

particularly observant of their leaders' actions. Discussion 

by the members about the daily decisions made within the 

congregation serves as a monitor of congregational management 

on matters of economics, instruction, worship, and evangelism. 

Conflict Management Cases 

The Penitekosi congregation, more than any other 

researched congregation, is concerned with the 'sins' of the 

world and of their members. Each researched congregation 

stresses the importance of controlling the selfish desires of 

the individual but the Penitekosi congregation is most active 

in making sure that their members are living up to the 

standards of the denomination. During the research period, I 

observed a number of transgressions of religious doctrine that 

caused conflict within the congregation and resulted in 

punishment from the church leadership. For example, one 

youthful member, in violation of church doctrine, attended a 

dance hall; the matter came to the attention of the leaders 

and the member subsequently experienced verbal chastisement by 

the leaders. 

Consumption of taboo substances such as kava or alcohol 

is another area for deviation from church doctrine by males, 

and I observed a number of cases in which younger males of the 
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congregation became involved in a faikava event or in the 

consumption of alcohol. Those who violate church doctrine in 

this way risk losing any positions of leadership they hold, 

risk loss of membership in the music groups, and even risk 

loss of full membership in the congregation. However, such 

transgressions are generally seen as an expectable problem 

associated with the male youth, or the talavou, and the 

congregation's perspective is that most youth will eventually 

turn away from such behavior as they attain full adult status. 

The congregation is concerned about the social as well as 

the spiritual problems of the membership: in particular, the 

congregation attempts to handle the economic problems of those 

members in greatest need. The adult members, women in 

particular, often experience the distress of not having enough 

resources to provide for their families and households. The 

Penitekosi church, as already discussed, does what it can to 

assist members in times of hardship: in one case, a mother and 

her children occasionally receives some assistance while the 

father and husband is overseas. In these situations of 

economic crisis, the congregational membership, or the 

kainqalotu, serves the role of the kin group or kainqa. 

In addition, room and board is provided for young adults 

members who choose to leave their family household because of 

intra-family conflict caused by the young person's conversion 

to the Penitekosi Church. In the researched congregation, such 
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youth usually reside with one older male and his family; the 

older male has a large residence and some material means to 

provide for the youth. The young men reside in quarters 

separate from the rest of the household but everyone 

contributes what they can in terms of resources and labor to 

the household. In this case, the whole household functions as 

a famili unit for these youth; the youth are expected to 

cooperate fully with the demands of the male household head, 

and any conflicts that arise are managed by this household 

head. 

The church also provides spiritual healing for its 

members. Some members experience personal conflict that is 

expressed in such a way that other members can come to their 

aid and give them support. Claire Parsons has described the 

manner in which interpersonal friction is covertly expressed 

through spirit possession (1984), and argues that spirit 

possession is one means by which Tongans express personal 

distress in an idiom that is socially acceptable. In 

comparison, I observed two occasions in which a middle-aged 

Pentecostal woman became very emotionally distressed during a 

church service; her behavior prompted an immediate reaction 

from other women who came to her side and comforted her and 

prayed with her for an extended period of time. 

Members are fearful of "possession by the devil" or 

attempts by Satan to occupy the minds of members, and some 
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members interpret emotional and dramatic outbursts by members 

as a sign of the presence of satan. To counter the efforts of 

Satan, members come to the side of the distressed individual 

and pray for the mediating presence of the Holy Spirit. The 

context of the Pentecostal worship service is one that reveals 

the manifestation of conflict expressed in the form of 

emotional outbursts in which the distressed members give 

indications of the inner turmoil that is troubling them. 

Emotional outbursts are an idiom of distress to which the 

congregation is to respond with comforting efforts meant to 

soothe the victim, and in the cases that I observed, members 

endeavored to ensure that the Holy Spirit was welcomed as 

powerful pacifier of personal turmoil. The cases of members 

exhibiting distress in the public eye of the congregation are 

examples of the way in which worship services become a forum 

for the expression and resolution of personal turmoil or 

interpersonal conflicts. 

Interpersonal conflicts can be created within the social 

interaction of the membership, and evangelism activities are 

perhaps the greatest source of conflict among members. 

Evangelism activities such as the Open Air Meeting involve a 

great deal of competition as well as cooperation among the 

participants. In fact, there is a very fine line that 

separates competition from cooperation during activities -

such as music performance and preaching which are 
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conceptualized by Tongans as arenas for competition. 

Individuals compete with each other to provide the best music 

performance or the best sermon while, at the same time, 

joining in the general cooperative effort of the group to win 

converts. 

Members' competition and conflict exhibited in evangelism 

efforts can sometimes grow into major conflicts; competition 

among the younger male adults in regard to preaching roles can 

escalate at times into more visible conflict. In one case, one 

of the youn~ men involved in conflict over public speaking 

opportunities eventually chose to withdraw from the arena of 

conflict and gradually withdrew from the activities of the 

congregation. In another case, a dispute concerning the 

management of the evangelistic team led to a significant 

conflict among members; the conflict among individuals 

competing for major roles in the evangelism effort escalated 

to the point where the pastor eventually had to step in and 

mediate the conflict. In this case, the pastor's eventual 

decision to put a certain set of individuals in charge of the 

team was considered the final word on the subject, and 

subsequent evangelistic efforts were characterized by general 

cooperation. 

In comparison to a conflict of this magnitude, all of the 

problems of managing the youth groups, the Sunday school, 

social activities, and fund raising are of minor concern. 
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There have been cases within the Pentecostal organization in 

which members and even the top leaders have been involved in 

serious conflict with each other; such conflict has escalated 

to the point where one faction has left the congregation and 

even the denomination. The pentecostal organization finds it 

a challenge to foster energetic evangelism without creating 

factionalism that destroys the congregation, and the 

congregation must work hard to keep highly motivated members 

from destroying group harmony with overzealousness. 

Conflicts with the Community 

The Pentecostal members are rather vocal, by Tongan 

standards, in presenting their spiri tual message, and the 

'open air' service, with its lively music and earnest 

preaching, is a familiar event for all Tongans. The 

Penitekosi, like the other researched groups, sees itself as 

the true defender of Christianity in Tonga, and members define 

their mission as one of saving the spiritual souls of Tongans. 

Like most evangelical groups, the Peni tekosi create some 

tension and conflict with non-members who are put off by the 

evangelical zeal. In addition, other church groups do not like 

to lose members to the Penitekosi Church; the conversion of 

new members to the Penitekosi group is a source of conflict to 

those church groups losing in the transfer of membership. To 

counter such conflict, the congregation attempts to involve 
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itself in community activities and to foster good will among 

church groups, while maintaining strong efforts to win new 

converts. 

Conclusions 

The Pentecostal Church, in comparison to the Free 

Wesleyan Church in particular, holds a minority position in 

Tongan society, and is the smallest denomination of the four 

researched denominations. The Pentecostal organization 

continues to grow but at a much slower rate, for example, than 

the fast-growing Mormon Church. However, the Penitekosi 

denomination is a vital institution for a significant number 

of Tongans, especially those who are more marginal to 

mainstream Tongan society. The researched local congregation 

certainly provides its membership with a potent religious 

experience and a full schedule of activities. The stress on 

evangelism is a particularly strong attraction for those 

individuals with an evangelical inclination, and we can expect 

steady church growth in the future. Research on the 

Pentecostal congregation has allowed a view of one management 

style in regard to social control, cooperation and 

competition, and conflict resolution. 

The forces for social control, as in the other three 

researched congregations, are strong. However, an important 

distinction for the Pentecostal congregation, especially in 
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comparison with the Adventist and Mormon church groups, is 

that it is not controlled by international church 

organizations. Instead, as in the Free Wesleyan Church, 

indigenous control is emphasized, and a great deal of power is 

put in the hands of the pastor to manage the affairs of the 

congregation. social control in the Pentecostal organization 

is more dependent on the personal, charismatic leadership 

within the congregation than is the case in the other three 

researched congregations. Leaders' claims to authority are 

based, in part, on personal reputations for persuasive public 

performance, good leadership qualities, and a close 

relationship with God; leadership is less dependent on formal 

education in the Pentecostal organization than for the other 

three researched denominations. 

Analysis of the leadership structure, the activities, and 

the conflict management practices of the Penitekosi 

congregation suggests a less bureaucratic, less structured 

organization than found in the other three researched 

congregations. In comparison with the other three 

congregations, the Penitekosi congregation does not have as 

many church meetings or other public forums in which major 

issues or problems are openly debated and resolved. However, 

there are many everyday contexts in which the pastor, the 

congregation's leaders, and the members work together in the 

management of the church. The particular leadership behavior 
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of the congregation's minister at the time of the research can 

be best characterized as a personal, informal style that 

incorporates many of the members into informal decision 

making. In many situations, such incorporation seems to 

encourage enforcement of decisions made by minister. Leaders 

and members alike give much credit to the supernatural 

guidance of God in matters of congregational management. 

As in the other congregations, the Pentecostal 

congregation is a major force for controlling the personal 

lives of members; the minister, the church elders, and the 

membership in general take on the responsibility of watching 

over the lives of other members and aiding other members in 

their conformity to the guidelines of the church; I have noted 

a few cases in which the minister and church elders use their 

authority as spiritual leaders to chastise members who have 

deviated from church doctrine; violations of prohibitions on 

dancing, kava, alcohol, and tobacco are perhaps the most 

common areas where member's deviations from church doctrine 

are most visible to the eye of the church. I have also 

emphasized that guidance and support is given among the 

membership in contexts of worship, instruction, and social 

interaction. I have stressed the way in which the web of 

interactions among members aids in generating a sense of 

community~ members know about each others circumstances and 

often aid a member in need of spiritual, moral, or material 
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assistance. 

The Pentecostal Church has less emphasis than the Free 

Wesleyan Church on certain forms of control that emanate from 

the monarchy, the nobility, and the social elites of Tongan 

society. The Pentecostal congregation is certainly not 

promoting rebellion or antagonism toward the social order but 

the relative lack of social integration with the upper levels 

of Tongan society fosters less interest in actively supporting 

institutions of power. In comparison with the Free Wesleyan 

congregation, the Pentecostal congregation is also less 

involved in the activities of the local community. Pentecostal 

members, in comparison with Free Wesleyan members, are less 

involved with activities such as feasting, kava drinking, fund 

raising events, and concerts. The relative attenuation of 

involvement in primary social contexts of the community means 

that the Pentecostal congregation is less connected than the 

Free Wesleyan congregation to the socio-economic realm of the 

community. 

The Pentecostal congregation can be characterized as 

discouraging their members from solidifying certain forms of 

cooperation with social units outside of the congregation; I 

have described the manner in which social groups such as the 

famili, the kindred, and the community may lose some of the 

cooperative aspects of their relationships to the Pentecostal 

member. However, the Pentecostal congregation is the most tied 
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of the four researched congregations to the socio-economic 

realm of members' resource production, management, and 

redistribution. A good example of this is the male 

shopkeeper's household that includes a number of single males 

who belong to the Pentecostal congregation and who share their 

resources within the shopkeeper's household and within the 

congregation. The example of the shopkeeper's household is 

also an illustration of the strong degree of cooperation 

within congregation. 

The Pentecostal congregation's discouragement of 

competition within families, within the congregation. The 

Pentecostal congregation's lack of participation in faikava, 

lessened emphasis on hosting feasts, and lack of community 

fund raising events means that members are absent from many 

important arenas of competition. The generally modest economic 

means of most Pentecostal members means that some members do 

not greatly miss resource-giving competition that is a 

hardship on those with few resources. However, to compensate 

for this loss of competition in the community arena, there is 

much competition that is internal to the Pentecostal 

congregation. For example, like the Free Wesleyan 

congregation, there is competition in resource giving within 

the congregation. In addition, I have described in some detail 

the presence of competition within performance events, 

evangelism activities, and contexts of leadership. 
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The pentecostal congregation, like the other three 

researched congregations, does have conflicts but also has the 

means for management of these conflicts. The structural 

organization of the congregation encourages authoritative 

intervention by the minister in conflicts among members. In 

addition, the general lack of bureaucratic meetings and open 

contexts for debate on issues creates a less open resolution 

of conflicts. The lack of frequent and public contexts for 

conflict resolution also means that there have been fewer 

opportunities for ethnographic observation. However, I have 

noted the frequent informal contexts of interaction among the 

members and the minister in regard to decision making and 

conflict resolution. 

As noted, there are inevitable minor conflicts over 

resources, social positions, and church offices; many of these 

conflicts are handled in the everyday contexts of gossip, 

ridicule, and joking. The occurrence of daily conflicts is 

seen as an irritation and as disruptive to congregation's 

unity. However, the congregation is generally successful in 

resolving or at least preventing most conflict from escalating 

to such gigantic proportions. Occasionally, conflicts cause 

severe discord in the congregation with the resultant loss of 

membership. In the recent past, there have been major 

conflicts involving factionalization within the congregation, 

and this kind of conflict has the potential to do the 
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congregation considerable harm. It is the major conflicts over 

interpretations of doctrine or conflicts over top leadership 

that really threaten the congregation. The stress on 

evangelism and proselytizing encourages members to be dedicate 

themselves to the religious life and the greatest challenge to 

the congregation is to channel that energy into unified effort 

for continued growth of the Tongan Pentecostal Church. 
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CHAPTER 10 

THE SEVENTH-DAY ADVENTIST CONGREGATION 

The Seventh-Day Adventist Church, or the Siasi 'Aho Fitu, 

has had a presence in the Tongan islands for most of the 20th 

century, and has had some success in winning converts in the 

last few decades. The denomination has a modest number of 

congregations throughout the islands, and holds about 3 

percent of the total population. Unlike the Free Wesleyan 

Church, few Seventh-Day Adventist members are of the nobility 

and few hold important government posts. However, the church 

does claim a fair number of teachers, government workers, and 

business people among its members. The denomination's ties 

wi th the international sphere has been important for migration 

overseas, and a large number of members have gone overseas for 

permanent stay: there are congregations of primarily Tongan 

membership in Australia, New Zealand, and the united states. 

The church's central organization in Tonga is located in 

the capi tal, Nuku ' alofa. In the recent past, the church 

president for the organization in Tonga was an expatriate, but 

currently the top leaders at the Tongan headquarters are all 

indigenous Tongans. These leaders, for the most part, have 

been educated in Fiji at a college owned by the denomination. 

All of the Tongan leaders have strong ties with the 

international Seventh-Day Adventist community of believers, 

and the Tongan church management is closely connected to the 
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international church organization. A major administrative 

concern is education, and the denomination manages an 

educational system from primary through secondary levels; the 

secondary boarding school, Beulah, is a hub of Adventist 

activities, educational, religious, and social. Another 

primary denominational concern is evangelism, and the church 

is quite involved in proselytizing efforts throughout the 

islands. 

At the local level, the researched congregation is one of 

the larger Adventist congregation in Tonga, and contrasts with 

some of the very small Adventist congregations, formed from 

two or three families, which exist on some of the smaller 

islands. The researched congregation is composed of a diverse 

membership which includes a fairly full range of individuals 

who vary by occupation, educational experience, and social 

position. The congregation includes a number of members who 

have some status in the community as business people or civil 

servants, as well as many people who remain dependent on 

horticul tural and part-time wage labor. The congregation 

includes a number of large famili groups which have belonged 

to the Adventist Church for two or three generations; at the 

same time, there are many members who have joined the 

denomination independently of their relatives and are not part 

of a large kin group within the congregation. 

The Adventist congregation is located in a community that 
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includes the presence of a number of other Christian 

denominations such as the Free Wesleyan Church, the 

Pentecostal Church and the Mormon Church. The communi ty 

includes the Pentecostal and Mormon congregations that are a 

part of this research, and so the Adventist congregation is 

one among many religious groups in the community. The 

Adventist congregation's members are widely dispersed in a 

geographical area that is still small enough to allow most 

members to travel by foot to the church for the weekly round 

of activities. 

social Organization and Congregational Leadership 

At the local level, the Adventist congregation has a 

complex hierarchy of leadership overseen by the local church 

board which is chaired by the congregation's minister. The 

minister works with the church board as well as with the local 

congregational leaders in managing the congregation. The 

congregational leadership is derived from a significant number 

of office holders who are surpassed in number only by the 

Mormon congregation. The Adventist pastor is assisted, in 

order of rank, by a head elder, the elders, the head deacon 

and deacons; all of these positions are male ones. The head 

deaconess and deaconesses are the female counterparts to the 

head deacon and the deacons, though the women's roles are 

attenuated in comparison with that of the males. The 
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treasurer, clerk, lay activities leader, social welfare 

leader, Sabbath school superintendent, home and school leader, 

youth director, temperance teacher are positions that can be 

held by either men or women. 

The elders assist in the decision making, the preaching, 

and the management of the church services. The deacons are 

more directly responsible for such duties as ushering, 

collecting offerings, and so forth. The deaconesses have the 

responsibility of keeping the church building clean and 

attractive: for example, they take care that flower 

arrangements are placed below the pulpi t for the Sunday 

services. The church treasurer keeps the accounts for the 

church, while the clerk handles the membership records. The 

lay activities leader is in charge of the general social, 

educational, and spiritual activities undertaken by the 

congregation. The social welfare leaders are responsible for 

the social welfare activities of the church in regard to both 

the congregation's and the community's welfare needs. The 

Sabbath school superintendent is in charge of the Sunday 

school hour and this person is assisted by a secretary and 

treasurer. 

The youth leaders and childrens' leaders work with the 

Sunday school superintendent in the management of programs for 

the children, youth, and young adults. Adventist youth 

activities are under the control of specific church offices 
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and programs, all headed by adults. The Sunday afternoon youth 

religious program is the primary context for youth to perform 

their music and to participate more fully in worship 

activities, and this context allows the youth to take on some 

leadership roles. Frequent social functions provide some 

leadership roles for male and female youth who are active in 

planning and overseeing social activities. 

Congregational Activities 

Sunday (Sabbath) School 

The main day of worship is Sunday, rather than saturday, 

due to the time reckoning of the first missionaries, and so 

Tongan Adventists are distinct among their denominational 

members for worshipping on the same day as the majority of 

Christianity. Tongan Adventist members have no trouble 

conforming to social norms for observation of Sunday as a day 

of worship; however, the denomination does have its own 

particular style of worship. There is no early morning service 

as in the Free Wesleyan congregation. In addition, the 

Adventists, as well as the Pentecost and Mormon denominations, 

do not permit the Sunday morning kava drinking session that is 

part of the Methodist-derived denominations. 

The first event on Sunday morning, then, is the Sunday 

school program which begins about 9:30. The Adventist 

congregation, in contrast to the Free Wesleyan denomination, 
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expends considerable energy on the sunday school (called 

Sabbath School by the members). Sunday school is for adults as 

well as children, and is a primary part of the 'AbO Fitu 

religious experience. For the children, separate programs 

divided by age -- are offered for the duration of the hour. As 

in all the congregations researched, the religious 

socialization of children is felt to be very important, but 

the Adventist Church is also very concerned with continued 

religious instruction beginning with infants and extending all 

the way to the elderly. All members, regardless of age, are 

expected to continue to learn church doctrine. 

The adults have a separate Sunday school which begins 

with a few songs, prayer, and opening remarks by the Sunday 

school leader or superintendent; this person welcomes the 

congregation, makes announcements, discusses the goals of the 

congregation and denomination, and perhaps gives a short 

inspirational talk. Following this, there may be a special 

presentation by a member who narrates a story taken from a 

denominational periodical; the story will involve some account 

concerning mission experience from geographical areas around 

the globe. The mission account is followed up by a collection 

of offerings that are for mission efforts as well as local 

needs. 

The following text is one instance of the superintendent 

announcing the time to gather the offering; she states: 
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LEADER: Ko e taimi 'eni 'etau foaki, foaki 'etau 
me' a ' ofa fakamalo, me' a 'ofa • aho. Pea lolotonga 
ho'o mou foaki 'oku 'iai 'etau hiva mavahe heni. 
kuo kole ki he kau hiva kenau laka mai kimu'a ni 
pehe 'ehe kau kiva ko'eni hili pe 'a e 'uho'uha 
ko'eni 'e i'ai a' e la'a'a'a. Pea hili 'ae 
fakapo'uli tu'u koe 'ae kuonga ko 'eni 'e ma'a mai 
a ' e ' aho. Ko ia keke piki kema ' u foaki ho ' 0 
me'a'ofa ako ho'o lesoni. Fakaha'aki ho'o 'ofa ki 
he 'otua. 

TRANS.: Now is the time for our offering, whether 
it be a "thank" offering, birthday offering. And 
while we give, we have a special group who will 
sing for us, so now may I calIon the singing group 
to come forward please. Their song is about how 
behind the clouds, the sun shines and after the 
darkness, the day dawns. Therefor sit tight, give 
your offerings, study your lesson to show that you 
love God. 

Like the Free Wesleyan Church, the Adventists have the custom 

of collecting, usually once a month, special offerings for the 

recent occasion of one' s birthday or general thanksgiving. The 

person will come up to the front to present money on behalf of 

oneself or another individual, and this is a context for mild 

forms of competitive giving. 

The offering is followed by music, verbal presentation of 

inspirational material, and prayer. Such prayers are rather 

short and do not contain the elaborate, highly metaphorical 

language used in Free Wesleyan prayers, and there is less 

reference to Tongan leaders of the community and nation. The 

following prayer is given by the pastor of the congregation: 

PASTOR: Tamai 'alo'ofa 'ae 'afiona. 'Oku kei lafio 
I ihe taloni loe langi - ko ho tu I unga va I e oku 
tu'uo 'ihe kelekele loe maama ko 'eni. Mela kotoa 
pe 'ae lafiona. Koula moe siliva lae tangata pea 
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moe fefine, 'e mau nofo ai he pongipongi ai koe kau 
sevaniti kimautolu 'ae 'afiona. Lava kemau 'ilo'i 
ai he pongipongi ko'eni ho'o 'ofa ho'o kei tauhi 
kuo fai mai kiate kimautolu pea? Lave ai 'ae 
fa'ahinga fai angahala ko kimautolu. Fakafeta'i 'a 
ho' 0 ' ofa ' oku fakaha ki he si' i kau si' i kau 
tamaio'eiki '0 foaki 'ae ki'i me'a'ofa si'i 'ihe 
pongipongi ko 'eni. 'Ikai ke ' iai ha me' a ke 
fakatataua 'aki 'e 'Otua ho'o 'ofa mo e tauhi lahi 
kuo ke fai mala 'emau mo'ui. Ra neongo ia ka mau 
foaki pee Monu'ia 'ae foaki mai ha ho finangalo ki 
he ki'i me'a'ofa si'i. Pea ta 'ae mo'ua moe 
faingata'a feitu'u 'oku ne 'iai ke hoko 'ae 
me'a'ofa ni. Roe me'a ia kene 'omi maio Pea lilo'i 
ai maama lahi 'ae 'afiona. Re tapuekina 'ae kakai 
kotoa pe 'oku nau foaki 'ihe pongipongi ni. pani 
kimautolu lea ke hanga '0 foaki. Mau foaki kakato 
mau mo'ui ma'ee 'afiona. ia sisu Ralaisi koho 'alo 
ko ho mau fakamo'ui. 'Emeni. 

TRANS.: Our merciful Father, you are almighty. 
Everything on earth belongs to you. The silver and 
the gold and all the riches of this earth is yours. 
We, men and women who are in your presence this 
morning, are but servants of you. We acknowledge 
your love and your guidance for us this morning. It 
is under your leadership and guidance that we, 
sinners, rejoice today. We praise you and thank you 
for your love and protection over these people who 
are about able to present offerings to you this 
morning in appreciation of your love. We pray that 
you would bless this offering and make it a 
blessing in your cause for those who are needy. 
Bless all of us who are present here this morning. 
Guide us and help us not just to give our offering 
but to offer our hearts for you, for we ask all 
these things in the name of Jesus Christ our Lord. 
Amen. 

The congregation is then divided into a number of small 

groups; each group has a designated teacher, male or female, 

drawn from the ranks of the congregation. A given group is 

often composed of members who are similar by age and/or 

gender, although any such division is by no means mandatory. 
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The topics of discussion are formulated for the teachers and 

the class members in an instructional booklet created by a 

church education department located in the united states. The 

material is written in English and then translated into 

Tongan, and members have access to both the Tongan and English 

versions. 

Interview and census data from the 'Aho Fitu congregation 

reveal that many of the current membership of adults converted 

to the church after enrolling and spending some time in the 

church educational system. Many of these people, and 'Aho Fitu 

converts in general, switched from one of the three Methodist 

derived congregations: the Free Church of Tonga, the Church of 

Tonga, and the Free Wesleyan Church. These members have had to 

learn a great deal of new doctrinal material that is distinct 

to the Adventist denomination, and they continue in their 

learning of this church doctrine in the sunday school; members 

are encouraged to make use of a large inventory of written 

materials on church doctrine. 

As with the Mormon congregation, the emphasis of the 

Sunday school is on correctly identifying the finer points of 

doctrine and on educating each member on such details. For 

example, in one Sunday school class that I tape recorded, a 

male in his late 50s, leads a class of seven adults -

including 2 females, ranging in age from 30 to 70. The teacher 

holds the office of elder and is considered by congregational 



468 

members to be more knowledgeable than most on church beliefs. 

The following text is one small moment of discourse involving 

the teacher in a question and answer dialogue with his class. 

He states: 

TEACHER: Ko hai tene lava '0 to'o mai 'ae tohi mei 
to'o matu'a 'oe 'otua. 'Uluaki tene lava '0 to'o 
maio pea koho hono ua ko hai te ne lava '0 vete 'ae 
ngaahi fakama'u '0 e tohi ko 'eni. 

TRANS.: Who is worthy to take the scroll from God's 
hand? First, who can take the book? Secondly, who 
can open the seal from the scroll? 

The tape recorded text was taken from one Sunday out of a 

thirteen week discussion of essentially the book of Revelation 

and eschatological doctrine, and the example points out the 

esoteric nature of the topics dealt with during the 

instructional session. 

The Sunday school instruction period, lasting 30 to 40 

minutes, can involve either lively debate or essentially a 

monologue by the teacher. The group is likely to rather silent 

if there is a strong asymmetrical relationship between the age 

of the teacher and the group; for example, a youth group 

taught by an adult frequently involves a less than lively 

verbal exchange. In contexts such as the Sunday school, 

younger people are usually rather subdued in an instructional 

context overseen by adults. In comparison, adul t classes 

reveal a great deal of lively discussion and debate; in fact, 

the Adventist congregation exhibits considerable verbal 
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competition among fellow participants in instructional 

contexts. The Adventist congregation, perhaps more so than any 

other researched congregation, 

theological debate. 

manifests competitive 

Discussion over some of the finer points of the topic can 

lead to a degree of competition among opposing members with 

differing viewpoints. A key example of competitive debate on 

doctrinal matters occurs on one particular Sunday in which a 

nearby Adventist congregation joins with the research 

congregation. The si tuation brings together more than one 

congregation into a Sunday school class context involving a 

large group of adult males and females. In this context, there 

are multiple layers of competition occurring simultaneously in 

the discussion of doctrine on the "second coming of Christ." 

Opposing viewpoints are presented by one middle-aged male 

of the host congregation and then by another middle-aged male 

of the visiting congregation. The audience keenly watches as 

the two debate with each other while being monitored by the 

designated teacher of the class, a pastor. clearly, the 

competi tion is between the two congregations as well as 

between the two 'representatives' of the congregations. After 

the two middle-aged men have debated for some time and the 

discussion moves to a slightly different topic, a most 

interesting development takes place; a younger male in his 

early 20's rather passionately gives his perspective without 
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directly attacking the position of either of the two middle

aged males. The young man is an aspiring ministerial student, 

and this perhaps explains his rather unexpected contribution 

in a context of competition among older adults. Immediately 

after the younger male's verbal contribution, a man about 

thirty years of age from the opposing congregation counters 

the aspiring ministerial student with another viewpoint, and 

the debate continues until the end of the instruct~onal period 

of the Sunday school. 

In contrast to the case of the debate between the two 

congregations, contexts of instruction with the normal 

teacher-student relationship can promote a more cooperative 

style of learning. Such contexts often engender a type of 

reciproci ty where the members work to construct a mutual 

performance that promotes a sense of camaraderie. Discussion 

often includes personal experiences of tribulations and 

conflicts that have been a part of member's lives; for many 

members, the Sabbath school context is one in which to find 

common cause and mutual support. contexts of instruction, 

especially adult Sunday school classes, are sometimes settings 

for the airing of more personal conflicts in regard to 

economic, social, and spiritual well being. The forum is one 

in which individuals express some of the more momentous 

conflicts that have come upon them, and conflicts with 

neighbors, kin members who are not Adventist members, and the 
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government sometimes find expression in the Sunday school 

discussion. 

The Adventist Sunday school, as a context for affirmation 

of belief and clarification of doctrinal understanding, 

promotes the idea that each member needs to pay attention to 

the small details of daily behavior, and the Sunday school can 

be seen as a means of encourages social control within the 

congregation and denomination. The following example is taken 

from tape recorded discourse by a Sunday school teacher; he 

states: 

TEACHER: Kuo ke fakapapau' i nai 'e 'i he ki' i 
toenga si'i 'oe mo'ui ko 'eni, te ke lulu ki he 
'Eiki pea ke foaki kakato ho'o mo'ui ke fakahoko 
hono fatongia ke faka'osi 'ene ngaue. 

TRANS.: Have you made sure that the remainder of 
this life will be dedicated totally for God, so 
that God's work may be finished through you. 

The teacher argues that it is of crucial importance to obey 

God because there will be a final day of judgement. The 

example is just one of many instances found in the tape 

recorded discourse where it is stated that it is necessary 

that members obey church guidelines and doctrine. 

The 'Aho Fitu apocalyptic vision of future events makes 

members' adherence to the congregation and to the church seem 

all the more urgent and vital. In another tape recorded Sunday 

school class for adults, the middle-aged male teacher states: 

TEACHER: Kimu'a ke ha'ele mai a'e 'eiki 'oku ne 
fakatokanga'i mala' ia ki ta e hua' i hifo 'ehe kau 
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an'1elo ki he mamani. Pea kimu' a 'ihe mala' ia ko 
en1, koe fakateunga lahi 'e hoko ki he kau 
ma'oni'oni 'e 'osi ange 'ae ngaahi ha'aha'a koia ko 
e meta leva 'e hoko 'oku tamlamai 'oku 'iai 'ae 
fu'u mavava moe hifa 'ihe langi. 

TRANS.: Before the Lord's return he warns us of the 
seven plagues that the angels shall pour upon the 
earth and before these plagues, the people of God 
will be severely persecuted. After all these 
terrible things, there will be peace, there will be 
great rejoicing in heaven. 

The teacher argues that members will face incredible tests in 

the period of time prior to the arrival of God's judgement 

day, and his words indicate the urgency wi th which the 

denomination conceptualizes its vision of future events as 

controlled by the supernatural. A key point is that this 

supernatural plan for the fate of the universe requires 

obedience to God and adherence to church doctrine. 

At about 10:35 or so, the Sunday school discussion is 

called to a close by the Sunday School Superintendent and this 

person makes some final remarks and then offers a prayer: 

SUPERINTENDENT: 'otua ko 'emau Tamai, fakahevani 
'ae 'afiona, mau fakama~o ki ho 'Afio koe'uhi koe 
faingamalie ko 'eni kuo ke foaki kia tekimautolu ke 
lava ke ma'u ha'u ai ke mau kau ai ki he ako ki 
ho'o folofola mau kau 'i hono fakafeta'i fakataha 
mo e ngaahi meta mo'ui '0 e lami 'a e Lami ko ia 
na'e tamate'i koe'uhi ko e fa'ahinga '0 e 
tangata. • •• ke hoko ' etau ngaahi lotu kotoa ke 
taumu'a pe 'e taha ke ongoongo lelei ai e 'afiona 
mau lotu mo 'emau kole 'ia Sisu Kalaisi ko ho 'alo 
koho mau fakamo'ui. 'Emeni. 

TRANS.: God our heavenly Father, we thank thee for 
the opportunity you have given to us to gather here 
and study from your word. We join the living beings 
in heaven in proclaiming worthy is the lamb that 



473 

was slain because of mankind.... Mayall our 
prayers aim at one thing, and that is to glorify 
your name. For we ask these things through the name 
of Jesus Christ, thy Son but our savior. Amen. 

The prayer is typical of Adventist prayers in its mention of 

the importance oOf study of the word (the Bible) and in its 

focus on the life and sacrificial death of Christ. After the 

prayer, a song is sung and then a short 10 minute intermission 

is taken before the main worship service begins. During the 

intermission, the children come in from their respective 

classes, people greet each other, and everyone finds their 

seat as the 11:00 hour approaches. 

Sabbath Worship Services 

The main service opens with the day's speakers walking 

out from a side room and onto the podium. The congregation 

stands and joins in a song, and on some occasions the main 

church choir, located front and center below the pulpit, leads 

out in the singing. Before the main sermon begins, 

announcements are made, prayers are given, and the offering is 

collected. The collection of offerings is undertaken by the 

deacons who pass the collection plate along the pews. The 

Adventist Church has a tithe system in which members are to 

give 10% of their income which is in addition to money to be 

given to the Sunday collection. Each week's offering is 

earmarked for the funding of a particular part of the 
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denomination's resource needs. The emphasis is on systematic 

giving on each Sunday throughout the year, and this creates 

fewer chances for public displays of competitive giving such 

as found in the Free Wesleyan misinale. 

On many occasions, there is a special musical number by 

a choir or other group which is performed just before the 

preacher for the day offers a prayer and delivers the sermon. 

This provides an opportunity for congregational members with 

some musical talent to contribute to the service, and in the 

congregation under research members of all ages, gender, and 

social status participated in this activity. Members feel that 

the music is felt to provide the proper atmosphere for the 

sermon that follows. 

Academic religious training is an essential requirement 

for the minister and so it is expected that he will be able to 

present an interesting and theologically correct sermon for 

the 11:00 hour. The minister is the main speaker in preaching 

contexts, but, as in other denominations in Tonga, the 'Ang 

Fitu congregation offers many preaching opportunities for the 

male elders in the weekly round of services. Preaching is 

primarily the domain of the pastor and three or four of the 

elders in the researched congregation, and opportunities for 

younger males, women, and youth are rather restricted in terms 

of the 11:00 sunday sermon. Sermon topics cover the usual 

range of concerns with salvation, righteousness, and obedience 
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to God. In addi tion, there is discourse on some of the 

everyday problems of home, congregation, and community. In 

fact, sermons often touch on the subjects of social control, 

cooperation, and conflict. 

For example, one minister in a sermon preaches on the 

primacy of the husband and wife marriage unit over the 

extended family. He states: 

MINISTER: Pea koe tukuange ko' eni, e kau 
Kalisitiane 'oku 'ikai fiema'u ke 'osi 'ae mali pea 
ke 'alu atu ko e fine'eiki '0 ki'i fanafana atu '0 
ki'i pehe ki he finemotu'a pe teke toe fanafana 
atu ko e lae fale pe ko e tangata'eiki ko e 'ae 
ki'i fefine. Tukuaipe ia.... 'Qua toe fai ha 
kaunoa. Ko ia kiate kitautolu fanga tamai, ka kuo 
mali hato 'ofefine ko hoho ngata ia ko hono ngata 
ia he kuo tolo 'ae hingoa fakafamili ia mei hoto 
'ofefine. 

TRANS.: And this leaving [of children from their 
parents upon marriage] does not mean that when the 
marriage ceremony is over, then the mother will go 
over and· whisper commands to the daughter-in-law, 
or that whispering is done by the mother or father 
of the woman. Leave it [leave them alone] •••• No 
more interfering. If a daughter gets married, that 
is the end (of such close ties), that is the end 
because the family name has been removed from one's 
daughter. 

The preacher, in addressing the topic of social control 

within the family, asserts that the wife should be submissive 

to the husband and argues against the extended families' 

control of the actions of the new couple. 

In this particular sermon, the minister has a great deal 

to say about conflicts that occur when the kin group and the 

community get involved in the affairs of the married couple: 
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MINISTER: Pea 'oku totonu leva koe 'of a, ka mo'oni 
'ae 'ofa 'e hoko ' ae loto '0 e husepani ti ko e 
tanu'anga ia 'oe ngaahi fehalaaki kotoa pee Ka 'oku 
'iai ha fehalaaki 'ae uaifi to'o '0 tanu ai. 'Qua 
nata si'i fehalaaki ho uaifi pea ke si'i alu koe '0 
malanga'i holo. Pea ki 'alu koe hiva kava 'aki. 
'Qua. he koe 'osi ange ho'o 'ita ko ia pe ko ho'o 
hiva kava ko ia 'e 'oai ai 'ae luma. mo e mele ki 
he famili. Kapau teke 'ita koe pea ke 'alu koe '0 
talatalaaki'i ho hoa. Ko e tangata 'oku pehe koe 
fefine 'oku pehe. Pea 'osi ange tokanga'i kuo 'osi 
hiki taki ia 'ehe kakai kotoa pee Na'a nau fanongo. 
Pea ke '0 ange. Koe pea ke melino moho mali, toki 
ha'u e kakai '0 kaila na'e 'ita 'a meta pea ne 
talamai 'oku pehe mo pehe hono hoa. Koe tuai pe ke 
fai ha ke ia 'ai pe he 'oku 'iai pe 'eku ki'i fo'i 
lea 'aku ia. 

TRANS.: If love is true, then the husband's heart 
should be the burial place for all mistakes. If the 
wife makes a mistake, it should be buried there 
[with the husband]. Never publicize your wife's 
mistakes. For after all that, the mistake or wrong 
will come back as disrespect to the family. When in 
a bad mood, when ill tempered, if you go around 
telling people that your husband is like this or 
your wife is like that, remember, these [angry 
denigrating remarks] have been noted by those 
people who have listened to you. Then when all is 
calm with your spouse, people take up your 
allegation and use it as ransom on whatever of the 
partners in marriage is at fault. 

The minister is arguing that the husband-wife, nuclear 

family unit should be autonomous from the two famili units 

that have a stake in the newly formed marital unit, and he 

portrays the kinship ties connected to the nuclear family unit 

as a threat to domestic tranquility. In addition, the minister 

is addressing the perceived danger of the open expression of 

anger, 'ita, and the misguided discussion of private matters 

to one's kin group or neighbors. This section of text from a 
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single sermon is, of course, a very small but revealing sample 

of the kind of advice and admonition that is given from the 

pulpit concerning a range of concerns and conflicts that the 

minister feels it necessary to address. 

At the close of the sermon and worship services, the 

minister, and other leaders on the platform, walk on down the 

central isle to the church building's front entrance. The 

minister, as well as one or two elders, stand at the door to 

greet and shake hands with all the members as they file out 

into the church yard; this ritual of solidarity gives the 

minister a chance to personally interact with each member. 

Like the Pentecostal congregation, the Adventist members take 

some time to loiter in the yard and visit with other members 

before going home for the noon meal. Members cluster about and 

discuss the past week's events, make plans for the afternoon, 

dissect the sermon, and generally socialize with one another. 

The moment presents an opportunity to exchange pleasantries, 

to organize events for the future, and to discuss informally 

the mundane decisions and conflicts of congregational life. 

The elaborate feast giving -- complete with elaborate 

food laden trays or pola, strict protocol, and lengthy 

speeches so characteristic of the Free Wesleyan congregation -

- is absent in the Adventist congregation because their stress 

on the modest lifestyle condemns the traditional Tongan feast 

as too decadent and extravagant. However, the attenuation of 
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feasting in the congregation is partially disrupted on special 

occasions such as when a congregation from another community 

visits for a major event. On these occasions, there is usually 

a "potluck" type of arrangement where everyone pools their 

food resources together. As in all congregations in Tonga, the 

Sunday midday meal is a highlight of the week for most 

Adventist members and remains a major culinary event. 

Sunday Afternoon Activities 

One context that the adult members enjoy is the 

occasional Sunday afternoon theological discussion in which 

members gather outside the church, sit wooden benches under 

the trees, and take turns presenting their views on particular 

Biblical texts, church doctrine, and denominational concerns. 

The context is rather informal and relaxed wi th everyone 

getting a chance to put forth their viewpoint: the 

participants are predominantly middle-aged and older males, 

but adult females and young adult males also participate. The 

context can include verbal sparring among participants, 

amusing stories, and personal perspectives, and in this way 

the event comes closest of any Adventist social context in 

resemblance to the talanoa or informal talk of the Free 

Wesleyan Sunday kava drinking sessions. These informal 

sessions are obviously relished by those who choose to forgo 

an afternoon nap for the communion with fellow members. 
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Sunday afternoon activities may include members visiting 

the homes of those who are sick or not attending the morning 

service. Members, particularly the elders, may go in groups of 

two or three or alone to visit and offer assistance to those 

in ill health or experiencing other personal problems. On a 

fairly routine basis, a youth singing group goes to the main 

prison of the island to sing songs and visit the imprisoned. 

The early afternoon may be used by other members, especially 

the youth, to practice music that will be presented at the 

Sunday afternoon youth meeting held in the church building. 

The main event of the afternoon is the program for the 

youth. Typically, the whole event is organized and managed by 

the youth leaders who are usually young adult males and 

females. The leaders will make introductions, narrate some 

interesting homilies pertaining to the youth, lead out in 

skits, and organize competitive games involving knowledge 

about the Bible or church doctrine. The meeting is always 

highlighted by various musical groups who perform for the 

audience; such musical groups may be a sibling group, a Sunday 

school class, or a peer group getting together to play musical 

instruments and sing songs. In fact, the musical performances 

are a primary way to compete in an acceptable manner for 

prestige within the congregation. Parents take great pride in 

the performance of their children, and the family gains a 

great deal of status when their youth make a notable 
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contribution to the Sunday afternoon program. 

The Adventist congregation has fewer contexts for a 

testimonial type of performance than either the Mormon or 

Pentecost congregations; to some degree, the Sunday afternoon 

"youth" meeting is the best context for members, youthful and 

adult, to give short presentations on the personal way in 

which the supernatural has blessed them. Such presentations 

are given in a very serious, sometimes emotional, style that 

is in keeping with the high value placed by Tongans on proper 

respect for God and religious contexts. At the close of the 

afternoon meeting, an adult will give a short testimony or 

sermon that lasts until the sun sets and the Sabbath is 

technically over according to church doctrine. Once again, the 

members congregate outside to visit, and sometimes the evening 

activities continues with "youth activities" such as games or 

a barbecue. On some occasions, the youth hold meetings to 

organize future religious and social functions. 

Youth Activities 

The 'Aho Fitu congregation is rather active in organizing 

functions for the youth. Friday and Sunday nights are frequent 

occasions for youth to gather at the church grounds for a 

barbecue, refreshments, and games. The Adventist denomination 

defines dancing as a moral sin and forbids members to 

participate in dance activities; therefore, the congregation 
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has a hard time competing with the Mormon denomination which 

uses the youth dance as a major attraction to Tongan youth. 

However, the congregation is often successful in inviting a 

number of non-members to their social functions because Tongan 

youth find it difficult to resist an invitation to socialize 

in a context offering food and recreation. In such social 

contexts, parents, especially mothers, may be present to 

chaperon the youth: the male adults in attendance are more 

likely to be there because of their leadership roles in the 

youth organization rather than because of their status as 

fathers of the youthful males. Interaction between Tongan 

fathers and youthful sons is often rather formal and the male 

youth prefer someone other than their father's for the role of 

youth leader. 

Choir and Music Practice 

Choir practice may occur on any weekday night, and if the 

group has an upcoming performance date, they may meet for a 

number of nights during the week in order to perfect their 

performance. The Adventist congregation puts less emphasis on 

one main choir and greater emphasis on smaller singing groups 

of all ages, and such groups often have instrumental 

accompaniment. The training and practice for such groups takes 

place within individual households as well as within the 

church building as there is preparation for performance at the 
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Sunday services and at the Sunday afternoon youth meeting. 

Musical groups are largely organized and supervised by adults; 

such groups require a great deal of cooperation among the 

participants while at the same time promoting a bit of 

competition within the group for the major performance roles 

of singing a solo and so on. Each group, in turn, is competing 

with other groups within the congregation and within other 

Adventist congregations to provide the most outstanding 

performances. 

Wednesday Prayer Meeting 

Wednesday prayer meeting is the midweek religious service 

that gives the elders an opportunity to polish their preaching 

skills and to preach on what most concerns them. The service 

is often sparsely attended in the particular congregation 

under research; the audience is mostly the older generation 

with few young people in attendance, thus suggesting that the 

Wednesday prayer meeting has not been too successful in 

attracting a wide spectrum of the congregation. 

Social Welfare 

A primary organization for the adult women is the 

congregation's social welfare society which is part of the 

world-wide social welfare service of the Seventh-Day Adventist 

denomination; the 'Aho Fitu congregation takes great pride in 
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its social welfare program for community and congregational 

needs. The welfare organization is the most important sphere 

for women's leadership and participation, and the organization 

fits well with Tongan cultural views of women's dominant role 

in the domestic realm. The organization has the women meeting 

together to labor cooperatively for the needs of the domestic 

unit; women engage in sewing projects and other joint efforts 

that are meant to assist the domestic unit in times of need. 

certain activities may allow women to have the opportunity to 

compete with one another according to task performance, and 

many women take a great deal of pride in their production for 

the welfare society. Women are the primary managers and 

decision makers in the organization, and it is the primary 

organization for the cooperation of women to bring aid to 

their homes and their communities. The men also have a 

complementary welfare organization, but in practice, the women 

seem to be managing the bulk of the day to day social welfare 

problems that concern the domestic realm. 

occasions of Spiritual Emphasis 

A special occasion for the congregation is the week long 

period of spiritual emphasis, ideally held four times a year, 

that includes early morning and evening services; during this 

time, a rather broad spectrum of the congregation, including 

women and youth, is encouraged to participate in verbal 
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performance in the form of testimonials, short sermons, or 

some type of devotional presentation. Young men, who may be 

considering becoming clergymen take the opportunity to speak 

during this week, and young women also play a major role. 

The following is part of a prayer by a young female: 

SPEAKER: lOku oatu heni la e kole fakamolemole ki 
he 'ulungaanga tale taau kotoa pee Moe ngaue 'uli'i 
homau ngutu. Mau kole hake ki he 'Afio na keke 
hanga fai tapuekina 'e mal i ' okina kemau ma I u ha 
mo'ui 'oku to e ofi ange. Koe uhi kemau ma'u 'a e 
'ofa i ho loto taki taha, ke lava kemau ngaue 
uouonga taha moe e ngaue kotoa pe temau fai. 

TRANS.: ••• We beg for forg i veness for all our 
misdeeds, and the incriminating actions of our 
mouths. We ask you to grant our wishes so that we 
can get life [with you] and so that we receive love 
in each heart, so we can work cooperatively in 
every work that we do. 

The stress in the prayer is on asking forgiveness for the 

gossip and other kinds of social friction that inevitably 

occurs in every congregation and community, and the prayer is 

a call for cooperation among members in order that the church 

can accomplish its goals for the future. 

A similar theme is articulated by another young female in 

her late 20s as she gives the main talk for the morning of the 

week of inspirational emphasis. 

FEMALE SPEAKER: Tuku mula kau talavou, moe e kau 
finemui ke hoko I ahotau atamai ko ha me I a ia Ie 
fakakaukau ai 'a Kalaisi. Pea moho tau nima ke 
ngaue'aki e Kalaisi. 'A hotau lelo mohotau ngutu ke 
lea 'aki Ie Kalaisi. Pea mo hotau loto foki ke 
mo'ui ai a Kalaisi. 

TRANS.: Young men and women, let us make our minds 
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a mental workplace for Christ. Our hands also to be 
used by Christ, our voices and mouths for Christ to 
speak through us, and our hearts as well for Christ 
to thrive in. 

In this talk she calls for the embodiment of the spirit of 

Christianity in the lives of the youth. 

The "Week of Prayer" or spiritual emphasis is the major 

forum for providing opportunities for congregational 

participation. However, the church prides itself in offering 

a number of educational programs and spiritual retreats that 

involve those members of the congregation interested in 

increased religious knowledge and spirituality. There is a 

yearly church conference in which local ministers and church 

leaders from Fiji or farther afield, give presentations. The 

denomination's strong emphasis on the continuing education of 

adults means that such events are an opportunity for the 

denomination to promote particular projects and plans 

originating in the central bureaucracy of the denomination. 

For example, there are workshops in regard to health, welfare, 

spiri tual growth, and the particular goals of the church. 

These events are social occasions for Tongans from different 

islands to socialize together. 

Evangelism 

Evangelism has historically been a key aspect of the 

Adventist Church's vision for itself, and conversion of the 
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world to its particular doctrinal perspective is a stated goal 

of the international denomination. At the local level, this 

translates into regular efforts to proselytize non-members, 

and the most public and concerted effort at proselytizing is 

found in the evangelistic meetings that are held every year or 

two and which last for a week or two; these meetings are meant 

to be an open forum for the public to come and hear the 

message of the church. During the research period, one such 

series of meetings was held in the congregation, and the 

pastor of the congregation provided the major portion of the 

public speaking for the evangelistic campaign. The whole 

enterprise took up an enormous amount of time and resources 

from the whole congregation, and was particularly demanding on 

the leadership of the elders, deacons, and deaconesses of the 

congregation. 

The membership was continually encouraged to assist in 

the management of the meetings. For example, one Sunday 

morning during the announcements for the Sunday school, one of 

the male elders gave an little speech that chastised the 

membership for not attending the meetings and called for 

greater effort from the membership in supporting the 

evangelistic effort. He states: 

ELDER: Ko 'emau fakamalo atu pe kiate kimoutolu 'i 
ho'o mou me'a mai he po kotoa pe '0 lava ke tau 
hanga 0 fakahoko 'ae malanga faka'evangelio 10 ia 
'oku lolotonga fai ko 'eni 'e hotau fale lotu. Pea 
'oku ou tui 'oku kei fiema'u pe 'a e tokoni ko ia 
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meia tekimoutolu kainga lotu ke mou hanga '0 
fakaafea mai ha laumalie pe ko ha toko taha 'aahi 
ki ne kau mai ki he malanga fakaI evangelio 
lolotonga e 'uike ko'eni 'e ua 'oku kei toe ke tau 
a'usia Felave'i mo kimoutolu mo kinautolu koia 'oku 
mou me'a mai mo toutou me'a mai mei he po ki he po, 
'a e kainga lotu 'uhinga 'eni ki he kaingalotu. 
Ketau kau fakataha mo e faifekau 'i hono teke mo 
tokoni mo poupou' i 'etau malanga faka 'evangelio. 
'Oku ou tui 'oku taha 'eni ha ki'i malanga 
faka'evangelio ngalingali li'ekina kiate au he 
taimi lahi. Toko'si'i 'a e fakaafe 'ai ai mo e toe 
tokosi'i 'ae kaingalotu 'oku nau me'a mai ki ai. 
Kaingalotu 'oku fiema' u 'a ho' 0 tokoni pea 'oku 
fiema'u 'a ho'o poupou. 

TRANS.: We would like to thank you all for coming 
every night and attending our evangelistic meetings 
in our church. I still believe that we are needed 
to help in this way. It is needed for you church 
members to invite one person to attend this meeting 
during the next two weeks until the end of the 
meeting. As for you church members who always 
attend the meetings every night, this is meant for 
the church members, let us join together with the 
pastor in supporting our evangelistic campaign. I 
believe that this is one of the meetings that is 
not really supported. There are very few visitors 
and very few church members in attendance. Church 
members, your support is needed. 

The narrative is a rather frank and open presentation of 

the problems of getting active participation by the 

congregation in evangelistic efforts. Some members are loyally 

attending the meetings, but many members are being a bit lax 

in their attendance and in their effort to invite non-members 

to the meetings. The elder is attempting to encourage and 

challenge the congregation to get involved in an activity that 

is perceived by the denomination as crucial to membership 

growth. 
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One interesting aspect of the evangelistic meeting itself 

is the incorporation of competi tion among the audience in 

order to make the effort more interesting and successful. For 

example, the announcer for each evening's activities reminds 

the church members that those most diligent in inviting non

members will be rewarded. He states, "Remember, if you have 

invited many people, you will win a prize -- a Bible worth 

$60." Of course, only devout members would wish to win a Bible 

as a prize, but the purpose of the competition seems to be to 

inspire the membership to greater effort and to assure them 

that they will be publicly acknowledged for their work. 

There is also competi tion wi thin the context of each 

evening's meeting for the youth in attendance. During the 

course of the meeting, just before the main sermon, the youth 

and children get a chance to compete for books and various 

literature by being the first to correctly answer questions 

asked by the monitor concerning Biblical and doctrinal 

subjects mentioned in previous meetings. For example the 

moni tor asks for the name and age at death of the person 

mentioned in the Bible to live the longest. Competition is 

used to motivate the members and to liven up the meeting as a 

way of attracting members and non-members alike. Of course, on 

a broader level, the whole evangelistic effort is a form of 

competition with other denominations for new members. In fact, 

the Adventist congregation faces competition with the 
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Pentecost and Mormon congregations in the community for 

recruitment of new membership; both the Pentecost and Mormon 

congregations invest considerable time and effort into 

proselytizing and represent a threat to the success of 

Adventist growth. 

The Adventist congregation has its own particular 

doctrinal perspective to offer to Tongans, and a major 

emphasis is on prohibitions on certain sUbstances such as 

tobacco, liquor, kava, and pork. For example, the speaker one 

evening asks the youth the following question: 

SPEAKER: "Na'e 'iai leva rae monumanu ia Ie taha 
nate ta'ofi. 

TRANS.: Then there was one animal [as talked about 
in the evangelism sermon the night before] that was 
forbidden. 

The answer is 'puaka I or pig. During the course of the 

meetings, major themes discussed include these sUbstance 

prohibitions as well as presentations on family life, 

sexuality, beliefs on death, heaven, the second coming of 

Christ, and the importance of obedience to the commandments of 

God. The presentation of these topics often emphasized the 

distinctiveness of the Adventist doctrine and promoted the 

idea that the denomination offered a superior religious 

system. 

An attempt was made every night to include a number of 

visual aids such as slides, lecture notes, and supplementary 
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literature, and its seems to be the case that the Tongan 

evangelism is closely patterned after a international model 

used by the denomination. In general, the meetings are meant 

to engender cordial relations with visiting people who are 

members of other churches, despite the fact that the purpose 

is to pull those people from the ranks of competing 

denominations. The meetings that I witnessed were coordinated 

by males, and the vast majority of the public speaking was 

done by middle-aged males. Music was provided by both males 

and females of all ages. The minister's wife and several other 

females, young and old, took on the role of greeting guests at 

the door, handing out literature, and handling all the behind 

the scenes details of the meetings. 

social Organization Summary 

In general, males, especially those prominent in the 

community and/or past 40 years of age, dominate the management 

of the congregation. Adult females past the age of about 40 

hold key supervisory and teaching positions in the Sunday 

school and hold the top positions in the women's welfare 

society. Younger females, those 20 - 40 years of age, may 

actively participate in the welfare society, teach in the 

Sunday School, and perform musically; younger males and 

females control some positions of authority in the youth 

department, Sunday school, and in evangelistic efforts. Youth 
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have minimal public speaking roles during the main Sunday 

services, and are generally limited to giving prayers, 

collecting the morning offering, providing a musical number, 

or participating in discussion in the youth Sunday class. 

However, the participation of youth comes center stage in the 

Sunday afternoon service, and in this conte'xt there are ample 

opportunities for performance. Female youth are more visible 

in instructional tasks, in devotional presentations at the 

Sunday afternoon youth meetings, and in proselytizing 

activities than are male youth. 

Intergenerational interaction occurs within the 

interaction of the Sunday school instructional context, in the 

youth social activities which always have the adult leaders of 

the youth and many parents present, in some musical groups, 

and in various social activities. It should be noted, however, 

that there is quite a bit of separation by gender, age, and 

social status in many contexts, though there are contexts that 

bring the whole congregation into cooperative interaction. 

Conflicts and Conflict Management 

The 'Aho Fitu congregation provides numerous 

opportunities for formal decision making~ such contexts 

include church board meetings, meetings for all the leaders of 

the various divisions and offices of the congregation, 

meetings between the pastor and his elders, and meetings for 
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officials of the instructional classes of the Sabbath school. 

The bureaucratic institution can be thought of as a somewhat 

self-contained, self-interested, and self-referential meaning 

system (Charles D. Battershill 1990), and the Adventist 

church, as a bureaucracy, has its own way of implementing 

decision making procedures. Great stress is placed on the 

importance of rational and disciplined decision making that 

follows the rules for procedure as set forth by the 

international denominational organization. The congregation 

makes use of a written manual that states all the proper 

procedures for holding office, for carrying out one's duties, 

and for holding meetings. The letter of the 'law' is not 

always carried out but there is a standard that frames the 

congregational decision making process. 

The Church Board Meeting and Conflict Management 

Leaders in the church board meeting continually stress 

the supernatural aspect to their work; the prayers and 

speeches emphasize that the earthly tasks of the congregation 

are spiritually linked to the realm of the supernatural, and 

are thereby empowered with a sense of divine purpose. For 

example, in the church board meeting, one of the male elders 

prays: 

ELDER: 'Oku mau fakafeta'i 'iha faingamalie kuo ke 
hanga '0 'omi kiate kimautolu takitaha ke mau kau 
'ihe kong a si'i ho'o ngaue keke hanga '0 fai ai 'ae 
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fokotu' utu' u '0 founga ai 'ae fokotu' utu' u ho' 0 

siasi. 

TRANS.: We give thanks for the opportunity you have 
given each one of us to do just a little part of 
your work, and for your making it possible to do 
planning and organizing work for various different 
tasks in your church here. 

The emphasis in this prayer, and many like it, is on the 

importance of each member's cooperative contribution to the 

work, work which can involve hours of rather tedious effort. 

Much of the meeting is in fact taken up with the mundane 

matters that befall any bureaucratic organization. The pastor 

states: 

PASTOR: Pea kataki pe ka kou fie fekaha atu ~ __ __ 
mo pea 'ihe 'ene pehe koe kole pe ia 'e 
'ikai kena lava mai he uike ni pea 'i toe toloi tau 
toki malanga taha i he ki ha'u. 

TRANS.: I wish to announce that the and 
________ missions [congregations] will not be able 
to come over this week, so we will delay the 
combined service until next week. 

The pastor in this text is outlining the schedule changes that 

have become necessary for juggling the needs of various 

programs, and such details of management take up a 

considerable portion of every board meeting. 

At the same time, the board meeting handles a number of 

problems and conflicts that are of considerable import for the 

congregation. For example, there is debate on the means for 

payment of the youth activities; the conflict in this case is 

between a middle-aged female leader of the youth who has made 
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it known to the congregation that she thinks the church board 

has been too stingy with money for the youth. The treasurer of 

the Church Board, after some discussion, states: 

TREASURER: 'Ave pa'anga 'e 50 ki he me'a'ofa 'ae 
kau talavou. Ka 'oku mau kole atu pe, kole mai pe 
moutolu ia ki he silini 'a e siasi. 

TRANS.: Take $50 to the Youth's donation. However, 
we are saying that you can request to borrow money 
from the Mission funds. 

The church board thus arrives at a compromise and agrees to 

supply the youth wi th money, at least temporarily. The 

minister stresses the importance of following proper procedure 

in using resources according to the organizational designation 

for those resources. In fact, the board meeting reveals the 

considerable effort by the board members to keep wri tten 

records of the meeting and all important transactions in order 

that there always be sources of information on which to base 

a decision. In addition, there is stress on the official 

definitions of particular roles for the church offices held by 

the participants. 

The board members have only so many resources at their 

disposal and a greater portion of the evening is taken up with 

considerations for alloting those finite resources. One of the 

church board members, a successful businessman, discusses the 

progress of the building of a church facility for a nearby 

Adventist congregation: he states: 

BUSINESSMAN: Kuo nau 'osi kamata'osi 'a e fakava'e 
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hake moe IU pou fa'aki Ie taha ki 'olunga ka koe 
faliki 'eni loku lolotonga feinga'i pea meimei ? 
pe ki he tokoni ange I ae minister ngaue loange 
lenau sima moe e ngaahi u mela ke koe kole atu 'oku 
faka I amu I ia kemou hanga 10 tokoni I i ange honau 
falelotu. 

TRANS: They have started with the footing, which is 
now complete. The posts for one side are also up, 
and they are now working on the floor slab, for 
which they have received assistance from the 
Ministry of Works in regard to cement and other 
materials, but they are requesting your assistance 
to their church building. 

Considerable time is spend on discussion of the means for 

continued financial support for their fellow congregation, and 

this reflects the ways in which all the Adventist, 

congregations on the Tongan islands are tied together under a 

centralized organization. 

The focus of the IAho Fitu board meeting can turn to 

problems with leadership. There is discussion in the tape 

recorded board meeting of a leader of the Sunday school who 

has been negligent in performing his duties; the pastor had 

talked to the person about this problem, and the pastor states 

that in this personal chat the person admitted a weakness 

(which the pastor does not mention in the context of the board 

meeting) and agreed to withdraw from his church office. The 

pastor is using indirection (Atkinson 1984; Strathern 1984; 

White and Watson-Gegeo 1990) and avoiding explicit mention of 

any indiscretions; it is simply noted that the person is 

having some problems in meeting his religious obligations and 
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thus a new person must be chosen. 

The board meeting reveals the considerable powers that 

board members hold in choosing office holders. One member 

states: 

MEMBER: 'oku fe'unga ange pe 'a ia. Ko e 
fo'i lea pe ia. 'Ikai ke 'iai he konga e kine to e 
fakafoki. Ke pehe kene toe hanga '0 fakamoua'i e _ 
__ ~_ ke kau lelei, faitotonu, fai lelei 'i hono 
fai e tikoni. Ke pehe ki hiki hake ke 'eleta, 'osi 
fe'unga 'aupito pe ia. 

TRANS.: [Then two people think] [individual's name] 
is most suitable. There is no other reason to 
renege on that. No one will compare with 
[individual's name] well being, honest, excellent 
performance of the duty of deacon. If we change him 
over to be a elder, he is quite capable. 

Actually, the congregation will have to approve his 

nomination; but it is unlikely that the congregation will 

resist the nominations made by the church board. During the 

research period, disagreement and conflict over the choosing 

of new elders and other leaders never entered into the formal, 

public discourse of the congregation. such disagreements 

remain in the private contexts of church meetings and private 

conversation among members. 

A congregation-Wide Church Meeting and Conflict Management 

Debate over the funding of funeral donations with 

resources from the social welfare society occurred within one 

church meeting held after a Wednesday night prayer meeting. 

The meeting is attended by all the leaders of the various 
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departments of the congregation and is open to all members. 

The meeting starts out with a number of progress reports, but 

quickly becomes the context for debate when this discussion 

about social welfare funds comes to the floor. The Seventh-Day 

Adventist denomination prides itself on meeting the crisis 

needs of its members and the community; clothing, food, and 

some monetary assistance is available in times of emergency. 

Apparently, some money had been used in donations to funerals; 

FUne!als, are of course a major part of Tongan society, and 

they call for considerable contributions from all kainga and 

kaingalotu of the deceased. 

In the meeting, one of the successful businessmen and 

leaders of the congregation objects to what he considers to be 

improper usage of social welfare money for funerals. In fact, 

the guidelines of the church support the businessman's 

contentions but traditional cultural norms support the 

practice of giving available resources for funerals. The 

situation represents a case of conflict between the social 

welfare program of the international organization versus local 

beliefs and practices of community reciprocity. It also 

represents a case promoted by a high status, powerful male who 

is concerned about the large amount of his own resources that 

goes into the social welfare fund; the high status male finds 

himself pitted against lower status, much less affluent women 

who nonetheless are very active in the social welfare society. 
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Reasons for this conflict of wills can be seen as the product 

of social stratification and differences of status and power 

(Collins 1986: 6). The meeting ends with a partial compromise 

in that it is decided, until further discussion, that a more 

modest amount of funds will be allotted to funerals. 

Informal Contexts of Conflict Management 

Conflicts within the congregation are frequently 

expressed in informal contexts of interaction and remain 

outside of formal bureaucratic contexts. Such conflicts are 

more difficul t for the ethnographer, as outsider to the 

society and the congregation, to discover and examine; 

however, they are frequent enough that I was able to analyze 

conflicts over management of the choir, conflict within youth 

singing groups, conflict over fund raising, conflict within 

the social welfare society, and conflict over management of 

the church youth. Such cases of conflict are more mundane than 

serious, and are part of the inevitable stress of social 

interaction. 

Conflicts with the Community 

Feasting is a very important cultural phenomena in Tonga 

that is made problematic by Christian idealogy that calls for 

a restrained, rational, temperate lifestyle; and the churches 

take varying stands in regard to this problem. The great 
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concern for intemperance by the American-derived denominations 

means that feasting is generally not emphasized, especially in 

comparison with the Free Wesleyan Church. However, in each 

congregation there are occasions for festivity and feasting: 
, 

the cu1 tura1 tradi tion is too strong to ignore feasting 

a1 together, though Adventists experience significant conflicts 

with their relatives and their communities in regard to their 

dampened participation in feasting. The 'Aho Fitu is faced 

with an additional conflict with the predominant cultural 

ideology when it comes to feasting: the feast is made doubly 

problematic by a denominational ban on pork, an almost 

essential high status feast item. The religious prohibition on 

pork makes participation in traditional feasting a potential 

social arena for great loss of status for the 'Aho Fitu 

member. 

Another problem area for the Adventist in regard to 

interactions with the community is found with kava. Both the 

'Aho Fitu and the Penitekosi churches expressly forbid the 

consumption of kava, and an Adventist evangelistic meeting in 

particular illustrates the sentiment against the evils of kava 

when kava is included in the same category as smoking, a vice 

that they argue destroys the body and soul. The fundamentalist 

ideology that the body is a "temple" not to be corrupted by 

substances of "vice" creates a dilemma for youthful members 

who must find opportunities for socializing and courtship 
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elsewhere. In stark contrast to dominant Tongan ideology , 

abstinence from kava, the "national drink" becomes 

simultaneously a sign of religious obedience and cultural 

disobedience. The disavowal of kava and pork consumption, 

besides creating conflicts for many members, becomes a means 

for redefining deviance, loyalty, religious membership, and 

cultural identity. 

Conclusions 

Like the Pentecostal Church, the Adventist denomination 

has the membership of a minority of Tongans, and this 

membership has generally been drawn over the years from those 

people belonging to the Methodist-derived Churches: the Free 

Wesleyan Church, the Church of Tonga, and the Free Church of 

Tonga. Those converting to the Adventist Church have tended to 

be more marginal to the social structure and to positions of 

authority within the Methodist-derived denominations. The 

Adventist Church, as a firmly established church in Tonga, 

offers another option for Tongans if they decide to change 

their religious affiliation. The presence of the Adventist 

Church in Tonga also presents an ethnographic opportunity to 

research the way in which a Western Christian organization 

fits into Tongan society and operates under a particular 

management style that utilizes particular configurations of 

social control, cooperation and competition, and conflict 
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resolution. 

The Adventist congregation is the local social 

organization that is linked to an international denomination 

that takes prides in its mission endeavors to win converts 

within societies around the world. The researched Adventist 

congregation is rather similar to both the Pentecostal and the 

Mormon congregations in that it is part of a Western-derived, 

missionizing Christian organization. The Adventist 

congregation, like the Mormon ward, is part of an 

international theocracy that has its central authority in the 

United states. Forces of social control reach out from the 

Adventist Church's central headquarters to the local Tongan 

congregation: this social control is in the form of a 

management structure that influences all of the activities and 

decision making of the congregation. The Tongan congregation's 

management hierarchy is the local part of a management 

hierarchy that reaches from the Tongan community to the 

central church headquarters in the united states. In the past, 

the presence of a western white person as president of the 

Tongan Mission has encouraged the implementation of top-down 

management of the Tongan church organization from the overseas 

denominational headquarters. More recently, the denomination 

has put indigenous leadership in control of the Tongan branch 

of the church, and the Tongan Adventist church organization is 

now led by an experienced, western-educated core of Tongans. 
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At the local level, the authority and power of the 

minister is strong in all matters concerning the congregation, 

though the Adventist pastor has less authority for autonomous 

decision-making than either the Free Wesleyan or the 

Pentecostal minister. The local Adventist minister, and all 

office holders of the congregation, are encouraged to follow 

the rules for management that are set forth by the 

denomination I s theocratic leadership as a management model for 

all Adventist congregations around the globe. However, the 

local circumstances allow some leeway for the Adventist 

minister in his leadership role in the Tongan congregation. 

The Adventist congregation manifests social control in 

many contexts but particularly in contexts of religious 

instruction; the Adventist congregation is similar to the 

Mormon ward (as will be discussed in the next chapter), in 

strongly encouraging participation in these contexts. 

Guidelines for proper management of the congregation and for 

upright moral behavior are presented in the Sunday (Sabbath) 

school context. The lesso,1s for the instruction are created by 

the central headquarters in the united states and these 

instructional reading materials are sent from a U.S. 

publishing office to the local congregation. Teachers and 

participants more or less follow the themes outlined in their 

lesson booklets to guide their sunday morning contexts of 

instruction. Tongan instructors often diverge a bit onto 
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subjects that are salient to for them and their audience, and 

matters of local and personal concern color the discussion. 

In many contexts of the congregation, there is particular 

emphasis on the importance of understanding the denomination IS 

unique vision of Christianity, and there are frequent calls 

for strict obedience to prohibitions on alcohol, kava, 

cigarettes, dancing, and pork. In conjunction with this, the 

denomination's focus on eschatology gives added seriousness to 

the calls for the membership's obedience to church doctrine. 

Adventist beliefs on "God's Day of Judgement" gives a sense of 

urgency to the congregation's frequent appeals for constant 

adherence to church doctrine. 

I have put much emphasis in the first part of the chapter 

on the way in which social control is visible in contexts of 

religious instruction, worship, social recreation, and in the 

management of the congregation. The many activities and the 

wide range of offices and positions within the bureaucratic 

structure of the congregation allow members to become very 

active in the life of the congregation. The local congregation 

provides for many of the congregation's members (young and 

old, male and female), to have an integral role in 

congregational affairs, and this generally strengthens the web 

of social control that the congregation has over the member. 

The forces for social control in the Adventist 

congregation, as in all of the researched congregations, are 
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very much tied to the social control measures that are 

integral to Tongan society. As in every Tongan congregation, 

the forces for social control wi thin the Adventist 

congregation are affected by the society in which it is 

embedded; social units such as the family, the kindred, and 

the community have an influence on the power and authority of 

the congregation, and the situation involves a tug-of-war 

between the Adventist congregation and other social groupings 

for the allegiance of the Tongan individual. The restrictions 

on kava, pork, and tobacco work to discourage Tongan 

Adventists from participating in central aspects of Tongan 

social life and weaken the ties of Adventist members to the 

range of social networks outside of the congregation. To 

offset this attenuation of community life, the Adventist 

congregation exerts much effort into providing a full schedule 

of social and spiritual activities for members. However, the 

ties to the family, kindred, and community are traditionally 

strong for most Tongans and so the Adventist congregation has 

a chronic battle to wage for the mind, body, and soul of its 

members. The researched Adventist congregation includes 

members with varying degrees of conformity to church 

guidelines and of social allegiance to the Adventist 

"community." 

The Adventist congregation encourages cooperation among 

members in the many facets of day-to-day management of the 
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church group, and the various activities of the congregation, 

in fact, reveal a good deal of internal cooperation. For 

example, the Sunday school context reveals the careful 

coordination of many tasks, and the social activities for the 

youth are a good example of people working together to 

accomplish group goals. There is also cooperation in work 

tasks, as exemplified in the women's social welfare 

organization. In summary, the Adventist congregation meets the 

needs of its bureaucratic organization wi th cooperative action 

that occurs on many different levels and in a range of 

contexts. 

In fact, the stress on cooperation and community within 

the congregation is so strong that relatives of congregation 

members sometimes accuse their Adventist kinsperson of putting 

the congregation, the kaingalotu, before the kindred, or 

kainga. The Adventist congregation, in a similar fashion to 

the pattern found in the Mormon ward (as discussed in the next 

chapter) , takes advantage of "tradi tional values" of 

cooperation while, at the same time, encouraging the 

attenuation of cooperation with family members, kindred, and 

community folk who are not Adventists. The encouragement of 

members to have weakened cooperation with social units other 

than the Adventist congregation implicates the Adventist 

Church as an agent in processes of social change in Tongan 

society. 
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its 

denominational doctrine, also encourages socio-cul tural change 

in its attempts to dissuade its members from engaging in a 

number of internal competitions, many of which are found in 

other church organizations in Tonga. The Adventist 

congregation provides an illuminating example of a social 

organization that actively discourages some forms of 

competition that I have depicted, particularly in chapter 5, 

as being central to Tongan social life. For example, I have 

discussed how the Adventist Church does not allow the Sunday 

feasts and the annual misinale, as found in the Free Wesleyan 

Church, because such activities are seen as encouraging 

selfish competition for personal status. Restrictions against 

such activities have a profound affect on the character of the 

Tongan Adventist experience; however, I have strongly 

emphasized the ways in which competition that is ubiquitous to 

Tongan society finds alternative forms in the Adventist 

congregation. 

As noted in this chapter, there is a great deal of 

competition in the singing, preaching, teaching, performance, 

and leadership activities of the church. There is competition 

for holding church offices, for jobs, and for educational 

opportuni ties; in addition, there is competition among members 

that goes on inside and outside of the congregation over the 

accumulation of resources. My point is that competition is a 
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major aspect of the Adventist congregation, and in addition to 

internal competition, the Adventist congregation is in 

competition with other church groups. 

The Adventist congregation, as in all congregations, has 

moments of conflict that disrupt the unity of the church 

group. The denomination and local congregation utilizes its 

bureaucratic structure of leadership so that conflicts are 

ideally handled locally by the church board members, 

congregation leaders, and the minister. Major conflicts, if 

not handled within the congregation, can bring in a higher 

level of the Adventist Church's international organization. 

However, the discussion in this chapter has been on a range of 

local conflicts that challenge the local leadership. I have 

noted the importance of church board meetings and meetings for 

the general congregation as forums for conflict resolution; 

this is a rather distinct aspect of congregational management 

for the Adventist congregation as compared wi th the other 

three researched congregations. Meetings are important arenas 

for contestation and negotiation of church matters. 

Some of the cases of conflict I have discussed in this 

chapter are of internal conflicts over the management of the 

congregation. other cases mentioned have indicated the nature 

of conflict with parties external to the congregation. As a 

minority religious group, the Adventist congregation must 

successfully handle such conflicts in order to be an integral 
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part of community life. The greatest challenge for the 

Adventist congregation, especially in handling conflicts, is 

to successfully manage its internal affairs while maintaining 

strong social ties to the community. 



CHAPTER 11 

THE MORMON WARD 

509 

In 1891, the first two Mormon missionaries arrived in 

Tonga but met with little success in winning converts (Tamar 

Gordon 1988); the Mormon Church had difficulty gaining 

converts away from the Wesleyan Church or the Catholic Church 

because the Mormons were generally perceived as antithetical 

to Tongan Christianity. However, the Mormon Church in Tonga, 

known as the Siasi Mamonga, persisted in its efforts, and the 

early part of the 20th century brought modest growth in new 

converts, church buildings, and educational facilities. The 

Mormon Church in Tonga, though starting out very slowly, began 

to gain momentum in the 1950s. Tamar Gordon notes that "the 

period between 1950 and 1968 was the major cycle of growth for 

the Mormon Church in its increasing membership, indigenization 

of leadership, standardization of policies and programs, and 

production and translation of the numerous Mormon materials 

used in Sunday worship services" (Gordon 1988: 61). The growth 

continues, and the Church of the Latter-Day Saints of Jesus 

Christ is currently a denomination of considerable impact in 

the Kingdom of Tonga. 

The church holds somewhere between 20 and 30% of the 

total population, depending on whether one's source is from 

within the church or from without, and this indicates strong 

growth, especially during the last 15 years. There are local 
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branches or fully organized congregations (known as wards) in 

most communities. In fact, the Mormon Church has been the 

fastest growing denomination in Tonga in the past ten years, 

and has made gains at the expense of other church groups such 

as the Free Wesleyan Church. 

The social composition of the Mormon Church in Tonga 

includes members derived from most religious groups, 

geographical areas, and social levels of Tongan society. The 

continued growth of the Mormon Church means that the 

membership is composed of families that have been members for 

two or three generations as well as new converts. The church 

has a few members who claim to be of the nobility, but most 

members are of more modest social status. The membership 

includes those of very modest means, those who have become 

quite prosperous through business, and those who have gained 

well paid jobs within the church organization. Many members 

have taken advantage of educational and employment 

opportuni ties offered by the church and have raised their 

standard of living. 

The Mormon church in Tonga is a maj or employer of 

construction contractors, teachers, custodians, and church 

leaders because the growth in membership has been accompanied 

by enormous investment in the infra-structure of the church 

organization. The Mormon central organization in Tonga is in 

charge of educational, recreational, and worship facilities 
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located throughout the Tongan Islands. The Mormons have made 

tremendous investments of time, material resources, and 

personnel in Tonga for the last 25 years and the effort has 

paid off in terms of a large membership and the material means 

to support that membership. 

Like the Free Wesleyan and Adventist Churches, the Mormon 

Church has stressed the importance of educating its children, 

and Liahona, the Mormon high school, is the best illustration 

that the cornerstone of the Church's investment is education. 

Tamar Gordon has described the Liahona facility as a place 

where students are housed in dormitories, eat in a modern 

cafeteria, and study an American curriculum preparing them for 

entrance to B. Y. U. - Hawaii; Gordon notes that this is a 

"virtual revolution in education for Tonga" (Gordon 1988: 65). 

Among Tongan youth, Liahona has a good reputation for teaching 

English as a second language and this is an attractive feature 

that causes many students who do not hold Mormon membership to 

nonetheless enroll at Liahona, and a significant percentage of 

these students eventually join the Mormon Church. 

There are educational opportunities for Mormon students, 

whether enrolled at Liahona or in another high school, to 

compete for scholarships to Hawaii; in fact, one of my female 

research assistants received a scholarship for further study 

at the church-operated college in Hawaii. She would have been 

unable to obtain such an education without the financial 
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support of the Mormon Church. The leaders of her ward, pleased 

with her progress in the local government high school and her 

leadership in the local ward, recommended that she receive the 

scholarship. 

The Mormon organization in Tonga encourages teachers to 

have a competency in English and in their instructional 

specialty. In the course of my fieldwork, I had the 

opportunity to meet a number of teachers at Liahona and some 

of the primary schools, and many of these teachers had 

received education in the United states and hold advanced 

degrees. Teachers at Liahona and the church-operated primary 

schools receive a high salary, especially in comparison with 

the salaries of teachers for other Tongan church schools and 

government schools. The high salaries have helped to keep many 

of these teachers from moving away from Tonga and establishing 

permanent residence overseas. 

Recently, the Church leadership in Salt Lake City has 

been actively encouraging Tongan members who are living 

overseas to return to Tonga and serve in the church work in 

their native land. The church is better able to achieve this 

goal by offering some of the material ameni ties found in 

overseas Tongan communi ties. At Liahona, there is church-owned 

housing for teachers and school officials, indigenous and 

expatriate. In fact, a whole community has grown up around 

Liahona, and Gordon has noted how "the center of Liahona looks 
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like an American suburban enclave" (198 : 69). On my own 

visits to Liahona, the "Americanness" of the site made it 

different from the nearby villages and communities that are 

not part of the Mormon enclave. The church has built housing 

in various sites within the islands for teachers and church 

leaders that is impressive by local standards. 

The educational facilities at Liahona, and elsewhere, are 

complemented by office buildings, worship facilities, and 

housing throughout the Tongan archipelago. The Mormon Church 

has given considerable capital investment toward building 

multi-purpose facilities that are meant to provide for the 

spiritual, educational,. and social needs of members. Most 

important, the construction of the Tongan Mormon Temple, at 

Liahona, has been a milestone for the Tongan membership. The 

temple, a multi-million dollar structure, is a monument to the 

Tongan membership and serves as a symbol of progress being 

made toward making Tonga a strong regional center for 

Mormonism. 

Also important, the church has organizational centers, 

known as stake centers, throughout the islands. The local 

congregation is known as a ward and wards, in turn, are 

organized into stakes. The stake centers are facilities that 

are used to handle all the needs of the membership of the 

wards within the stake. At the most local level, just about 

every Tongan village has western-style building to be used by 
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the local ward. The modern structures stand out in the 

community as a symbol of prosperity of the denomination in 

relation to the more modest financial means of other church 

groups. The local church facilities also serve the 

recreational and social needs of the local group. For example, 

the Ward building may also house the primary school, complete 

with a courtyard for dances, tennis, and other social 

activities. The investment in such facilities indicates the 

desire by the church to control as much of the socialization 

process as possible for the younger generation; the goal is to 

provide a religious community that engulfs the members in a 

weekly round of activities. The goal is to provide for the 

spiritual, social, educational, and economic needs of members. 

The Tongan Mormon organization is characterized by a 

complexi ty of bureaucratic and hierarchical structure 

organized on many levels, beginning with the local ward and 

ending at the centralized, theocratic organization in Salt 

Lake ci ty • In Tonga, much of the leadership, even at the 

highest level, is indigenous, and Tongans usually occupy the 

office of Mission President. The Stake Presidents are Tongan, 

male, and have a long record of church service. Many of those 

in top leadership have some educational experience overseas. 

Unlike most Christian denominations which have clergy on 

salary, the Mormon Church depends on its lay membership for 

leadership at every level. The Mormon church encourages its 
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members to gain education in church-operated institutions of 

academia and to gain an education in church leadership by 

accepting roles of leadership within the church. 

The church does not have a professional clergy that is 

educated in theology at a church seminary and on church 

salary. The local membership is responsible for all aspects of 

the Ward. Members are encouraged to take on responsibilities 

at an early age and gradually take on more responsibilities in 

the movement through the life cycle. Members are to work up 

through the ranks, moving from one position to another within 

the local ward, then within the regional stake, and, for a 

few, positions at the national and international level. 

Leaders of Liahona, the Tongan Temple, the schools, the 

regional Stakes, and the local Wards are held in high esteem 

by the church membership and are backed up by the 

international denominational leadership. 

The growth of the Mormon Church in Tonga has been a 

resul t of concerted efforts by leaders and members. Most 

important, the Mormons have maintained a strong missionary 

effort in Tonga; the church is committed to the task of 

sending missionaries from the united states and sponsoring 

Tongan youth to serve their 'mission' in one of the island 

areas of the Kingdom of Tonga or elsewhere, including the 

united states. These missionaries, as elsewhere, are strongly 

encouraged to work hard to win new converts to the church, and 
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the proselytizing efforts of the denomination are second to 

none in Tonga. The leaders within the Mormon Church, with a 

strong commitment to missionization on a global scale, promote 

the idea that their religious group will eventually holding 

the dominant position among the religious groups in Tonga. 

The ties to the international organization are very 

strong for Mormons in Tonga. The leadership in Tonga has 

continual communication with the international headquarters in 

Salt Lake City. Within the general membership, there are many 

ties to the united States through Mormon relatives residing in 

Hawaii, Utah, California, Arizona and other states. Mormons 

are strong in the conviction that they represent the one and 

only true representation of Christianity, and these overseas 

ties encourages members to feel that the Mormon church 

represents one large international religious community. 

There is great importance placed on the obedience of 

Tongan members to the beliefs and lifestyle promoted by the 

international Mormon organization. The Mormons, like many 

missionary groups, have made some accommodations to local 

cul ture while at the same time attempting to bring Tongan 

culture into greater conformance with church doctrine and 

Western culture. The Mormon Church offers a challenge to much 

of 'traditional' Tongan culture by encouraging a religious 

identity that is international in perspective. 
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The Ward 

Mormon members of the local congregation, or ward, face 

the challenge of living as both Mormons and Tongans within the 

everyday life of their community. The researched ward derives 

its membership from a single geographical section of the town 

site that is shared with the researched Penitekosi and Aho 

Fitu congregations. However, the ward pulls its membership 

from a smaller total area of the town site than either of the 

other two researched congregations, and most ward members are 

wi thin easy walking distance of the ward building. The 

congregation, at less than 100 members, is certainly smaller 

than the Free Wesleyan and Adventist congregations, and 

slightly smaller than the Pentecostal congregation. As with 

all of the researched congregations, the ward has inactive as 

well as active members, and about 40 - 50 members are in 

regular attendance each Sunday. The ward has been formed just 

recently, and members share their church building with two 

other ward groups who meet at different times on sunday. 

The researched ward, as wi th the Free Wesleyan and 

Adventist congregations, is composed of a wide range of 

members according to social status, economic status, and 

educational experience. The ward membership has significant 

differences in level of education, experience overseas, 

occupation, and economic resources. Like the Adventist 

congregation, the researched Mormon Ward or congregation 
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includes in its members a few business entrepreneurs who have 

been successful in capitalist ventures. One is the operator of 

a store and employs family members and non-kin who are members 

of the ward. The ward also includes leaders in church 

administration and education who are on church salaries. At 

the same time, the ward has members who are on the lower end 

of the socio-economic scale: there are members who rely on 

seasonal labor, rented horticultural land, and other rather 

modest means of livelihood. In addition, there are a number of 

older females who depend rather heavily on the resources of 

the ward. The ward has many members who have experienced 

living overseas where they have participated in American wards 

and communities. 

Congregational (Ward) Social Organization and Leadership 

The Mormon Church is different from other Christian 

denominations in that the local congregation, or ward, is not 

headed by a paid clergyman who is empl~yed as a full-time 

religious specialist. Instead, the ward is headed by the 

bishop who was a regular, full time job as well as the 

responsibility of managing the ward. The bishop is the highest 

authority in the local ward, and most decisions in the ward 

are made with his approval. The bishop, in turn, is under the 

authority of the stake leadership. The bishop is joined by two 

other male leaders of the ward in sharing the top leadership. 
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These two leaders are the first and second counselors, and it 

is usually the case that authority is shared by these three 

men as they undertake the specific management duties given to 

them. The bishop is directly in charge of the young adults, 

the ward clerk, the missionary leader, the priesthood leaders, 

the teachers, and the youth leaders. One task of the first 

councilor is to direct the relief society leader who, in turn, 

is in charge of making sure the social welfare needs of 

members are fulfilled. The second counselor, among other 

duties, oversees the primary leader of the Sunday school 

classes. 

The leadership hierarchy I have just described is an 

ideal that is modified in the everyday management of the ward. 

For example, in the researched ward, the Bishop's first 

counselor was overseas for an extensive period of time and so 

the bishop had less assistance from his counselors than would 

normally be the case. The absence of the first counselor was 

offset by the fact that the ward membership includes two 

middle-aged males who rank rather highly in the stake and 

national mission hierarchy; these two leaders, especially in 

matters that go beyond that of the local ward, outrank the 

bishop. Therefore, the Bishop, even though he is the highest 

ranking authority in his ward, can call upon these high 

ranking leaders if the need arises. 

Below the top leaders, there are many members who hold 
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office and assist in the details of managing the ward. For 

example, there is the executive secretary who is directly 

responsible to the tripartite leadership of the Bishop, first 

counselor, and second counselor; the ward clerk, who handles 

the basic record keeping, is also directly beneath the 

authority of the Bishop and his two counselors. As mentioned 

already, there is a relief society leader and this leader has 

first and second councilors to offer assistance; the same is 

true for the Sunday school leader, wi th his/her first and 

second counselor. There are many more offices that members 

(male and female, young and old) hold in the ward, but the 

point to be made is that the duties are spread rather broadly 

so that the majority of members have their appointed roles and 

tasks. 

As in the other three researched church groups, the 

Mormon ward is dominated at the top of the social hierarchy by 

males; the men dominate most contexts within the ward and hold 

the most authority in the management of the day to day affairs 

of the ward. An interesting difference in the case of the 

researched ward is that the bishop is about 30 years of age 

and rather young by Tongan standards to be in charge of a 

church group. However, it is the case that adults are given a 

great deal of responsibility early on in their lives if they 

have proven themselves capable leaders as they move through 

one office after another. Despite the authority of the younger 
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bishop, the older men of the ward tend to dominate the worship 

activities and figure prominently in formal and informal 

contexts of decision making and management. 

The women of the ward generally take a subordinate 

position in comparison to the men. However, adult females have 

a maj or role to play in the instructional classes of all 

types, the children's Sunday classes, and social activities. 

The fact that women have a Sunday instructional class separate 

from the men allows women to manage their own classes. Women 

also play a major role in musical performance; for example, 

the choir and song leader in the researched ward was a middle

aged female who worked hard and enthusiastically to improve 

the musical skills of the membership. Most women in the ward 

are involved in proselytizing efforts in the community; they 

may visit the homes of members and non-members to foster 

greater interest in the Mormon religion. Women dominate the 

social welfare program of the ward and many women expend a 

great deal of time and effort ensuring that the social welfare 

of others is handled by the ward. 

The children and youth also are encouraged at an early 

age to participate in the ward and to take on a number of 

roles. The hierarchical and bureaucratic structure of the 

Mormon ward is such that there is a role for just about 

everyone to play. For example, the very young children are 

encouraged to give testimonials during the worship service, tc 



522 

learn their Sunday school lessons, and to participate in the 

programs for the children and youth. The pre-teenage and older 

male youth are involved in the major responsibility of 

handling the sacraments and passing them to the membership 

during the sacrament meeting. In short, the bishop and other 

leaders of the ward, after careful discussion, invite each 

member to undertake a number of tasks, and everyone, 

regardless of age and gender, is encouraged to become involved 

in the ward. 

The management of the ward requires rather frequent 

meetings, formal and informal, for the Bishop and the various 

office holders ~ there are meetings for the Sunday school 

instructors, meetings for the missionaries, meetings for the 

Bishop and his two counselors, and meetings for the entire 

ward. Such meetings are sometimes fono-like in that 

pronouncements are made concerning decisions that have already 

been made by the Stake leadership or by an even higher level 

of the denominational organization. At other times, the 

meetings are more open to discussion and democratic decision 

making. Frequently, it is the case that meetings in the ward 

are held to handle the rather mundane task of allocating 

resources, scheduling events, and assigning tasks to members. 

As with the Adventist congregation, the management of the 

Mormon ward calls for considerable record keeping and written 

documentation, as required by the central headquarters of the 
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congregational (Ward) Activities 

Sunday School 
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Like the 'Aho Fitu or Adventist congregation, there is 

great emphasis on a cradle-to-grave education in church 

doctrine, and, consequently, there are classes for both gender 

and for every age. There is emphasis on spiritual instruction 

for the children, and there is a class for every age group. 

The young men and the young women have their own special 

class, separated by gender, and this class often has a young 

person of the same age or slightly older who is the 

instructional leader. The adult women and adult men also have 

their special classes, separated according to gende~ in the 

expectation that adults will use the time of instruction to 

learn more about expected spiritual roles appropriate for 

their gender and age. In addition to the separate classes just 

mentioned, there is an additional context of instruction in 

which adult males and females come together to study the 

doctrine of the church. In short, there are multiple contexts 

in which the member receives religious instruction on Sunday. 

The division by gender and age means that not only are 

there a lot of classes but also that quite a number of the 

adult and youthful members have the responsibility of 

teaching. In some cases, this involves a high status, older 
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adul t teaching those of lower status and younger age. For 

example, during the research period, an older male had been 

given the task of teaching the lesson for the adult class of 

mixed gender. In some cases, it may involve a younger person 

taking on the role of teacher with a group of older, higher 

status members. There are varying levels of teaching skill 

exhibited on any given Sunday but the expectation is that 

those who are novices will work hard to improve on their 

teaching talents. 

In most situations, but especially in the case where a 

younger, less authoritative person is teaching, there is a 

heavy reliance on the lesson booklet that is provided by the 

denomination. As in the Adventist Church, the Mormon Church 

provides a variety of instructional materials, lessons, 

stories, and other printed matter, which can be used as a 

framework for the class discussion. Much of the class time is 

taken up with reading from a number of authoritative texts, 

including the book of Mormon, the Bible, and the lesson 

booklet. The leader is then expected to ask questions 

concerning important points from the text and then to discuss 

the major themes of doctrine. 

For example, during one tape recorded class, the Leader 

gives a prayer and then begins the lesson by stating: 

LEADER: Sai, 'ihe lesoni 'a e Sapate kuo 'osi na'a 
tau fai ai 'ae lesoni ma'olunga taha. Vahe 16 'i he 
tohi Siosefo na'a tau lave ai ki he kau tangata 'e 
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toko 3 na 'e muimui iate kinautolu honau ngaahi 
fatongia 'ihe 'ahoni. 'Oku tau lesoni 'ihe 'aho ni. 
'Oku tau lesoni ' i he vahe 57-62 'i he ngaahi 
Fuakava, 'aia nate ma'u ia 'ihe fakaha 'ia Siosefa 
Samita 'i July 1831 ki 'Akosi 'i he 'aho 13 'ihe 
1831. ' Aia ko e ngaahi fakaha ia na' e ma' u 'ihe 
Palofita ko Siosefa Samita 'ihe vahe 17. 

TRANS.: Okay, in the Sunday school lesson last 
time, we did the highest one. Chapter 16 in the 
Book of Joseph: we made it to the three men who 
carried out their responsibilities. Today our 
lesson is chapter 57-72 in the Covenants. We find 
it there in the revelation of Joseph Smith on July 
1831, to August 13, 1831. At that time, the prophet 
Joseph Smi th received the revelations of chapter 
17. 

The statement points out the way in which the class is geared 

around the lessons that are distributed from the central 

headquarters in Salt Lake city. The class is handled much like 

any classroom in its scheduling of themes for discussion and 

the discussion rarely drifts too far from the material found 

in the written texts. In fact, much of the time is spend going 

over the writings of Joseph smith and other key historical 

figures of the Church: members are to learn the basic history 

of Mormonism and to come to a thorough knowledge of church 

doctrine by studying the written lessons during the week and 

then discussing them on Sunday. 

The ward Sunday school classes stress the importance of 

the accounts found in the Book of Mormon, the history of the 

development of the Mormon religious movement, and the history 

of the Mormon missionization of Tonga. Along with this, there 

is an interest in the genealogies recorded in all of these 
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textual sources; these genealogies are an important point of 

reference for members as they go about the process of learning 

their own personal genealogy. In all of this study, there is 

an emphasis on the blessings placed upon those Tongans who 

have joined the Mormon Church. The focus on the heritage and 

lineage of the denomination serves to stress the connections 

of Tongans to the Mormon denomination and the place of Tongans 

in the history of the Mormon Church. At the same time, the 

Sunday class frequently looks to the future as well as to the 

past, and a major theme of discussion in many study sessions 

is the prospect of a bright future, of the creation of a "New 

Jerusalem" on earth. Tamar Gordon has noted the embracement by 

Tongan Mormons of the concept of progress, material as well as 

spiritual, that is hoped for the near future (1988:134). The 

discussion in Sunday classes is often on the material 

progress, the fakalaka, of the individual, the family, the 

ward, and the denomination. 

The classes normally entail a simple question and answer 

format but can include lively discussion and even a bit of 

debate. Mormon members can compete during the instructional 

classes in debating church doctrine; such spirited exchange is 

usually good natured and members generally feel that it makes 

the class more interesting. For example, there are times when 

an older, higher status teacher may offer a friendly challenqe 

to someone in the audience, often a young man, to come up with 
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the correct response to a question. In the researched ward, 

one young man, who had just finished his missionary service, 

was eager to field such questions, and in fact, he even 

volunteered answers when others failed to come forth with a 

response. The returned missionary I s behavior is somewhat 

exceptional in that most members are rather reticent to show 

off their knowledge. 

As in the Adventist Sabbath school, debate is most likely 

to occur between individuals of roughly the same social status 

and posi tion wi thin the congregation. In the adul t class, 

debate is most likely to occur between two males who hold 

about the same degree of authority and status within the ward; 

in the male youth class, the exchange can become quite 

prolonged and may include a bit of joking along with the more 

serious voicing of different perspectives. The instructor will 

usually allow the exchange to continue for awhile and then 

close the debate with his/her own perspective. 

The goal of the church and of the teachers is apparently 

to encourage members to ponder, discuss, and embrace church 

doctrine. Peter Miller states that Foucault has suggested that 

there is an image of power which operates not by repressing 

subjectivity, but by promoting it (Miller: 1987). Miller goes 

on to state that this promotion is not neutral and is, in 

fact, regulated. The Mormon Sunday school class, as in the 

other researched congregations, serves to encourage members to 
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gain a personal acquaintance with church belief through 

contemplation and discussion: the Sunday instructional context 

fosters discussion, and even debate, as long as it remains 

focussed on orthodox doctrine. The Mormon teachers, as in all 

the researched religious groups, strive to conclude each class 

session by voicing affirmation of the members I consensual 

understanding of the subject matter. 

Sunday Worship Services 

The main Sunday worship service is the Sacrament Meeting, 

and this is the service that members are most strongly 

encouraged to attend. As in all the researched groups, the 

main Sunday service is the time for all members, young and 

old, to dress in their best clothes and join in the worship. 

The service takes place in the main sanctuary of the ward 

facilities, and the setting is similar to many Mormon chapels 

in the United states. The males, wearing white shirts and 

maybe a suit coat, congregate in the chapel along with the 

females who wear Western-style dresses patterned after the 

latest fashion out of California or Salt Lake City. As with 

the Adventists and the Pentecostals, Mormon couples in Tonga 

have the option of sitting together: in fact, Tamar Gordon 

describes the "Mormon Sacrament Meeting where husbands, wives 

and children occupy the length of a pew in a template of the 

Mormon nuclear family togetherness" (1988: 181). The Mormon 
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focus on the nuclear family, as seen in the seating 

arrangement in the Sacrament Service, works to foster an image 

of familial solidarity within congregational solidarity. 

Members seat themselves in pews and talk quietly among 

themselves until the leaders enter into the pulpit area and 

the service begins with a simple introduction from the pulpit 

by one of the leaders. 

The sacrament meeting includes singing, though this 

emphasis is perhaps slightly less than in the worship services 

of the other three researched religious groups. The singing 

group or choir has a rather low profile in the ward, and music 

usually consists of congregational singing without 

instrumental accompaniment. However, music is an important 

part of the worship experience for many members of the ward 

and they sing out strongly. Congregational singing is lead by 

a song leader who stands on the platform at the front and 

directs the music which is taken from the church hymnal. The 

songs sung in the ward include ones that are common to all of 

the researched congregations, as well as songs that are unique 

to the Mormon denomination. 

The singing serves to frame the sacrament ritual which is 

the central feature of the service. Off to one side and below 

the platform area are the young men seated by the sacraments 

and ready to serve the membership during the sacrament 

service. The serving of the sacraments involves the teenage 
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and young adult males taking charge of saying prayers of 

blessing on the sacrament and carrying, in turn, the two 

sacrament items of water and bread. The sacrament items are 

carried on trays to each member seated in the congregation. 

The ritual involves a rather simple and short procedure but it 

is an aspect of the Sunday worship that has great meaning for 

many worshippers. Members, during informal interviews, 

frequently stated that receiving the sacraments is the most 

important aspect of the Sunday worship. participation in the 

sacraments is voluntary and open to the entire congregation, 

including children. 

The sacrament meeting, and every context of worship, 

includes public prayers, often given by a youth or young adult 

of either gender. Prayers given by the youth tend to be rather 

short and similar in style and content. Other prayers, given 

by the more adults can be a lengthy discourse wi th the 

supernatural in which many of the important themes of worship 

are evoked. For example, in a portion of a tape recorded 

prayer, one leader prays for God's blessing upon the ward and 

requests that God make his presence felt during the service. 

He prays: 

LEADER: Mau tangi mo kole ki he 'Afiona ke hange 
mu' a '0 tapuekina 'emau Pisope pehe foki ki he 
Palesiteni fakasiteiki foaki kiatekinaua ha 
laumalie totonu moha poto makehe kena lava '0 
tataki kimautolu ke kaunga takilotu. Foaki mu' a 
kiatekinautolu ke nau ma' u ha loto fetokoni' aki. 
'Omi mu'a kiatekinautolu kenau ma'u ha fa'a kataki 
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pea mau fai 'ae tokoni fakakainga lava kemau ngaue 
fakataha lava ke Tupulaki 'ihe'emau ngaue fakataha. 

TRANS.: We beseech you, God, to send a blessing 
upon our bishop, and to the stake president~ return 
unto them the right spirit and understanding to 
enable them to lead out in worship. Return unto us 
a heart of cooperation, give us an enduring 
patience and to help one another so that we can 
work together to increase our cooperative labors. 

The prayer is similar to public prayers in all of the 

researched congregations in its call for blessings upon the 

spiritual leaders. The prayer is a request for the mediating 

influence of the supernatural upon the ward leaders, and this 

is a common element in public prayers in the ward because of 

a primary concern in the ward that the leadership act with 

spiritual wisdom. The prayer also has the entire congregation 

in mind in its call for divine help in creating congregational 

solidarity and a spirit of cooperation among ward members. The 

prayer is similar to many prayers in all religious groups in 

Tonga in that it voices the desire for a greater sense of 

unity and community among the membership. 

Preaching and testimonials are also an integral part of 

the sacrament service. The Mormon Church in Tonga, like the 

Adventist and Pentecostal Churches in Tonga, are rather 

critical of 'traditional' use of metaphoric language in 

religious language as found in the Free Wesleyan Church. The 

Mormon Church in Tonga feels that the use of indirect language 

may obscure the true meaning of a speaker's message, and the 
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Mormons have a positive evaluation of the 'plain truth'. Tamar 

Gordon states that for Mormons in Tonga, "In hanqatonu -

communicating in a "straight" fashion" should ideally "take 

the place of 10i (lying) and lea he1eaki (metaphorical, 

indirect speech) which are widespread communicative 

conventions outside of the context of Mormon religious 

discourse" (1988: 181). Members of the ward -- during prayer, 

testimonials, and other forms of discourse -- are to plainly 

preach the Mormon message and to clearly testify their faith 

in the prophet Joseph Smith and the doctrine of the Mormon 

Church. 

Manner and style of communication is important in the 

Mormon ward because it shares with the other researched groups 

an emphasis on the lay members' public speaking. In fact, the 

Mormon ward, with its recruitment of all of its leadership 

from the lay membership, depends very much on the lay 

membership and the local leaders for preaching and giving 

testimonials. In the researched ward, the older leaders and 

the bishop are frequently called upon to speak during the 

sacrament meeting and in other contexts. The following segment 

of text is taken from a devotional message given by the bishop 

and it includes a comparison of the bravery of soldiers at the 

Battle of waterloo with the steadfastness of true Christians. 

The bishop states: 

BISHOP: 'Oku 'uhinga 'eni 'oku ou mate'aki nai pe 
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'oku ou taukave'i nai 'ae tui fakalotu 'oku ou kau 
ki ai ' oku ou hoko nai ' 0 hange koe kau sotia 
ko'eni 'ae kau Pilitania. 

TRANS: The reason that I am loyal and persevering 
in my religious beliefs is that I belong to and am 
united with true beliefs like the solders of 
Britain [at Waterloo]. 

The above text is a personal testimony of sorts in which the 

bishop states his commitment to the "true beliefs" which he 

feels he has found in Mormonism. The devotional talk or 

sermon, from which this bit of text is extracted, is typical 

in that it uses a slice of history or interesting anecdote to 

provide a bit of color for the theological message. In this 

case, the bishop is saying that his belief in the Mormon 

Church is very strong indeed, and that the ward members should 

persevere, like soldiers in battle, and remain strong in the 

Mormon Church despite any type of religious persecution. 

The bishop, a bit later in the same sermon, turns to a 

theme that is found in all of the researched congregations; 

the bishop appeals to the cardinal rule of Christianity and 

asks the ward members to manifest love toward all. He states: 

THE BISHOP: Roe memipa mo'oni mo mo'ui 'oku 'ofa 'i 
hono kaunga'api. 'Oku ne tokoni'i 'ae masiva 'oku 
'ikai tene hanga '0 fai ha ngaahi talanoa, faahinga 
'ulungaanga tene hanga ai '0 puhi'i 'a hono 
kaunga'api. 'Oku fakafotunga 'ehe memipa mo'oni mo 
mo 'ui 'ae manava ' ofa fa' a kataki fe' ofo 'of ani, 
ngaue'aki 'ae ngaahi lea 'oku lelei. 

TRANS.: The true and saved member loves his 
neighbor. He helps the poor, he will not turn to 
idle talk, to gossiping about his neighbors. The 
approach of the truly saved members is of love, 
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forgiveness, and friendship, using ones words for 
the good. 

The bishop's words argue for the importance of neighborly 

love, of 'of a, and the harmfulness of gossip, and these are 

primary sermon topics in all four researched religious groups. 

I believe that the bishop, in this case, is concerned 

with the damage that some gossip is creating within the ward 

at the time of this sermon; the bishop, as the mediator of 

conflict among ward members, is addressing in a public way, 

though without mentioning names or situations, a concern he 

has over a potentially malignant quarrel between two of the 

ward's families. The bishop, in using his authority as ward 

leader, takes the opportunity to remind the members that true 

Christianity involves a concern for congregation harmony and 

community welfare. The text from the Bishop's sermon and 

testimony is just one example of a ward leader using the 

Sunday sacrament meeting to handle ward problems and to 

encourage members to experience a higher level of 

spirituality. 

The inspirational messages given by the bishop on Sunday 

are meant to be emulated and complemented by the testimonies 

of many other members. For example, during one Sunday worship, 

two returned missionaries, who have just concluded their 

missionary service in the united States, narrate stories of 

hardship and inspiration they experienced while undertaking 
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their mission. One of these two young men humorously describes 

his experience of living in Texas and learning a southern 

dialect of English. Along with the humor, the returned 

missionary recalls, in a very positive way, his successful 

endeavors to win converts to Mormonism in Texas, and his story 

seems all the more remarkable because it is a "missionary 

story" about a Texan town being told in a ward meeting in 

Tonga. 

The entertaining, yet persuasive, manner in which the 

returned missionary talks of his personal experiences brings 

to mind the description by Susan Harding of social interaction 

between herself and a Baptist preacher who attempts to convert 

her. Harding's statement that "belief also involves an 

unconscious willingness to join a narrative tradition, a way 

of knowing and being through storytelling, through giving and 

taking stories" (Harding 1987: 179) has some validity for 

understanding the power of testimonies of returned Tongan 

Mormon missionaries to impress and persuade ward members to 

become, as Harding states, "caught up in the stories, no 

matter what your conscious beliefs and disbeliefs are" 

(Harding 1987: 179). 

In the researched ward, the bishop, ward leaders, and 

missionaries are the most active in giving testimonies; these 

individuals usually give lengthy testimonies with confident 

voices of authority. However, all members -- children, youth, 
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men, and women -- have an opportunity to give a fakamo'oni, or 

testimony of their faith. Testimonies from those of lesser age 

or status tend to be rather short, formulaic, and delivered 

with varying degrees of skill. The Tongan ideology of the 

importance of showing deference and respect to authority and 

to those of superior status is manifest in testimonial 

presentations. It is common for testimonies to have some 

mention of personal experiences of happiness and well being 

that have purportedly resulted from obedience to God and 

church doctrine. The testimonies of the younger and lower 

status members, in particular, tend to include mention of the 

speaker's gratefulness to spouse, family, and church. Members 

testify to the positive nature of their experiences as Mormons 

and voice their strong conviction that the Mormon Church 

represents the 'true' church; such positive testimonials may 

have the effect of increasing the legitimation of the 

authority of the ward and denomination over member's lives. 

The personal testimony in the Mormon ward, especially 

those of some lengthy and emotional intensity, can have an 

element of similarity with the confessional of the Catholic 

Church in that both involve narrative presentation of one's 

life in the presence of reliqious authority. Peter Miller has 

argued that the Christian confession has bee~ a force for "the 

bringing of everyday life into discourse" (Miller 1987: 204). 

However, it should be noted that Mormon testimonies involve 
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more of a voluntary and confident profession of faith rather 

than an obligatory confession of personal faults. The speaker, 

in creating the content matter of the testimony, often elects 

to point out the evident blessings that his/her fai th has 

brought to the life well lived. 

Clearly, those giving testimonies hope to be positively 

evaluated by the audience of ward members, and speakers do 

gain status through giving well-received testimonials during 

Sunday worship services. There can even be a degree. of 

competition between some members in giving testimonies, just 

as most contexts of public performance in Tonga are contexts 

for competition. However, any competition created within the 

context of giving testimonies is usually rather low key and is 

a subtle aspect of performances that generally stress church 

unity. The Mormon testimony is rarely a means for exposing 

current social friction or conflict within the church, though 

it can be a context for talking about conflict within with 

non-Mormon kin and the world outside of the church. 

Testimonials in the Mormon congregation are overlaid with a 

strong emphasis on the need for internal unity within the ward 

in order to combat the conflicts and problems faced by members 

in the everyday world of Tongan society. 

Above all, the testimony in the Mormon ward is a very 

visible sign of the broad participation by many members in the 

Sunday worship service. However, the testimony is just one of 
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many elements of the sunday worship. The Sunday worship, in 

summary, involves active participation by most of the 

membership in terms of singing, offering prayers, 

participating in doctrinal instruction, receiving sacrament, 

and giving testimonials. In addition, there is a great deal of 

social interaction with fellow members that takes place in the 

courtyard between Sunday classes and worship services. As in 

all of the researched congregations, ward members derive a 

great enjoyment from conversing with fellow members and 

catching up on news. 

Sunday Afternoon 

Sunday afternoon usually has each family eating the noon 

meal in its separate home but there can be some food sharing 

among members who are neighbors. Some members may provide food 

for any missionaries that are the responsibility of the ward. 

The feasting that is so much a part of the Free Wesleyan 

Church is absent in the ward, just as it is in the Pentecostal 

and Adventist congregations. Feasting is an area of 

traditional culture that has not been strongly embraced by the 

international Mormon denomination. As with the Adventists, 

there is concern for the rational control of resources and a 

fear that feasting may cause the loss of resources that might 

otherwise go to church programs. In fact, Mormon families are 

expected to occasionally forgo the noon meal and to donate the 
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saved money or resources to church needs. 

After the noon meal, Sunday afternoons are often filled 

with spiritual activities in the ward or stake center, and, in 

this way, the church is very active in keeping members 

involved in church activities for much of Sunday. There may be 

special programs for the children and youth which are 

organized and managed by adult leaders. Frequently on Sunday 

. afternoons, some adult members will visit those fellow members 

who have not been attending church recently or regularly. At 

the same time, some members, like many churchgoers of all 

church groups in Tonga, will take the opportunity to rest from 

the duties of the week and relax in the privacy of their own 

homes. 

Family Home Evenings 

The Mormon ward, like each of the researched 

congregations, attempts to provide some mid-week worship 

activities, either in the church or in the home. The Mormon 

ward, in accordance with denominational guidelines, encourages 

each family to hold a worship service in their home. Some 

families are very devout in holding what are called Family 

Home Evenings while other families are less faithful; the 

family meetings are seen by the Mormon leadership as a tool 

for strengthening the solidarity of the nuclear family unit 

and for socializing the children according to the standards of 
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the church. The Family Home Evenin9's that I observed fit Tamar 

Gordon I s description of the event as consisting of "structured 

frames of scripture reading, serial performance of talents 

(which are usually church-related) and formal questions and 

answers about lessons and scriptures" (1988: 190-1). There is 

some variation from one family to another, but the general 

form of the Family Home Evening is much the same with its 

primary emphasis on spiritual instruction for the children. 

I was able to observe Family Home Evenings in a number of 

different households and generally the occasion is a rather 

structured event controlled by the parents. Typically, the 

family gathers in the central room of their house and the 

father of the nuclear family may request a certain household 

member to lead out in singing. The prayers, the reading from 

church literature, and discussion of scripture are meant to 

allow participation by each member of the family. Each child 

is usually invited to give a prayer, read a text, or offer 

answers to questions on the material being presented~ 

The Family Home Evenings that I observed did not exhibit 

much in the way of discussion or debate on church doctrine. 

Normally, the event is one in which children are to learn more 

information about their role in the family and church. I agree 

wi th Gordon I s assertion that the Family Home Evening is "a 

model of hierarchical relations among Tongan parents and 

children, and followed the structure of the Tongan fono, or 
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village meeting, which is a context for receiving instructions 

from ranked superiors rather than for spontaneous debate" 

(Gordon, 1988: 197). The children, showing proper Tongan 

respect toward their parents, do not usually engage in debate 

or prolonged discussion about the religious material being 

presented in the Family Home Evening. 

In the united states, the Mormon Family Home Evening is 

often seen as a context for encouraging family members to 

discuss their concerns, problems, and conflicts: however, this 

does not seem to be the case in many Tongan families. Like the 

Tongan fono, the Family Home Evenings do not reveal much in 

the way of conflict management, though the presence of the 

ethnographer can certainly work to put a damper on the 

expression of such matters. The Family Home Evening, instead 

of fostering egalitarian social relations within the family, 

becomes a context to reinforce the authority of the male head 

of the family. For example, in one observed meeting, the 

elder, unmarried son in his early 20's sat quietly with head 

bowed in one corner of the room while his father orchestrated 

the activities. When it c~me time for him to say a few words 

of testimony, he very respectfully and humbly gave thanks for 

the well being of the family and the ward. In fact, the 

meeting ended with personal testimonies given by each member 

of the family; the family members stated thankfulness for the 

guiding presence of their family, parents, Church, and God. 
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The Family Home Evening, in large part, reinforces the 

authority of the father, as "priest" of the home; the father, 

rather than a ranking members of the famili or the kainga has 

the spiritual authority in these family worship contexts. The 

Family Home Evening stresses the importance of the nuclear 

family versus that of the extended family or kainga, 

especially if these latter two groups largely consist of non

Mormons. The nuclear family becomes the major unit for 

socialization and religious instruction. However, though the 

event is generally seen as a context for serious instruction 

on church teachings, it is less clearly seen as a context for 

managing the problems within the family and for dealing with 

the personal dilemmas of individual family members. In that 

sense, the Family Home Evening is more a context for 

promulgating the presence of the Mormon Church in contexts 

beyond that of Sunday worship at the ward building than for 

everyday family management. 

Social Activities 

The Mormon Church is well known in Tonga for providing a 

rather full schedule of social events for the youth. The 

leadership I s point of view is that the youth need to be 

occupied with activities that build up their character and 

that youthful minds need to be to shaped as much as possible 

within in the context of church-sponsored events. The Mormon 
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Church in Tonga has made a considerable material investment in 

providing for social activities, and each ward usually has the 

necessary recreational facilities and equipment. Most wards 

have a courtyard which is used as a volleyball area, tennis 

court, or dance floor. Such facilities make it possible to 

have activities in which youth are expected to enjoy social 

activities while learning leadership roles and, essentially, 

the Mormon way of life. 

Dance events are a primary aspect of social activities 

for the youth: dances are meant to foster chaste relations 

among the youth and to encourage courtship behavior that is in 

line with church beliefs. Youth dances, sponsored in a yearly 

round by the different wards, are premier social events for 

many youth and are well attended by Mormon youth, as well as 

a fair number of non-Mormon youth. As discussed earlier in the 

dissertation, dancing is a problematic social activity in 

Tonga and is condemned by the Pentecostals and Adventists. To 

counter such negative sentiment, the Mormon Church in Tonga 

has worked hard to foster a respectable reputation for Mormon 

dances. I would agree with Tamar Gordon, in asserting that 

Mormon dances are carefully monitored by adults who make sure 

that dress codes and standards of conduct are met by all 

participants, whether members or non-members. The Mormon 

dances that I attended concur with Gordon's statement that 

"None of the drunkenness, crowding and standing back that 
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characterizes male behavior at other Tongan secular dances 

occurs at the Mormon dance" (Gordon 1988: 159). In each case, 

the dance area includes a fair percentage of Stake and Ward 

leaders, parents, and other adults who give the dance event a 

family atmosphere. 

One Mormon dance I attended is a particularly good 

illustration of the essential characteristics of the activity. 

On this particular occasion, I arrive at the door to the 

activity center and am greeted by hosts who are making sure 

that all the youth are wearing proper attire. The males inside 

the dance area are wearing sports jackets, ties, and dress 

shoes, while the women are wearing their best dresses and 

shoes; all of this clothing is western-style or American 

style. Upon entering the dance area, I come into view of the 

band, composed of Mormons from another area of the island, 

which plays Western pop tunes most of the evening. In addition 

to the band, music is played over the loudspeakers during 

those periods when the band is taking a break. 

There are a number of adults present and one couple in 

particular takes an active role in running the event. For 

example, at one point, the supervising adults call upon one 

youthful couple to demonstrate the proper way to dance the 

wal tz • A maj or portion of this demonstration of dancing 

includes a lesson on the proper and respectful way for the 

male to hold his partner, as well as a lesson on the proper 
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dance steps. The male 'adult leader makes a point of calling 

attention to church approved behavior on and off the dance 

floor. In support of the adult leader, a sizable audience of 

youth and parents watch from the sidelines as couples take to 

the well lit dance floor. 

Toward the end of the dance event, there is time for 

traditional dancing which is undertaken as a fund raising 

activity for the church. The dancing is done by a number of 

youthful females dressed in traditional dance attire; they 

perform traditional dances while members of their family and 

ward come up to the dancers during their performance and place 

paper money on the dancers' coconut-oiled shoulders. The 

incorporation of the traditional dance into the modern dance 

context, besides raising funds, works to connect the 

'tradi tional' Tongan dance with the modern Western-style 

dance. The mix of dancing styles in a Mormon-sponsored 

activity illustrates the manner in which Mormon social 

activities are a reworking of traditional practices into a 

distinct form of Tongan Mormonism. 

In summary, the Mormons, wi th their sponsorship of 

dances, have been fairly successful in attracting the 

attention and participation of youth; clearly, Tongan youth 

enjoy the dance events and view them as highlights in the 

year. A great deal of courtship takes place, albeit under the 

gaze of chaperoning adults, and the dance event is seen by 
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adult ward members as a proper context to socialize with the 

opposite sex and to seek out a marriage partner. Missionaries 

who have just completed their mission are particularly 

encouraged to pursue courtship at the church-sponsored dances. 

Dancing remains a controversial practice from the point of 

view of the other researched church groups but the Mormons 

have successfully used the dance for approved courtship 

practices and for keeping the youth active in church 

controlled social recreation. 

In addition to the dances, there are recreational events, 

usually held on a week night, such as volleyball games or 

tennis matches. As mentioned in previous chapters, volleyball 

is a favorite activity for Tongan youth of both genders, and 

the game has become an integral part of social recreation for 

Mormon youth. Likewise, tennis is a relished activity by some 

Tongans, and its popularity is dampened only by the general 

shortage of tennis facilities in most Tongan communities. The 

current situation in many villages is that the Mormon 

courtyard is the only permanent facility for tennis in the 

village. It is important, then, that there are occasions for 

members and non-members to use the Mormon tennis court. As in 

the dances, there is usually some sort of adult leadership 

that is in charge of the activity. 
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Proselytizing: The Open House 

The Mormon Church, including the researched ward, is very 

active in its efforts to convert large numbers of people to 

Mormonism. The missionary program, in which youth spend 

normally two years on a mission, is an integral part of the 

Church's international proselytizing efforts. In Tonga, 

missionaries, church leaders, and members work hard to gain 

new converts, and the Open House is one event that is meant to 

move potential members on down the pathway toward conversion. 

The Open House is the Mormon counterpart to the Pentecostal 

Open Air and the Adventist evangelistic meetings in that it is 

a public context in which mon-members are invited to come and 

hear the message of Mormonism. 

The Open House does not employ the open, direct style of 

public preaching of the Pentecostal Open Air; instead, the 

strategy is to provide a special program that presents some of 

the history, theolpgy, and organizational aspects of 

Mormonism. The Open House has some similari ties with the 

Adventist evangelistic meeting where a speaker holds forth 

each night on a selected topic concerning church doctrine; 

however, in comparison, the Open House has less emphasis on 

preaching and more emphasis on personal testimonies, visual 

aids in the form of charts and graphs, and even video 

presentations. In short, the Open House takes advantage of a 

range of media and presentation materials available to the 
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international missionary arm of the Mormon Church. 

An Open House that takes place in the researched ward 

worship hall is a good example of the multiple resources that 

are brought to use in the endeavor to win new converts. A 

number of missionaries work in the geographical area 

encompassed by the ward helped to coordinate the event and 

quite a number of local leaders assist in the effort. On the 

night of the event, I arrive at the ward and am greeted at the 

entrance by male and female missionaries who invite me inside 

to find a seat. The missionaries keep up their space by the 

door for the remainder of the Open House in order to welcome 

anyone coming in late, and thereby be gracious hosts to the 

interested public. 

The event is attended by a fair number of people, members 

and non-members. The audience is made up of about eight 

missionaries, a half dozen or so church leaders from the 

island, over 20 ward members, and a fair number of visitors. 

Among the audience, I recognize one older female acquaintance, 

a member of the Free Wesleyan Church, and a young male 

acquaintance, a member of the Adventist Church. These non

members have apparently accepted the invitation of one or more 

ward members to attend the open house. 

Early on in the program, there is the performance of a 

number of musical numbers by a very polished trio consisting 

of two male vocalists, with guitars, and a female vocalist. 
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The group sings a number of songs that have traditional 

melodies which evoke thoughts of poetic love songs sung by 

Tongans in the faikava; however, the lyrics are not of 

courtship but of the history of Joseph smith and the Mormon 

Church. The music provides the audience with an interesting 

j uxtaposi tioning of secular and spiritual, indigenous and 

Western. 

Following the music, a video, produced in Salt Lake City 

and in the English language, is played from the front of the 

worship hall. The video opens with a young man giving a 

narration on logic, faith, and religion; the discourse entails 

an apolegetics of the Mormon faith, and lim unsure of the 

degree to which the audience, especially those with a limited 

knowledge of English, understand this narration. The young 

man's presentation in the video is followed by a young Black 

woman, from an urban area in the United states, who discusses 

her personal search for happiness which is satisfied only by 

joining the Mormon Church. 

The remainder of the video presentation consists of a 

number of American couples, of various backgrounds, telling of 

their conversion experiences and of the drastic improvements 

in their lives since joining the Church; the personal life 

narrative of each person on the video screen provides the 

finishing touch to this carefully crafted positive message 

about the Mormon Church. At the conclusion of the video, a 
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young female gets up to give a brief summary of the video, and 

her job is apparently to clear up any difficulties of 

comprehension and translation for the audience. 

Following the video, two young missionaries, a male and 

a female give short, informative talks describing the Mormon 

Church, and each talk includes a bit of a personal testimony. 

The young man discusses his ideas about truth, goodness, and 

the importance of belonging to the Mormon Church; he concludes 

his message with an endorsement of the personal benefits to be 

gained from really becoming active in a church group that he 

feels holds spiritual truth. The young woman, in a shorter 

presentation, discusses the importance of family life and the 

Church's suggested roles for females as wives and mothers; in 

comparison with the young man, her talk contains much less 

discussion of theology and church doctrine. 

The next part of the Open House features the main 

speaker, a male in his late 30s or early 40s and a member of 

a ward from another part of Tonga. The man is a very polished, 

upbeat performer who has some graphs to support his message 

which consists, essentially, of three components. First, he 

asserts that Mormons worship the same God, the same Jesus 

Christ, and the same Word of God as all Christians; the gist 

of his assertion is that "Mormons are Christians too." Second, 

the speaker strongly claims that the Mormon Church is the only 

church with the truth and with believers who are true to the 
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total message of God. Third, the speaker stresses the value of 

the church's programs for bringing happiness and prosperity. 

The main speaker's message is meant to be the climatic, 

persuasive conclusion to the Open House and the strongest plea 

for conversion, and his evangelistic performance can be viewed 

as a kind of synthesis of the message of the Open House, as 

well as of other contexts of proselytizing. Much more could be 

said of the missionization efforts of ward members, but it is 

perhaps best to state that it is the focus of the local ward, 

the national organization, and the international church. The 

Open House is a maj or event in an unending process of 

proselytizing. 

Social Welfare and Fund Raising 

The members of the ward, as in the other church groups in 

Tonga, shoulder a considerable responsibility in providing 

support for the many church activities and programs. Tamar 

Gordon states "Since worldwide tithing monies finance the 

Mormon Church's expenditure in Tonga, Mormons are not formally 

required to support the kinds of projects and activities that 

members of the other churches are" (Gordon 1988: 224). 

However, in reality, there are many ward events that require 

food contributions, monetary donations, and labor support. As 

an example, the traditional dance as a fund raiser discussed 

in the section on dances is one context that called for 
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members to donate additional money. For many families, the 10% 

tithing of income, the many special offerings for the church, 

and the frequent contributions to fund raising puts heavy 

demands on family resources. Mormon Tongans are as strong as 

non-Mormon TongaJ)s in their commitment to resource sharing and 

generous giving within their church. 

Ward members are expected to contribute to those in the 

ward or communi ty who are less fortunate, and the ward 

organization has a number of assistance practices. As has been 

discussed, Tongans sometimes find themselves engaged in 

competition with each other for resources or social status 

but, at the same time, an ideology of sharing usually prevails 

in times of hardship or need and there is a strong sentiment 

that those who are lacking in resources should be aided by 

others. The ward, when the need arises, sees itself as a 

vehicle for providing for ward members and community members 

who require support. 

The bishop is directly responsible for attending to the 

needs of widows and the poor; during my interviews with ward 

members, I came across a number of widows and families 

experiencing economic hardship and they" discussed the ways in 

which the ward, under the direction of the bishop and the 

Women's Relief Society, brings aid to their households. The 

major social welfare arm of the ward is the Women's Relief 

Society and this ward department is organized by the women to 
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provide for the material, social, and spiritual needs of the 

families of members and non-members. Many of the married women 

in the ward are active in the Women's Relief Society and these 

women are very involved in handling the catastrophic as well 

as the more mundane, everyday problems faced by the ward 

community. 

Special Events 

The Mormon Church in Tonga is particularly well known for 

getting members fully absorbed in a great number of activities 

beyond Sunday morning services, and the Mormon ward, as with 

the other researched congregations, keeps its members active 

throughout the year. There are a number of events that occur 

every year and are high points on the calendar; for example, 

Mother's Day receives special celebration in the Mormon Church 

in Tonga, as well as in the united States. There are also 

special occasions that represent important points in members' 

lives and call for special action by the ward; for example, 

weddings are accorded a great deal of ceremony and celebration 

by the ward membership. In Tonga, the local ward attempts to 

make its presence known in all of the major points in the 

member's life cycle. 

The marriage of two Mormon members is a matter of 

considerable celebration in the Tongan Mormon Church because 

of the belief in the eternalness of the marriage union. A 



554 

marriage calls for feasting, gift giving, and public ritual. 

For example, during a wedding feast observed during the 

research period, speeches are given by men and women 

throughout the entire time that the invited guests remain 

seated at the feast. Speakers from both families of the new 

couple voice a desire for the young couple to be a positive 

example of Mormon marriage and to exemplify the Mormon ideal 

for the family. The wedding feast, in this case, is a 

celebration of the Tongan famili and a celebration of Mormon 

conceptions of the nuclear family as found in Church doctrine. 

Along with marriage celebration, there is a special day 

of honor for mothers. Following the celebration of Mother's 

Day in the united States, mothers are given particular honor 

in the Mother's Day Service which is a special service that 

takes place during the main Sunday worship in the ward. 

Special decorations, especially flowers, are placed in the 

ward hall to help glorify the occasion. The mothers are the 

guests of honor and the worship service is devoted to them in 

terms of the singing, the prayers, and the public speaking. 

The Mother's Day service (as observed in the ward during the 

research period) , begins with the Bishop requesting all of the 

mother's to come to the front in order to receive wreaths of 

flowers. The women, with their wreaths in place, join together 

in singing and giving testimonies. 

The testimonials bring forth considerable displays of 
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emotion from many members of the ward as mothers and their 

families take part in the celebration of motherhood. The 

testimonial speeches in the observed Mother's Day Service 

begin with the stake president's wife giving a spirited speech 

on the importance of motherhood and the importance of raising 

children. Other women talk of the history of Mother's Day and 

point out examples of mothers found in the Bible and Book of 

Mormon. A general theme in all of the testimonies is of the 

importance and special rewards of being a wife who supports 

her husband and family. The celebration is particularly 

focussed on the older women of the ward who have children and 

grandchildren who are members of the Mormon Church. 

Weddings and Mother's Day celebrations are just two 

examples of the many activities incorporated into the domain 

of the local ward and the Mormon Church. The Mormon Church 

works very hard to foster the feeling that Mormon religion and 

the institutions of the church are the primary legitimate 

force for shaping crucial moments of life within the local 

community. 

Meetings 

In addition to moments of celebration, the Mormon ward 

provides many contexts for the everyday management of the 

ward. The leaders of the various departments are encouraged to 

carry out their duties enthusiastically, to learn church 
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guidelines for following proper procedure for decision making, 

and to keep accurate records of all the details of managing 

the local ward. In addition, the Mormon Church, at the 

national level, encourages the Tongan wards to have regular 

meetings for all of the office holders of the various ward 

departments. Such meetings are held to review the progress of 

the ward and to discuss plans for the future. 

For example, on one occasion, the bishop arranges for all 

ward's major office holders to come to a meeting held in one 

of the ward office rooms. The meeting begins with prayer and 

a song in order that attention be turned to the spiritual 

significance of the context. After the short worship segment, 

the next task would normally be a reading by the clerk of the 

minutes of the last meeting; however, in this case, time is 

limited and the bishop decides to alter normal procedure. The 

bishop states: 

THE BISHOP: Koe taimi ko'eni 'oku 'ikai ke lava ke 
lau ha miniti. 'Oku kiwi fuoloa 'ae meta 'e fai ki 
ai 'ae fakataha ko'eni. Ko ia 'oku faka'amu pe ki 
he fakataha 'e hoko mai 'e lava ke lau mai ai 
'ehetau kalake 'ae miniti '0 'etau fakataha ko'eni. 

TRANS. : At this time, we cannot hear from our 
[clerk' ] s minutes, as we have a few things to 
discuss at this meeting. I hope that we will be 
able to hear our minutes from our clerk at our next 
meeting. 

In this particular meeting, the bishop is most interested· 

in receiving information about the ward's general progress, 

and he wants a full accounting of the effort that is being 
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made in all of the various departments of the ward. After the 

meeting, he will use this information to report the state of 

the ward to those leaders above him in the stake office. The 

bishop, in an attempt to get a detailed perspective on the 

ward, asks for a report from each of the leaders by stating: 

BISHOP: Te tau hoko atu ki he'etau asenita ki he 
taimi ni. Te tau fanongo leva ki ha ngaahi lipooti 
ki he ngaahi houa lotu 'oku tau fa'a fai ••••• Te 
tau kamata pe mei he 'Elone, pea hoko mai ai pe 'ae 
Tautaha, pea hoko ai pe 'ae lautohi fakasapate, 
Fine'ofa, Primary, [ •••• ]. 

TRANS.: We will continue on to our agenda. We're 
going to hear reports ••.• We'll start off with the 
priesthood, followed by the young adults, followed 
by our Sundays school, women's relief society, 
pr imary , [ •••• ]. 

In the course of the next hour, each leader briefly 

summarizes the data that has been collected on the membership 

in regard to attendance and completion of ward goals. Ideally, 

each leader has been keeping accurate and detailed records 

which can be easily presented at this meeting. However, the 

meeting reveals that some leaders are more conscientious and 

adept than others in providing this information. Despite some 

gaps in information, the meeting serves to familiarize members 

with the problems as well as the progress of the ward. The 

leaders are provided a forum to discuss the means by which 

they are endeavoring to carry out their responsibilities in 

the ward. 

The goal is for meetings to encourage communication and 



558 

generate cooperation among ward leaders in carrying out the 

management of the ward. As in the Adventist congregation's 

meetings, ward meetings allow expression of some of the 

problems that beset the ward, and meetings foster some 

discussion of the details of managing the myriad 

spiri tual/social church programs. Ward meetings sometimes 

become contexts for the leaders to motivate each other, give 

advice, and solve conflicts. Ward leaders, in the context of 

informal interviews, have expressed the belief that ward 

meetings can be a forum for the grass-roots involvement of the 

lay membership in ward management. 

social Organization Summarv 

As in the other three researched groups, males dominate 

the management of the ward, as well as the denomination. The 

lack of a salaried clergy allows men to take on many 

responsibilities in the ward. Older males who abide by church 

doctrine and are active members are almost certain to receive 

a high position in either the ward or the stake. It is 

important for the older male in all of the churches in Tonga 

to have a position of some authority or power in his church 

group, and, clearly, the middle-aged to older males of the 

ward take great pride in their positions of prominence. The 

great number of offices in the local ward also provides 

opportuni ties for the young married men to gain important 
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positions at a relatively young age. In the researched ward, 

the relatively young age of the bishop is proof of the 

possibilities for rapid advancement, beginning in early male 

adulthood. 

Older women, in particular, seem to gain the greater part 

of their status in the church by being the mothers and 

grandmothers of offspring who are members in good standing 

within the Mormon Church. In addition, married females have 

the opportunity to hold numerous offices as they participate, 

through the years, in the Mormon Church. There are many roles 

to play in contexts of instruction, social welfare work, 

proselytizing, and worship. Married women, while taking an 

active part in the church, are also expected to assume a major 

role in raising their families and supporting their husbands. 

The ideal is for the wife to provide a supporting role for her 

husband as he undertakes many responsibilities in the ward; 

however, there are a number of young, married women in the 

ward who are more active in the local ward than their 

husbands, and these women serve as the major family link to 

the Mormon Church. Since this is not the ideal, such women are 

encouraged to persuade their husbands to become active members 

of the Mormon Church. 

Unmarried young women have instructional roles to play in 

Sunday schools classes and in activities for the children and 

youth. The majority of the single young women of the Mormon 
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Church in Tonga serve as missionaries, and so they learn in 

early adulthood to take an active role in proselytizing. The 

Mormon Church's high value on the marriage institution creates 

limitations for women who opt to remain unmarried. Single 

women in the ward, in some contrast to the single women of the 

Adventist and Pentecostal congregations, have few 

opportuni ties to rise up the leadership hierarchy if they 

remain single. 

There are distinct social roles according to age, gender, 

and marital status as the Mormon Church puts each member into 

a particular position within a theocratic hierarchy. The 

Mormon ward encourages a degree of age and gender separation 

in some of its activities, as illustrated by the separate 

Sunday classes for each age and gender category. At the same 

time, there is a lot of integration of all members in many 

contexts of worship and social recreation. The Mormon Church 

encourages a great deal of intergenerational interaction, 

especially in contexts that are defined as contexts for 

inclusion of the entire nuclear family. 

The majority of the ward's activities encourage members 

to participate and cooperate within a highly structured 

theocratic hierarchy. Contexts as diverse as the family home 

evening and the ward meeting are meant to be a way for members 

to experience their place within an international 

denomination; ward members are encouraged to see themselves as 
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the local component of a world-wide organization in which 

religious understanding and spiritual authority is 

disseminated from the Salt Lake City headquarters. Members are 

encouraged to work hard at the local ward level and thereby 

contribute to the international growth of the Mormon Church. 

Conflicts and Conflict Management 

The Mormon ward, as in all of the researched 

congregations, faces its share of problems and conflicts that 

arise out of the many ward.activities. The leaders within the 

organizational structure of the ward are called upon to handle 

the various conflicts that arise in the day-to-day management 

of the local ward. As in the Adventist congregation, the 

Mormon ward stresses the need for rational, disciplined 

management that emanates from the top of the theocratic 

structure and is in accordance with church policy. At the same 

time, the personal relationships found within the local ward 

membership work to inform the manner in which much of the 

conflict is managed in the everyday life of the ward. The 

members work within the hierarchical leadership structure, as 

well as within the more egalitarian personal relations found 

in the ward, in order to handle the conflicts of the ward. 

Such conflict management can involve budget problems, 

diminished church attendance and participation, transgressions 

of church doctrine, conflicts within missionary activities, 
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conflicts over family matters, conflicts with the local 

community, and conflicts with mainstream Tongan society. 

The ward, not surprisingly, contends with the usual 

budget problems that face each church group in Tonga. As in 

every congregation, there are various needs that must be met 

in order for the group to undertake its work. There are the 

inevitable requests for money to support various projects, and 

ward members frequently bring these requests to the bishop and 

his assistants for their assessment of need. For example, in 

the tape recorded ward meeting discussed earlier, one of the 

leaders at the meeting mentions that the young adults need 

some sports equipment -- such as a volleyball net and ball -

in order to carry out the youth recreation programs. Resources 

are always limited and tough decisions have to be made; in 

this case, the purchase of new sports equipment is delayed 

until further discussion can take place. 

There are situations in which the bishop and other 

leaders must take disciplinary action against members who are 

not abiding by church doctrine. There are the deviations from 

church doctrine in terms of sexual conduct or courtship 

behavior, and these deviations are handled by the Bishop and 

his two counselors. Cases of tobacco and alcohol use may also 

come to the attention of the ward leadership, especially if 

the individuals involved are holding a ward office. As in the 

other researched congregations, these types of transgressions 
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are usually the acts of youth, especially males. In the 

researched ward, the bishop works hard to discipline the youth 

without ostracizing them from the church or barring them from 

future roles of church leadership. 

Participation Conflict 

A more typical problem is a lack of regular participation 

from some members in the local ward. In one ward meeting, a 

leader for the Sunday school notes that two youth who belong 

to the family of a member have yet to attend the ward worship 

services, even though this Sunday school leader frequently 

meets the youth on the street and asks them to come to church. 

Apparently, these youth, when invited, politely agree to come 

but never actually show up for church. The ensuing discussion 

in the meeting reveals the discouragement that Sunday school 

teachers sometimes feel when confronted with diminished 

attendance at their classes. Another leader at the same 

meeting follows up the statement about the two non-attending 

youth by saying that there are fifty-eight members at the 

Women's Relief Society but twenty four of these members 

haven't attended church for that particular quarter of the 

year. Clearly, the ward leaders, as in all of the researched 

groups, must contend with the problem of modest attendance; 

the leaders at the ward meeting perceive their task as one of 

motivating members to increase participation in ward contexts 
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of instruction and worship. 

There can also be the problem of attenuated participation 

in roles of ward leadership; sometimes leaders are reluctant 

to take on responsibilities. This reluctance manifests itself 

despite the belief that when one is given a job in the Mormon 

Church, it isn't by choice but by prophecy and a ritual of 

laying on of hands. For example, the bishop mentions in a 

meeting that he asked one person to be a Sunday school 

teacher, and then, from that point on, that person has never 

been seen at church again. It is the case that people do 

withdraw from responsibilities which are perceived as 

demanding and burdensome. One option for the reluctant member 

is to simply withdraw and or at least become less active in 

the church. 

Some of the ward leaders feel that a major concern in the 

ward should be to establish personal contact with those 

members who have weakened their ties to the ward. One leader, 

in an instructional context, makes the statement that he feels 

that it would be a big improvement for the ward if all worked 

together in visiting the non-active members. At the time of 

the research, two of the senior men are working very hard to 

contact all the non-active members and the effort is proving 

to be rather successful in that some of those contacted have 

been more regular worshippers in the ward. The effort to bring 

back non-active members points to the fact that missionary 
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activity in the ward is of a twofold nature in that there is 

an attempt to revive 'backsliders' as well as to win new 

converts. 

Missionary Conflict 

The formal missionary program to win new converts is a 

great expense for the Church and creates a number of potential 

concerns for the leadership. There are the basic 

responsibilities of supporting the missionaries working in the 

area of the ward, and this basic responsibility is another 

test of the commitment of the membership. The missionaries 

must be fed by the ward members and there is a sign-up sheet 

for members to offer meals in their homes. The conflict arises 

if there is a lack of members signing up for this 

responsibility and the bishop must make calls for greater 

participation. 

There are also problems in keeping the missionaries 

motivated and in good spirits. During the research period, 

meetings are held for the seven missionaries serving in the 

stake, but only about three of them show up regularly. As a 

result, the bishop calls for closer monitoring of missionary 

activity and makes a public appeal during a Sacrament Meeting 

for the missionaries to work together as a group and cooperate 

in their proselytizing efforts. In fact, cooperative effort 

among the missionaries is sorely needed because the Mormon 
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missionary in Tonga, as noted by Tamar Gordon, must be ready 

to encounter ridicule and discouragement from non-members 

(Gordon 1988: 164). 

Missionaries normally work hard to gain converts and 

their non-attendance is more a sign of the missionaries 

investing their time elsewhere than a sign of slothfulness. In 

fact, there is intense pressure and some competition among 

missionaries to 'win' converts. Their mission service can be 

very vigorous indeed and is seen as the true test of faith for 

the young adult. After serving their mission, missionaries 

then face the problem of re-entry into Tongan life. Re-entry 

can be hard even for those serving in Tonga, because of a loss 

of a spiritual "high" (Gordon 1988: 170). In the researched 

ward, this is a serious problem for the missionaries who have 

just returned from their mission service, whether in the 

United states and from other islands in Tonga. The ward must 

make a special effort to reincorporate the returned 

missionaries back into the flow of ward life. 

Conflicts with Kin Members 

There are conflicts in the ward that are generated in the 

different interests of the famili versus the ward, and a major 

source of conflict has to do with members proselytizing their 

non-Mormon family members and close relatives. In fact, 

conflicts are not uncommon in cases where the famili includes 
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non-members as well as members and there are efforts to 

convert those famili members who do not belong to the Mormon 

Church. For example, a Sunday school leader, in a ward 

meeting, tells another member, Tevita, that she would like to 

ask his children to come to the primary Sunday school class 

but is afraid that Tevita's wife, a non-member, would 

disapprove. In making her request, the Sunday school teacher 

raises a sensitive issue concerning Tevita's authority in his 

own household versus the authority of his fellow member's to 

take it upon themselves to essentially proselytize his 

offspring. 

As head of the family, Tevita, according to the Mormon 

Church, should have authority to bring his children without 

the prompting of other members. In addition, Tevita's wife and 

famili may be resentful of the perceived interference of a 

non-relative. The teacher, after asking Tevita directly if she 

might personally invite his children, is told that "no, they 

will come to the meeting on their own without an invitation. 1I 

Tevita's statement prompts another man to joke that Tevita is 

in fact quite afraid of his wife, and this joke seems to 

question Tevita's masculinity as well as his devotion to the 

Mormon Church. Tevita's situation is just one glimpse of the 

friction that can arise between different interests of the 

church group and the kin group. 

Conflict between the church and the kin group may also 
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arise over resources, as already mentioned for the Pentecostal 

and Adventist congregations. The Mormon ward, in particular, 

has conflict over resource sharing among kin versus resource 

sharing within the church. Not surprisingly, feast occasions 

tend to bring out this conflict as ward members feel the need 

to contribute to the feasts of non-Mormon family and kin 

members. For example, a feast hosted by a Free Church of Tonga 

congregation that is located in the same community as the 

researched Mormon ward reveals the sharing that takes place; 

the feast preparation brings forth the assistance of several 

young women who belong to the Mormon ward and significant 

portion of the feast food is actually provided by ward 

families. The feast exemplifies the ideology of sharing and 

the way Mormon families currently find themselves sharing 

their resources with both kindred and church. 

Conflicts with the Community 

Social occasions that include dancing, as already 

mentioned, are a matter of conflict between the Mormons and 

the general Tongan community. The long history of censorship 

of dancing has eased through the years and the Free Wesleyan 

Church now takes a more lenient stand; however, the majority 

of Tongans are still critical of the dancing that takes place 

within the ward facilities. The Mormon leadership, very aware 

and concerned with the negative image of dancing in Tonga, are 
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careful to chaperon and monitor all dances, but Mormon dances 

continue to be the subject of conflict within the community 

and continue to represent the 'foreignness' of Mormonism in 

Tongan society. 

There is also a degree of conflict with the community in 

regard to the faikava, an activity seen by many Tongans as 

fundamental to Tongan culture. Even though kava drinking is 

permitted for Mormons, there are a number of factors that make 

the faikava problematic for the Mormon individual in Tonga. 

First, cigarette smoking is very much a part of the faikava: 

one is not obliged to smoke but the close quarters of the kava 

circle often means that everyone in that circle is a secondary 

inhaler of cigarette smoke, and this can be a problem for the 

conscientious Mormon. 

Second, the talk in the kava circle often includes sexual 

joking and other types of humor that can conflict with Mormon 

conceptions of courtship and general social interaction. 

Finally, the faikava, as already described at length at an 

earlier point in the dissertation, is a social event that 

calls for generous resource sharing, and this is one of the 

contexts in which there is conflict between the Mormon Church 

and the community over whom should benefit from the generosity 

of the Tongan individual. 
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Conflicts with Tongan Society 

More so than any other religious organization in Tonga, 

the Mormon church has many ties with the international sphere 

and is heavily influenced by the west. Specifically, Tongan 

Mormons have close connections with the united States in terms 

of a whole way of life, and this has caused conflicts with 

other members of Tongan society. Tamar Gordon notes Tongans' 

"ambivalent perception toward what is thought of as an anti

traditional attitude and a thoroughly foreign infrastructure 

on the part of the Mormons" (Gordon 1988: 76). The Mormon 

Church is often the object of focus when things of the west 

are being criticized. specifically, the religious activities, 

social programs, and commercial practices of Mormons come 

under criticism in Tonga for allegedly disrupting society and 

destroying traditional practices. 

There are many conflicts and problems generated in the 

transformation of Tongan society in general; in some cases, 

conflict is created by the close ties between local Tongan 

wards and the international Mormon community of believers. The 

membership inevitably experiences some conflict as they come 

to terms with their perspective of the international sphere. 

For example, one missionary with membership in the researched 

ward has returned from a mission to the United States, and, in 

coming back, has faced limited educational and career 

prospects. He is contemplating going back to the United states 
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for further education, and his goal of going overseas for long 

term or permanent stay is the goal of a significant number of 

Mormon Tongans. The difficulties of reincorporating 

missionaries who have served their mission overseas is just 

one indication of the problems that Tongans may face in living 

in multiple spheres of reality. In fact, many members have 

already gone overseas long term or permanently. The ward has 

the task, as mentioned for the Adventist congregation, of 

checking periodically to see which members have gone overseas 

and faces the problem of finding people to fill the offices 

and roles that are required for the progress of the ward. 

Conclusions 

The Mormon ward is part of a carefully orchestrated 

international theocracy that is very bureaucratic in its 

management of the various levels of the religious 

organization. A great deal of social control emanates from 

Salt Lake City in the form of a top-down management of the 

church organizational hierarchy. At the local level of the 

ward, social control is manifest in the many contexts of 

worship, religious instruction, social recreation, and 

management. Social control is partially fostered in the 

members' experiences as participants and leaders in the ward. 

However, some of the ward's means of social control at the 

local level is cross-cut and sometimes undermined by other 
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social units such as the famili, the kindred, and the 

community. The needs of these other social units may override 

the social control of the ward in such contexts as the feast 

and the faikava. 

In fact, the cross-cutting alliances that stretch across 

the boundaries of the ward, famili, kindred, and community 

actually generate a great deal of cooperation across the 

borders of different social units. However, the ward is most 

concerned with internal cooperation within its own church 

group. Within the ward, the interpersonal relations at the 

local level can generate cooperation in the task of furthering 

the progress of the ward. In fact, the success of the ward 

depends on a great deal of cooperation among leaders, among 

the various departments, and among the families of the ward. 

Cooperation is needed in contexts of worship, instruction, and 

recreation. The ward calls upon 'traditional' values of 

cooperation and unity in the management of the ward. However, 

at the same time, the ward may encourage the attenuation of 

cooperation with family members, kindred, and community 

members who are not Mormons. 

The ward, as in the other researched church groups, 

manifests considerable internal competition for status within 

the ward and Mormon Church. However, competition for positions 

of authority and responsibility is diminished by the fact that 

there are a great number of offices that need continual 
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occupancy. competition for holding an office in the ward is 

also tempered by the significant responsibility and investment 

of time required of such jobs. There is some competition for 

education scholarships, for missionary assignments to 

overseas, for winning converts, and for church jobs with good 

salaries. The ward normally keeps such competition in check 

while encouraging competi tion with other church groups in 

Tonga. The ward membership is encouraged to unite in their 

efforts to win converts from other churches in the community 

and to compete with other Christian denominations for a bigger 

slice of the Tongan population. 

Despite efforts for harmony, the ward does experience 

some conflict within its organization. The ward, as in the 

other researched church groups, is called upon to manage its 

conflicts, but the particular conflicts and the style of 

management of the conflict is distinct. The ward relies 

greatly on the bureaucratic and theocratic organization of the 

Mormon Church in general to handle the conflicts that arise 

within its doors and with entities on the outside. The local 

social hierarchy, beginning with the bishop, has the authority 

to manage conflict under the guidance of church doctrine and 

denominational policy. 

The ward experiences a degree of conflict with famili, 

kainga, and community members who are not of the Mormon Church 

and who may be antagonistic to Mormonism. There are also some 
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conflicts with 'traditional' social practice and culture: 

conflicts over traditional forms of resource sharing, 

courtship, and family organization have proved the most 

volatile for creating discord betwe~n Mormon Tongans and the 

remainder of the Kingdom of Tonga. Mormon members of the ward, 

despite such conflict, are as motivated as any other religious 

group by the conviction that they represent the one true 

church that will eventually prevail and transform Tongan 

society. 
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Congregations in Tonga are clearly social units that 

embody a sense of community for many members; at the same 

time, they are at the center of life in the larger community 

of the village or town. However, families, households, 

kindreds, and villages are the more standard sites of 

ethnographic research in Polynesia, while Christian 

congregations have received less attention. It is now time to 

acknowledge the primary place of congregations in societies 

such as Tonga. Chapters 4-7 have presented congregations as 

primary social units in terms of the resources of time, labor, 

and material wealth that members allocate to the congregation 

in comparison to other social units; in addition, chapters 4-7 

have indicated the primary role of congregations in local 

processes of social control, cooperation and competition, and 

conflict management. The interconnections between congregation 

and community in Tonga are plentiful and the four researched 

congregations deserve attention as a major part of the fabric 

of Tongan social life. Chapters 8-11 have presented 

congregations as primary social units for the congregation 

members: the Tongan congregation is the primary site for the 

social activities, social networks, and social ties that are 

the essential aspects of most definitions of congregation and 

communi ty. Therefore, each of the four researched 
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congregations provides a slightly different view of community 

life as found within each congregation. 

The longstanding interest of social scientists, from Karl 

Marx and Emile Durkheim to Michel Foucault and Antonio 

Gramsci, concerning the manner in which people are compelled 

or persuaded to adhere to the wishes and needs of the larger 

social group is given yet another case study with Tongan 

society in this dissertation. Tongan society provides an 

important ethnographic illustration of the multiplicity of 

forces for social control emanating from a range of social 

units, including the family, the kindred, the community and 

the congregation. Chapter 4 was wri tten to provide the 

understanding that there are strong forces for social control 

at every level of Tongan society, and that, indeed, Tongan 

society employs forceful use by the police and courts to exert 

social control. As well, joking within the faikava, gossip in 

the street, and public scolding in the village fono meeting 

are all utilized to keep individuals under the control of the 

community. 

The forces for social control are diverse but the whole 

array of such forces works to stress the importance of 

individual acquiesence to the dictates of social groups in 

which the individual has membership. Congregations tend to 

utilize some of the more subtle forms of social control found 

in Tongan society, and chapters 8-11 illustrate that each 
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Tongan congregation has its own means of social control at its 

disposal through a particularly potent theological perspective 

and organizational structure. The local congregation is an 

agent for strong propagation of certain beliefs and actions on 

the part of the membership. 

Of course, moral philosophers such as Thomas Hobbes 

contemplated the inherent competitive nature of human beings, 

and the study of cooperation and competition is receiving 

renewed attention in some ethnographic work, most notably in 

household studies. Past scholars have argued for the strong 

presence of status rivalry, as well as of complex cooperation 

wi thin the elaborate social hierarchy in Tonga and other 

Polynesian societies. Chapter 5 offers a presentation of the 

myriad manifestations of competition that arise in many, if 

not most, contexts in Tongan social life. The home, the 

faikava, the feast, the playground, the horticultural garden, 

and so on are contexts for controlled but keenly enjoyed forms 

of competition. Equally remarkable to the outsider, is the 

degree of cooperation that is present in Tongan society at 

every level of organization. Large-scale feasting, as 

described at various points in the dissertation, requires 

large numbers of people working in coordination, and fund

raising is another activity that needs cooperation to 

accomplish group goals. 

Each congregation fosters competition and as well as 
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cooperation. strong admonitions from the pulpit for unity and 

cooperation meet with some success as members work together to 

accomplish the goals set forth by the church leadership. Each 

of the four researched congregations exhibits a great degree 

of cooperation in contexts of instruction, social welfare, 

social recreation, and worship. At the same time, there are 

many opportunities for competition in every church group, and 

I have spent considerable time in chapters 8-11 explaining the 

manner in which each of the four congregations allows 

competition, especially in contexts of public speaking, 

musical performance, donations, and leadership. 

competition and the daily social friction of life within 

the community and congregation inevitably create conflict. The 

conflict cases presented in chapters 8-11 provide a brief 

though illuminating view of conflict management processes as 

found in the home, kindred, community, and congregation. Such 

conflict can be unexpected and violent, as the case of the dog 

fighting or of the male youths fighting in the darkened street 

show. Less striking but rather frequent examples of conflict 

can be found in the internal tensions and disputes of the 

family, the household, and the community. Congregations are 

also not free of conflict, and each congregation has its own 

way of managing the conflicts that occur, and analysis of 

these styles of conflict management in chapters 8-11 has 

revealed the creative process in which local congregations, 
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tied to national and international denominations, are handling 

the reality of life in Tongan communities. 

Processes of social control, cooperation and competition, 

and conflict management provide an excellent view of social 

life in Tonga, regardless of the social unit or social 

activity. The congregation has proved to be a primary social 

uni t in Tonga for observing such social life, and I have 

attempted to reveal something of the contrast in religious 

experience among the four congregations and analyze in some 

detail the processes of daily life that take place at the 

local level. At the same time, I have kept in mind that such 

processes are taking place wi thin congregations that have many 

ties to the wider world, ties that are created by membership 

in national and internationally based Christian denominations. 

I have studied these four congregations as discrete social 

units that have a degree of autonomy but are also 

interconnected wi th other social groups, local and 

international. 

History of Tongan Christianity 

The study of congregations in Tonga gives clear evidence 

that such church groups are not merely imposed institutions 

from the west. Tongans have made Christianity their own during 

the 200 years since the first Wesleyan mission, and Tongans 

continue to make Wesleyanism, Pentecostalism, Adventism, and 
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Mormonism a part of their own religious practice. The work of 

Sione Latukefu, Noel Rutherford, and others, on religion 

before the arrival of the West is an important augmentation to 

analysis of the unfolding drama currently taking place in 

religious groups in Tonga. A brief review of the history of 

religion before Christianity has been included in chapter 3 of 

the dissertation in order to provide a focus on the Tongans' 

religious heritage before the arrival of the west and to 

suggest a greater sense of autonomy for Tongans in their 

religious institutions and practices before and after the 

arrival of Christiani ty • Information on this pre-contact 

period is limited but is suggestive of the ties between what 

we tend to separate out as politics and religion. 

Additionally, a historical perspective on religion in Tonga 

reveals some of the details of religion in Tongan society 

before the arrival of Christianity. 

Tonga's history is an interesting subj ect for study 

because Tongan religion, as well as the rest of its social 

fabric, was the object of missionary encroachment within a 

general colonial onslaught. However, a major point to keep in 

mind is that Tongans, with greater autonomy from colonialist 

powers than other societies in oceania, have had greater 

control over their own destiny. Certainly, by most measures, 

Christiani ty has had enormous success in Tonga, but a key 

ingredient in this success has been the way in which Tongans 
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have endeavored to make Christianity, in whatever form, their 

own religion. Certainly, the doctrine and beliefs of 

Methodism, Pentecostalism, Adventism, and Mormonism remain 

largely intact within their Tongan branches; Tongan members 

have generally not attempted to transform or alter the major 

tenets of belief received from their denominations. However, 

the manner in which Tongan Christians have fused Christianity 

with local practices and activities is truly remarkable, and 

represents a very active creation of traditions , institutions, 

and practices that is distinctly Tongan. The incorporation of 

Christianity into feasting events, faikava, weddings, funeral 

rituals, and resource redistribution activities is one of the 

most fascinating aspects of the blend of indigenous culture 

with imported religion. 

Christianity has been intimately tied to politics, 

national and local, in Tonga for the past 200 years. The first 

Wesleyan missionaries in Tonga attempted to create their 

vision of Christianity on Polynesian soil; groups such as the 

Adventists and Mormons are currently attempting to transform 

Tongan society as they prepare the way for a "New Jerusalem" 

within the islands. Today, the separation between church and 

state is not always clear as the nation continues to enforce 

laws put forth by the wesleyan-inspired constitution of the 

19th century. The Free wesleyan Church has historically had 

the closest ties to the monarchy and the Tongan state, while 
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the newer groups such as the Pentecostals, the Adventists, and 

the Mormons, in particular, have had a more ambivalent 

relationship with the Tongan state. Each of the four 

researched church groups has a different history in Tonga, but 

all have endeavored to make a significant mark on Tongan 

society. 

Tongans, for their part, have worked hard to gain a 

degree of autonomy and self-government at the national and 

local levels of their Christian denominations. The Christian 

groups have provided opportunities for participation and 

leadership for Tongans in the quest for increased 

denominational membership in Tonga. The history of Christian 

groups in Tonga has largely been one of Tongans gaining over 

time the highest authority in each denomination at the 

national level. At the local level, congregational leaders 

have considerable power in the congregation and, frequently, 

in the community. Indigenous Christian leaders, at the 

national and local level, have taken on some of the authority 

of traditional leaders and enjoy relatively high status as 

religious leaders within their congregations and communities. 

congregation and Communitv 

I have stressed that congregations are part of the local 

community, though these ties are different for each 

congregation. The Pentecostal, Adventist, and Mormon 
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congregations have a less strong relationship with the 

community than the Free Wesleyan congregation. These three 

American-derived congregations have some attenuation of ties 

with community life because of their various prohibitions 

against kava drinking, feasting, and competitive 

redistribution events. The weaker relationship may also be due 

in part to the less personal nature of social relations within 

the town site as compared to the smaller village site of the 

Free Wesleyan congregation. The strong role of the Free 

Wesleyan congregation in the village community is made 

possible by the fact that a majority of the community are 

members of the Free Wesleyan Church and by the incorporation 

of many local practices into the acti vi ties of the Free 

Wesleyan Church. The local congregation has fostered a 

position of power for the congregation in community life. The 

discussion of the Free Wesleyan congregation's role in the 

faikava, the village fono meetings, feasting events, and 

funerals shows clearly the interconnections of community and 

congregation. 

The other three congregations have a less close 

relationship with community activities. Prohibitions against 

kava drinking by the Pentecostals and Adventists (though not 

by the Mormons), prohibi tions on pork consumption by the 

Adventists, and the discouragement by the Pentecostals, the 

Adventists, and the Mormons of resource sharing in the 
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community work to make the ties to the community less strong 

than in the Free Wesleyan congregation. The comparison of 

congregation-communi ty ties for the four congregations reveals 

the different configurations that are possible in Tongan 

society and allows for some detailed discussion of the 

creation or attenuation of a sense of "community" by 

congregations within Tongan villages and towns. 

I have attempted throughout this dissertation to reveal 

the magnitude of power -- social, political, and economic 

held by each of the four researched Christian groups of 

congregations in Tonga, and I argue that each congregation 

represents, in some sense, a community for the believers. Each 

group lays its claim to a distinct identi ty and a bounded 

community of believers within the larger Tongan society. All 

of the four are groups very much involved in the everyday life 

and basic needs of each member. I have argued that the 

congregations shape the experiences of members by involving 

them in a full schedule of activities; my argument has simply 

been that involving members in a full weekly schedule of 

activities works to keep members strongly committed to their 

church groups. Social events such as the Mormon dance or the 

Free Wesleyan faikava provide an essential component to 

members' social recreation and complement the spiritual 

emphasis. Social welfare programs such as the Womens' Relief 

Society of the Mormon congregation or the Women' s Welfare 
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Society of the Adventist congregation provide for the material 

needs of the poor, widows, and those experiencing some 

particular hardship. Spiritual experiences are encouraged in 

each congregation in a weekly round of worship services: 

members take an active role in teaching, preaching, and 

participating in each week's events. 

My point is that these Tongan congregations need to be 

fully described in terms of a full range of activities beyond 

the Sunday morning service, and such description is an 

important aspect of my work with the four researched 

congregations. In the last four chapters in particular, I have 

pointed out the central role of congregations in Tongans' 

lives by describing a range of contexts of instruction, 

recreation, social activities, and worship. The congregations 

are distinct from one another not just in terms of beliefs but 

in terms of social organization, and an analysis of the range 

of church activities points out differences in terms of social 

categories such as age, gender, and status among the four 

congregations. Each congregation is distinct in its 

formulation of these fundamental aspects, and it is useful, in 

this concluding chapter, to provide a summary comparison of 

the four congregations. 

The Four congregations 

Each congregation forges its own vision of a Christian 
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organization: each congregation is a kind of microcosm in 

which there is an attempt to create a unified community of 

believers who practice religion according to the tenets of a 

particular belief system that is shaped by both a Western 

Christian denominational tradition and by Tongan society. The 

congregations are contexts for individuals to gain a wide 

range of experiences that often involve active roles of 

participation and leadership. The congregations offer many 

chances for members to invigorate their spiritual experience 

and numerous opportunities to gain higher social status by 

becoming a Sunday school teacher, a leader of the youth, or 

perhaps a lay preacher. 

Each congregation has its own social structure, its own 

social hierarchy, and its own means of managing the lives of 

members. The leadership and management is organized a bit 

differently in each of the four congregations but the 

congregations are similar in that they invest considerable 

power with a male leader who heads the congregation. This male 

leader, such as the faifekau of the Free Wesleyan congregation 

or the bishop of the Mormon congregation, is assisted by a 

number of other males leaders. Such male leaders tend to be 

middle-aged or older -- though the Mormon ward bishop, in his 

early 30s, is an exception. As in Tongan society, there is 

relatively higher status given to older members, male and 

female, of the congregation. 
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Each congregation allows women some positions of 

authority, though there is some variation by congregation in 

the status of women. The female leaders of the Women's Relief 

Society in the Mormon ward and the female leaders of the 

social welfare program in the Adventist congregation are 

examples of leadership roles available to women that emphasize 

a supportive role for women. Each of the four congregations 

does offer a few contexts in which women can achieve 

relatively high status in relation to men but many of these 

high status roles are extensions of women's roles as mothers 

and wives. 

There is considerable variation from one congregation to 

the next in terms of the roles given to youth. Youth are 

somewhat marginal to community life in that middle-aged 

individuals hold most of the authority and power while youth 

are put into supportive roles under adults. Each of the four 

congregations faces a dilemma in that there are forces that 

marginalize youth from the center of social life but each 

congregation needs the support of its youth. In fact, each 

congregation finds itself actively attempting to keep the 

loyalty of its youth and competing to recruit youth away from 

other church groups. 

The Free Wesleyan congregation encourages its youth to 

become active in social recreation activities and fund-raising 

proj ects; the Pentecostal youth are the backbone of the 
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musical groups and also take active roles in evangelism 

efforts. The Adventist youth are given opportunities for 

musical performance in the Youth Meeting on Sunday afternoons, 

and are encouraged to participate in contexts of spiritual 

instruction. The Mormon youth are very active in contexts of 

spiritual instruction and the majority serve as missionaries 

just before they enter marriage and full adult status. As for 

females, I look for an increased role in the future for the 

youth in Tongan congregations. 

In regard to social variables such as age, gender, and 

social status, I have studied Tongan congregations in a way 

that another anthropologist would study any social unit such 

as the family, household, or kin group. I have studied each 

congregation as a particular social group that is a distinct 

formulation of Christianity and of Tongan social life that 

appeals to different segments of Tongan society. In 

particular, I have focused on the social organization of each 

congregation, and I have argued that it is crucial to discuss 

some basic dynamics of that social organization in each of the 

four congregations in regard to processes of social control, 

cooperation and competition, and conflict management. 

Social Control 

Each congregation believes that it has a special mission 

to fulfill as in carrying out 'the Lord's work.' Each of the 
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four congregations, primarily through its leadership, attempts 

to mold individual members into closer identification with the 

denomination's understanding of the Christian life. Each 

congregation sees itself as having legitimate authority and 

power over members' lives on this earth in order that they be 

prepared for eternal existence. As noted by Max Weber and 

others, religious groups, in order to be strong, must be seen 

as legitimate by followers, and each of the four congregations 

has a range of practices that are often successful in 

instilling the member with the willingness to adhere to the 

congregation's means of social control. Each congregation 

stresses the importance of living according to Christian 

tenets, though each of the four groups has a different 

definition of the Christian life. 

The Free Wesleyan congregation exerts a great deal of 

social control in terms of control over management of members' 

resources. The Free Wesleyan congregation encourages generous 

acts in contexts of the misinale, the faikava, and the fund 

raising concert; the membership is called upon to support the 

community at funerals, feasts, and other major public events. 

The Free Wesleyan congregation sees itself as a strong 

upholder of 'traditional' Tongan values, as the embodiment of 

the Wesleyan heritage, and as a defense against the growth of 

other church groups such as the Pentecostals, Adventists, and 

Mormons. Therefore, Free Wesleyan members are strongly 
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encouraged to contribute heavily to the congregation in terms 

of resources, time, and labor. 

Free Wesleyan members experience attempts of social 

control from their church in the form of admonishments to 

support 'traditional' religious values against the growth of 

new practices, values, and religious groups. The Free Wesleyan 

Church, since the time of the formulation of the nation's 

constitution, has enjoyed laws in support of Sunday worship 

that prohibit many commercial and recreational activities on 

Sunday. In addition, the Free Wesleyan Church has encouraged 

social control in regard to its view of 'proper' sexuality, 

marriage, and moral behavior, though the Free Wesleyan Church 

is less involved than the other three researched church groups 

in promoting a distinct lifestyle that is particular to the 

given creed of the denomination. 

The Pentecostal congregation sees itself as an agent of 

revitalization for the community: its evangelism is presented 

as a challenge to Free Wesleyan members in particular and to 

all Christians in general to experience a 'true' spiritual 

conversion. For its members, the Pentecostal congregation 

stresses the importance of a conversion experience, a close 

relationship with Jesus Christ, and a personal experiencing of 

the Holy Spirit. The Pentecostal congregation exhorts its 

members to worship fervently. Social control is manifest in 

the control of members time and activities: for example, many 
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of the youth often maintain an all-night prayer session as 

part of their commitment to God and the Pentecostal 

congregation. Social control is manifest in the strong calls 

for adhering closely to church doctrine in many matters of 

lifestyle. Personal conduct, in particular, comes under close 

scrutiny within the congregation; for example, members are 

expected to adhere to church doctrine in regard to abstaining 

from kava drinking, smoking, swearing, and other practices 

which are defined by the Pentecostal Church as un-Christian. 

There is much depth and complexity to Seventh-Day 

Adventist doctrine, and, as with the Mormons and Pentecostals, 

there is great concern for control of members' lifestyle. A 

number of Adventist tenets have special prominence for 

members, and included in this is the Adventist congregation's 

call for rigorous adherence to prohibitions on substances such 

as kava, tobacco, alcohol, caffeine, and pork. The 

congregation's leaders and general membership cooperate in 

ensuring that members are inspirited to abide by the church's 

guidelines. The Adventist apocalyptic vision of the Second 

Coming of Christ spurs the congregation to closely supervise 

the spiritual education of members in order that they be 

prepared for the future. The congregation's members are 

perhaps impelled to strict observance by the urgent message of 

the denomination's eschatology. The many contexts of worship 

and spiritual instruction are seen as an invaluable means of 
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educating the membership in regard to the denomination • s 

vision of the ideal Tongan Adventist. 

The Mormon congregation, like the Adventist congregation, 

makes a big investment in educating the members on spiritual, 

social, and material matters. The Mormon congregation 

continually points members to the Mormon vision of the ideal 

Christian life. The ward leadership frequently admonishes the 

members to live by the Mormon Church's guidelines for all 

aspects of life. Members' receive personal counsel from the 

leaders in regard to any aspect of the members' lives that 

falls short of church standards. The ward exerts its authority 

in contexts of the home and household as well as in contexts 

of the church; members are often reminded of the Mormon belief 

in the importance of earthly preparation for existence after 

death. Such preparation includes living according to church 

doctrine in regard to marriage, family life, and church 

activities. 

The four congregations attempt to control the 

relationships of members with their families, households, and 

relatives. The Free Wesleyan congregation allows the widest 

allegiance of the member with his/her family, household, and 

kindred. The Free Wesleyan congregation encourages the use of 

many social networks in feasts, funerals, and other activities 

that involve the congregation or its members. The Pentecostal 

congregation encourages member's allegiance to family, 
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household and kindred, as long as it does not conflict with 

allegiance to the Pentecostal Church. The Pentecostal 

congregation, in fact, is redefining notions of family and 

household. They have resource-sharing households that consist 

of fellow Pentecostal members who are not related by kinship 

but who have left their families to join in with the 

Pentecostal Church. The Mormon congregation is the most active 

of the four congregations in its call for the autonomy of the 

nuclear family at the expense of the extended family and the 

kindred. Adventist members, as well as Pentecostal and Mormon 

members, are often accused of giving more importance to the 

congregation, or the kainqalotu, than to the kainqa, or 

kindred. In contrast, Wesleyan members are much less 

frequently accused by putting church before kindred. 

All four congregations are powerful forces for molding 

social interaction in contexts of both the congregation and 

the wider community. social control in Tongan society is 

predicated upon the cuI tural expectation that the Tongan 

individual will conform to the needs and wishes of social 

groups such as the congregation and the community. Tongans 

must negotiate self interests while confronting the multiple 

and sometimes competing demands of social groups that enmesh 

one in a web of social interaction. I have pointed out the 

manner in which the four congregations attempt to be the 

primary agent for controlling members' lives -- even in 
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contexts of the family, household, kindred, and community. 

The four congregations are ongoing experiments in social 

control in which leaders endeavor to implement authority, 

backed by their denomination. Each of the four congregations 

is under the control of bureaucratic organizations instead of 

charismatic leadership; each congregation has a bureaucratic 

structure of leadership and activities that encourage control 

of members' lives. contexts of worship, instruction, and 

social recreation are meant to foster conformity to church 

standards on everything from proper attire to sexuality. The 

four congregations have thereby created a fairly ubiquitous 

means of social control in daily life in that there is close 

scrutiny of fellow church members. Such scrutiny also works to 

keep leaders in line with the standards of the church and the 

wishes of the congregation in terms of the management found in 

each congregation. 

Social control of members, leaders and laity alike, is 

constrained by the fact that membership in a religious group 

is a matter of choice. Members of the four congregations have 

some personal freedom and choice in matters of religious 

participation and affiliation. Tongans can resist domination 

by a particular congregation by either avoiding full 

participation in the congregation or by joining another 

denomination. Each of the four congregations has the task of 

encouraging members to consent to the social hierarchy within 
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the denomination; additionally, the congregations encourage 

criticism toward the leadership and social organization of 

other religious groups. Each church group, in light of the 

model of resistance presented by Antonio Gramsci and others, 

can be characterized as a force for mild resistance against 

other social groupings such as the family, the community, the 

kin group, and, less often, the state. 

The Pentecostal, Adventist and Mormon congregations are 

particularly active in encouraging various 'reforms' within 

contexts ranging from the home to the community, while 

preaching their particular brand of social control. However, 

the cross-cutting ties of each individual to social groups 

other than his/her congregation prevents any of the four 

congregations from gaining overwhelming social control over 

members' lives. Each congregation must accommodate to the 

given reality of Tongan society while, at the same time, 

preaching the need for transformation of personal religious 

identity. Each of the four congregations has its own unique 

manner of accommodation and resistance to Tongan cultural 

practices, other religious groups, and to the community. 

Social scientists, anthropologists included, are likely 

to think of law, the police, and the authority of the state 

when discussing social control (Donald Black 1984). In Tonga, 

anthropologists have either ignored or condemned the role of 

Christian groups in implementing social control. Christine 
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Ward Gailey has criticized Christian institutions for what she 

sees as complacent support by Christian groups in Tonga for 

the status quo as promoted by the monarchy, elites within 

Tongan society, and the Tongan government (Gailey 1981); in 

particular, Gailey calls for a indigenous critical view of the 

purported patriarchal nature of Christian organizations and 

for an increase in social status for women. George Marcus has 

argued that Christian groups in Tonga have largely been 

content to take the place of traditional chiefs who have lost 

power since the institution of the monarchy in the early 1800s 

(Marcus 1978, 1980). 

I would not strongly disagree wi th either Marcus or 

Gailey but I would stress that a more in-depth analysis of 

congregations is needed for understanding the complex way in 

which Christian groups in forces for social control in Tonga. 

A study of social control within the congregation requires a 

consideration of social control as manifest in community 

groups at the local level and a consideration of the way in 

which social solidarity works as a means of creating social 

control. Forms of social control -- such as gossip, scandal, 

joking ridicule, and scolding -- are found in social units 

like the congregation, and each of the four congregations has 

its particular means of creating social control within the 

lives of its members. 



598 

Cooperation and Competition 

Throughout the dissertation, I have shown the manner in 

which Tongan social life encourages a mixture of competition 

and cooperation in a most contexts. stimulated by Marcus I 

discussion of Tongan status rivalry, I have argued that 

competition for positions within the social hierarchy is 

visible in all social groups in Tonga, including church 

groups. Tongans engage in competition over marriage partners, 

school marks, jobs, and many other things deemed important in 

Tonga. At the same time, Tongan society stresses the 

importance of cooperation, of unity, and of working together. 

Cooperation in the family, the community, and in the 

congregation is seen as essential for Tongan society. I have 

argued throughout the dissertation that congregations are a 

fruitful source for observing the rather ubiquitous presence 

of cooperation and competition in Tongan social life. A major 

theme for the last four chapters is that Tongan Christian 

groups have particular manifestations of cooperation and 

competition, and that each congregation has its own 

configuration of competition and cooperation. Tongan 

encouragement of cooperation and tolerance of certain forms of 

competition are given particular shape in the four researched 

congregations. Christiani ty I S credo of the importance of 

harmony and community is united with the encouragement of 

various forms of competition, especially with rival church 
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groups. 

Social interaction controlled by the four researched 

congregations exhibits a mix of competition and cooperation 

among members. The four researched congregations constitute 

the local level of competition and cooperation among the Free 

Wesleyan, Pentecostal, Seventh-Day Adventist, and Mormon 

denominations. These congregations are competing with each 

other for new members, for greater status within the 

community, and for greater power over community matters. Each 

of the four congregations, sincerely believing it holds the 

ultimate religious truth, encourage competition with all other 

religious groups for new members. The perceived seriousness of 

eternal salvation gives license for aggressive recruitment of 

new members; this is particularly true of the pentecostals, 

the Adventists, and the Mormons. At the same time, all 

congregations must work with each other in community 

activities such as funerals, feast obligations, and 

maintenance of community facilities. Individuals stand to gain 

or lose status in light of their contributions to community 

and/or congregation. 

The leaders in each of the four congregations have a 

vested interest in cooperation and unity within the 

congregation. The congregation is a relatively small and 

intimate community of believers who depend on one another 

within a web of social interconnections. Cooperation is seen 
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as crucial for survival of the congregation, and members feel 

that they should be on good terms with fellow members: each 

congregation asserts the need for cooperation wi thin the 

group. Each congregation stresses the spiritual significance 

of the spiritual mission of the denomination, and the members 

are reminded, in contexts of worship, that cooperation is 

needed in order to undertake that mission. Ministers, bishops, 

or elders often publicly condemn activities that derail 

cooperation and foster disruptive competition. 

At the same time, such leaders, as well as the general 

membership, may be involved in various forms of competition 

within the congregation. The adult male leaders, in 

particular, may be engaged in competition with one another 

over positions of authority and status within the 

congregation. For example, there is competi tion among lay 

preachers of the Free Wesleyan congregation for the best slots 

on the preaching schedule and competition in giving the best 

received sermon of the season. Pentecostal male adults also 

compete in terms of gaining the top elder spot and in terms of 

gaining reputation as preachers and as evangelists. Adventist 

adult men can become engaged in competition for the top 

positions within the congregation while Mormon adult males may 

compete for the highest social standing within the local ward. 

Competition among male adults is fairly significant in all 

four researched congregations. 
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Competition among the women in the four congregations is 

less visible in the ethnographic analysis, though it is 

certainly present. Women are less involved in the public 

speaking but do have some opportunities to compete for status 

as speakers of renown. Women are more likely to be involved in 

competition in contexts of Sunday school in which they are 

taking on a leadership role or in contexts of working for the 

social welfare of the congregation. Women in general were 

encouraged more than the men to engage in cooperative 

activities with fellow female members and with the 

congregation as a whole. 

The youth, in each congregation, are engaged in various 

forms of competition with each other. In the Free Wesleyan 

congregation, the primary context is that of fund raising 

events such as a fund raising kava party. The Pentecostal 

congregation exhibits a significant amount of youthful 

competition in regard to musical performance and to 

proselytizing activities. The Adventist congregation promotes 

a degree of competition among the youth in musical performance 

especially, while the Mormon ward encourages competition among 

the youth in terms of taking on roles within the ward and in 

terms of proselytizing non-members. At the same time, in each 

congregation there is active encouragement for the youth to 

work wi th each other and wi th the entire congregation in 

cooperation. 
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Each member, regardless of age, gender, or social status 

is involved in competition and cooperation, and I have 

concentrated attention on some general aspects of the 

organization of each congregation in order to provide a 

comparative perspective on competition and cooperation in each 

congregation. Perhaps the area of greatest similarity is in 

public speaking. All four congregations exhibit a great deal 

of competition in contexts of public speaking and in giving 

sermons. Male lay preachers compete to gain reputation as 

speakers in the Free Wesleyan congregation, while the male 

elders of the Adventist congregation seek to give the most 

effective sermons. Speakers of both genders and of different 

ages can compete in preaching in a number of worship contexts 

within the Pentecostal congregation. Testimonial speeches by 

members in the Mormon ward can become a means for competition 

among the members. At the same time, contexts of worship in 

each of the four congregations has an overall theme of 

cooperation. Themes of unity expressed in song, prayer, and 

other aspects of worship generally create a sense of unity 

within the congregations. 

The limited contexts of instruction in the Free Wesleyan 

congregation prohibit competition/cooperation among adult 

members. The Pentecostal Sunday school for the adults is more 

a context for the teacher to instruct than a context for group 

discussion. There is greater chance for competition in 
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Adventist and Mormon contexts of instruction. These two 

congregations, who have invested so much in adult instruction, 

occasionally have rather spirited debate, usually among males, 

over points of theology. However, the tendency is for contexts 

of instruction in each congregation to emphasize the 

importance of intra-congregational cooperation. 

The Free Wesleyan congregation manifests many fund 

raising activities that exhibit a complex intermingling of 

cooperation and competition. Members cooperate in raising ever 

greater sums of money for church projects; at the same time, 

there is competition among individuals and families to outdo 

the other in public displays of generosity. The other three 

congregations also encourage congregation-wide cooperation in 

raising resources for the ever present needs of their 

congregation; this congregation-wide cooperation can also 

allow some forms of competition among members, especially 

among those members with the most resources. The four church 

groups all encourage a 10% tithing of income but the 

proportion of income alloted to the church by many families 

far exceeds this amount. The Pentecostal congregation, which 

divides the membership into a number of fund raising groups, 

has mild competition for raising money to support the growth 

of the denomination. The Adventist and Mormon members also 

become involved in various forms of competition in raising or 

donating resources to the congregation. Each congregation 
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provides members with the chance to display their support for 

the congregation and thereby gain status. 

Social recreation activities are a prime forum for 

competition and cooperation, especially among the youth. The 

kava session in the Free Wesleyan congregation can encourage 

greater coordination of management of the congregation while 

fostering mild forms of competition in the good-natured banter 

that occurs around the kava circle among males. The Mormon 

dances encourage group interaction within a context of 

courtship competition for the single members of the church. 

The volleyball and other games of Pentecostal and Adventist 

socials are a context for mild competition among players. 

The greatest efforts of cooperation in undertaking 

evangelism are present with the Pentecostal congregation; the 

Open Air services, as well as a weekly round of evangelistic 

services, require a great deal of coordination and 

cooperation. There is also some competition among youthful 

Pentecostal members for roles of musical or narrative 

performance, but such competition must be controlled in the 

evangelistic effort is to be successful. The Adventist 

congregation requires occasional congregation-wide cooperation 

in evangel istic effort; these events entail male leaders 

undertaking the public speaking, along with the cooperative 

efforts of females in managing many of the details of 

operation. The Mormon ward cooperates with young missionaries, 
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male and female, in proselytizing efforts such as home visits 

and 'Open House' events. 

Meetings provide a key context for cooperation in the 

Adventist and Mormon congregations in particular. In both 

congregations, meetings are used to facilitate communication 

among members and to create greater cooperative unity among 

the leaders. The meetings of the Mormon and Adventist 

congregations provided a forum for a more open-ended 

discussion of church policies, activities, and goals. 

Participants in the meetings often voice a positive evaluation 

on such meetings for allowing discussion on decisions that 

might otherwise be left to the top leader of the congregation. 

Church meetings can also be a forum for factional competition 

in which individuals and parties compete in promoting a 

particular viewpoint or vision. sometimes the meeting ends in 

a compromise as viewpoints are modified for the cooperative 

unity of the congregation while at other times the competition 

escalates into conflict. 

In summary, a common aspect within the four congregations 

is an overriding sense of the seriousness of the group's 

spiritual mission and of the work that each group is 

attempting to accomplish. Each congregation stresses the 

importance of their traditions and their religious group in 

relation to other church groups. The importance given to 

congregations and their activities ensures that the forces for 
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cooperation and competition that one finds in Tongan society 

are also present in such an important social arena as the 

local congregation. 

A congregation may use competition with other 

congregations as a means of holding the attention, and, most 

importantly, the allegiance of their members. Competition with 

other groups is used as a way to emphasize the importance of 

in-group cooperation as a means for competing wi th other 

religious groups. Within the congregation, the social bonds of 

harmony and cooperation are perceived by members of each group 

as being very important for completing the goals of the 

church. Cooperation and social solidarity are necessary for 

the successful operation of the congregation, but, at the same 

time, there is daily competition for resources, social 

position, and status within Tongan congregations. There is a 

sense of community that co-exists with the competition that 

takes place. Each congregation is a mix of cooperation and 

competition, though the particular configuration will vary 

from congregation to congregation and from context to context. 

Conflict Management 

Church groups may feel rather reticent about discussing 

the presence of conflict within their church; within 

Christianity there is the idea that conflict should not be a 

part of the Christian communi ty • However, from an 
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anthropological perspective, conflict is seen as an inevitable 

aspect of all social groups and organizations, including 

Tongan congregations. 

Ethnographic research on Tongan processes of gauging and 

responding to conflict reveals conflict manifest in a full 

range of contexts. The dark street, the bush, the barbecue 

site, the police station, the private home, the faikava, and 

the fono are all contexts that have been analyzed in the body 

of the dissertation. As well, congregational contexts such as 

the pulpit, the Sunday school, the evangelistic and missionary 

activity, the fund raising effort, the meeting, and the social 

event are all contexts I have discussed in order to reveal the 

manner in which conflicts are handled in each of the four 

congregations. 

Congregations, as both sources and solutions for 

conflicts, are crucial agents in handling momentous crises of 

illness, tragedy, and death. However, I have put less emphasis 

on these more momentous crises because of a lack of natural 

catastrophes such as devastating tropical storms or 

earthquakes during the research period. Also there were no 

deaths in the Pentecostal, Mormon, and Adventist groups during 

the research period (though there were two funerals in the 

Free Wesleyan congregation). Therefore, I have focussed on 

congregations as primary forces for handling the more mundane 

types of short-lived and long-term conflicts. Every 
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congregation is caught up in conflict processes involving 

divergent interests, social friction, and open contentions 

among members. A confl ict may move from one context to 

another. For example, a conflict may begin in the Sunday 

school class, reappear in the choir practice, and become 

resolved in the church board meeting. This means that it is 

necessary to have a long-term perspective and an in-depth 

research of conflict and a tolerance for a lack of closure 

that is evident for many of the conflict cases under study. 

Analysis of Tongan processes of conflict resolution has 

been aided by the model of 0 • Pruitt and J. Rubin which 

divides the basic conflict process into the three stages of a) 

contentious tactics which cause conflict escalation, b) 

stalemate in which neither party can nor will escalate the 

conflict further, and c) settlement in which the conflict or 

problem is resolved, often by a third party (Pruitt and Rubin: 

1986). The model is a good one, especially in terms of 

providing a basic processual framework with which to track 

particular conflict cases. In addition, the model of Donald 

Black has proven useful for the micro-analysis of conflict 

interaction and consideration of the social and cultural 

environment of the conflict resolution process in each case 

(Black 1988). 

Analysis of conflict management in the four congregations 

has proven the usefulness of western models of conflict 
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management, though they are not always adequate for a rich 

ethnographic understanding of Tongan conflict management 

practices. Many conflicts do not have a simple, clear-cut 

movement from creation to resolution; in addition, some 

conflicts in Tongan congregations are particularly subtle and 

may not be detected by the outsider. My research indicates the 

need for a flexible model of conflict management that 

accommodates the given society and social context. My study of 

Christian congregations in a Polynesian society reveals the 

necessity for models of conflict management that keep in mind 

the range of conflict behaviors, familiar and distinct, that 

are encountered in the contexts of each congregation. The 

ideal situation is to have detailed, longitudinal histories of 

social relations in the congregations; my ethnographic 

knowledge is necessarily limited but many clues are provided 

of the contentious actions of Tongans involved in conflict. 

Conflict management in the congregation and community 

sometimes involves the use of self help (Black 1988); self 

help is evident in those cases of physical violence that occur 

among family members, among the peer group, and among 

strangers in Tongan society. Self help is not a strategy of 

conflict management encouraged by any of the four 

congregations. In fact, each congregation discourages the use 

of physical violence as a means of self help in any context, 

though none of the congregations voices a strong non-violent 
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stance toward conflict. Each congregation is currently seeking 

remedy for the cases of physical violence that take place 

within the families of the congregation or within the youthful 

peer groups that contain congregation members. 

A second category of conflict management is avoidance 

(Black 1988) -- a rather frequent choice in Tongan society. 

Tongans attempt to keep their conflicts, especially conflicts 

within the family, out of the public eye if possible; they 

choose to simply avoid conflict rather than seek resolution. 

Avoidance is found in some cases in which individuals seek 

long term avoidance of conflict by migrating overseas; 

avoidance is found in cases where youth escape from their 

conflict by going to kindred in other villages or islands. 

situations where individuals change congregational or even 

denominational affiliation in order to avoid conflict in their 

church are examples of conflict management strategies of 

avoidance. 

Members, especially youth, use avoidance as a common 

strategy of conflict resolution in all four congregations. 

Some of the more extreme situations involve members drifting 

into inacti ve membership or moving membership to another 

church. However, it is more usual for members experiencing 

conflict to avoid certain members with whom they are 

experiencing conflict. In each of the four congregations, I 

know of cases where members avoid choir practice in order to 
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not interact with certain individuals in the choir. There are 

cases where a member will avoid a particular sunday school 

class in order to avoid direct contact with a conflict 

situation. In fact, any context in the congregation can be 

subject to avoidance by certain members. 

Negotiation, the handling of a grievance by joint 

decision (Black 1988), does occur in Tonga and can be a 

fruitful means of conflict resolution in the congregation. 

Negotiation is most likely to occur in congregational contexts 

in which members have a chance to voice their perspective, and 

church meetings are the most likely context for negotiation 

within the congregation. For example, meetings in the 

Adventist congregation frequently contain some negotiation 

over conflicts concerning resource allocation, leadership, and 

general goals for the congregation. The Mormon ward also has 

meetings in which members may negotiate over conflicts 

involving the management of the ward. In both the Mormon and 

Adventist congregations, the presence of negotiation 

represents influence from the denomination; negotiation is not 

a traditional part of community meetings such as the fono, and 

evidence suggests that is largely a Western derived form of 

conflict management. In such cases of negotiation, conflict 

management can be described as a political process of strategy 

and maneuver in which individuals may sense the dispositions 

of the group and act accordingly. Such negotiation is 
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requires third-party 

of the denominational 

Third-party intervention in the form of adjudication 

(Black 1988) is very much a part of Tongans' strategies, as 

attested to by Susan Philips' work on courtroom settlement 

processes in Tonga. Authoritative intervention outside of the 

court can also be found as parents handle conflict in the 

household, as the noble and village officer handle conflicts 

in the community, and as church leaders handle some of the 

more serious conflicts within the congregation. Conflicts in 

the congregation that expand and threaten the unity of the 

congregation may call for intervention from the top leader of 

the groups such as the faifekau, minister, or bishop. 

If major enough, the conflict may call for the third

party intervention by a church leader at the national level. 

The Free Wesleyan congregation can depend on the intervention 

of the central leadership if conflicts reach their attention, 

and the faifekau works rather closely with those leaders above 

him in the organization. In the Pentecostal Church, the 

president of the national organization may be called upon to 

intervene, although I do not know of such a case occurring 

during the research period. The Adventist Church in Tonga, 

with its ties to an international denomination, has a greater 

degree of dependence on the church hierarchy for resolution of 
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conflicts. However, few conflicts at the level of the 

congregation need intervention from those outside of the 

congregation. The Mormon ward presents a most interesting case 

in that there is a multi-layered hierarchy beginning with the 

husband/father as priest of the family and ending with the 

highest levels of leadership in Salt Lake City. Major 

conflicts in the ward come under the authority of the bishop 

but he can turn to higher authority at the level of the Stake 

leadership for intervention. 

Many Tongans are very concerned to keep conflicts to a 

minimum and attempt to keep conflicts of the congregation out 

of the community eye. However, the close living quarters in 

every Tongan community and the many social interconnections 

allows few secrets to be kept for long. In fact, the lack of 

privacy is often the way in which conflict expands its 

audience as family, kindred, fellow church members, and the 

community learn of the conflict. The ease with which 

information flows through the congregation and community 

facilitates various forms of what might be called informal 

management of conflict. 

Many congregation members are likely to deal with 

conflict by talking about the conflict with close associates, 

and this talk is then broadcast through out the community. 

Informal talk, or gossip (Bernstein 1983), is a frequent means 

of attempting conflict management, and this is done rather 
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than enlisting the aid of the leaders or formal contexts of 

conflict resolution. Each congregation has cases of conflict 

among leaders, among choir members, and among sunday school 

teachers which reach the ears of members via informal talk. 

Such gossipy talk, of course, can be an additional source of 

conflict and become the fuel for conflict escalation. In other 

cases, the gossip may cause such shame for the conflict 

participants that they resolve the conflict. 

I have discussed in earlier chapters the manner in which 

joking can be used as a means of conflict management. Joking 

in the faikava or the Sunday school class may involve direct 

interaction among conflict participants but indirect 

confrontation in regard to the issue of conflict. Humor is a 

strategy used in all four congregations to calm negative 

emotions and to present otherwise unpleasant information in a 

less direct fashion; hUmor is often used by the faifekau, the 

minister, and the bishop to lighten the mood during discussion 

of major problems and conflicts that beset the congregation or 

ward. Of course, such leaders also have the option of calling 

their authority into play and verbally chastise or scold 

members who are creating conflict. As suggested by the earlier 

ethnographic work on Tonga by George Marcus (1980a), 

authori tati ve scolding is a rather typical strategy that 

leaders use when addressing the entire congregation from the 

pulpit. 
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The use of public chastisement is a good illustration of 

the fact that congregations are a primary site in Tonga for 

witnessing conflicts involving asymmetrical relations between 

the leaders and the general membership. Conflict management 

often brings experienced leaders in church groups 

ministers, administrators -- and the general membership into 

close contact as conflicts are resolved. The management of 

conflicts is very much influenced by the social positions and 

circumstances of the participants, and each congregation must 

work hard not to alienate members who are more marginal to the 

conflict management process and to the power base of the 

congregation. specifically, the four congregations, as social 

organizations, are very influenced by social factors of age, 

gender, and social status; conflict management presents the 

danger of discriminating against the young, women, and the 

lower status members of the congregation. Conflicts present 

the danger of alienating those in less powerful positions in 

the congregation, and each congregation faces the challenge of 

managing conflicts in ways that reinforce the social cohesion 

of the membership. 

One factor in favor of the strength of the Tongan 

congregation despite conflict is the toleration of conflict -

inaction when a grievance might otherwise be handled (Black 

1987: 32) that frequently occurs in Tongan social 

interaction in general and within the congregation in 
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particular. There is evidence of toleration in children's 

actions towards parents, in lower-ranking kin members' actions 

to those kin of a higher status, and in church members' 

actions towards leaders of higher status, and low status 

Tongans' actions towards the nobility, the wealthy, and the 

highly educated. The four congregations' members express a 

great deal of toleration in the name of Christian charity. The 

Tongan conception of 'ofa (Bernstein 1983) is comparable to 

the Christian conception of charity or neighborly love. 

Despite doctrinal differences, the four congregations are 

similar in that 'of a, or charity, is a mediating factor in 

conflict with fellow congregation and community members. 

The four researched congregations are cohesive 

communities of believers that nonetheless exhibit divisions. 

Each congregation has social interaction characterized by both 

cooperation and competition; each congregation has its own 

means of resolving conflict and creating harmony. Each 

congregation has a different denominational vision of 'true' 

Christiani ty, but they share a common philosophy in attempting 

to preserve harmony while managing conflicts. The study of 

conflict management reveals the transformation that occurs at 

several levels: there is the "evolution of a conflict and the 

stages through which it evolves: alteration of personal and 

interpersonal understandings; recasting of social 

relationships; and ultimately, the remaking of the social 
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order" (White 1990: 4). 

The analysis of the evolution of conflict in each 

congregation reveals the many processes of transformation that 

conflict can undergo. In general, the four congregations work 

to keep conflict within a manageable form that does not evolve 

into proportions that threaten the well-being of the 

congregation. There is considerable energy expended in each of 

the four congregations to keep conflicts moving along a 

pathway toward resolution, and there is the expectation that 

conflicts will evolve into more acceptable and manageable 

forms until they are resolved. Again, the conception of 'ofa 

is mentioned here because' it represents the conviction that 

Tongans have that to be truly Tongan and Christian is to live 

in harmony with one's fellow congregation and community 

members. 

Conflict management processes do serve to alter personal 

and interpersonal understandings of the initial conflict and 

of social reality in general. The power of the congregation is 

important to keep in mind when gauging alteration of personal 

and interpersonal understandings; one needs to not just look 

at the conflict management process but at the power of the 

institution -- in this case, the congregation. Conflict 

management processes in congregations have the power for 

recasting social relationships precisely because they are 

social groups that have primary control and influence over 
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members' lives. The congregations' leaders who control the 

social interaction within conflict management processes often 

have legitimate claim to that control. The final point made by 

White is that conflict management can be a force for remaking 

the social order, and he is continuing the theoretical 

perspective, suggested by Karl Marx in particular, that 

conflict can be a force for reorganizing society. My point is 

that congregations are the institutions and the social groups 

that have the leverage to potentially use conflict management 

as a means to restructure the social order. 

The study of conflict management of Tongan congregations 

within community life reveals that changes are taking place, 

whether because of conflict management processes or other 

aspects of social life. An important question is whether 

congregations will be able to remain vital entities in the 

future. congregations are fragile social organizations in the 

sense that they depend on a voluntary membership; members may 

voice their disapproval or disgruntlement by joining another 

religious group or by losing interest in organized religion. 

At the present time, however, the four researched 

congregations remain embedded within the general 

transformation of Tongan society, and only the future will 

reveal their success in maintaining a position of prominence 

in Tongan communities and in the lives of the members. 
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Theoretical contributions 

Anthropologists are effective at studying the local 

group, but this does not mean anthropologists should confine 

themsel ves to the study of the household, kin group, or 

village -- though these will continue to be very useful units 

for analysis. The holistic study of Tongan village life done 

by Garth Rogers (1975) and the detailed analysis of political 

elites undertaken by George Marcus (1978) need to be 

complemented by research of church groups in Tongan 

communities. Rogers (1975), Marcus (1978, 1979), Bernstein 

(1983), and Gailey (1980, 1981) have all noted, in passing, 

the importance of churches in Tonga but have failed to 

undertake any significant research on religious institutions 

in Tonga. The chronic bias of anthropologists to neglect study 

of Christianity in the post-colonial situation is quite 

evident for past research on Tonga. 

My dissertation encompasses the study of congregations as 

primary social units within Tongan communities and suggests 

the fruitfulness of the ethnographic study of congregations 

and church groups in other Polynesian societies. My research 

is useful because it looks at Christian institutions which 

anthropologists have largely ignored or condemned as being too 

non-indigenous and imposed upon by the west. I provide 

evidence for the importance of church organizations, and 

contend that anthropologists can ill afford to ignore the 
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place of religious groups in many societies, especially 

polynesian ones, if they want a complete understanding of 

society and culture there. 

The work of Christine Ward Gailey and others needs to be 

criticized for not considering the vital place of church 

groups in Tongan society. Tamar Gordon • s dissertation on 

Mormonism is a huge step forward in our ethnographic 

understanding of Tongan Christianity; however, her focus in 

largely on the Mormon Church and its American history rather 

than on the social constitution of Mormonism in Tonga. 

Gordon • s work is a much needed in-depth analysis of one 

religious group in Tonga but there is a lack of a focus on 

congregations interacting within community life. My 

dissertation furthers the analysis of Tongan religion done by 

Tamar Gordon (1988) and clarifies the dynamic means by which 

Tongans have accommodated and modified Christianity to fit 

their needs. 

Anthropologists, from the time of Radcliffe-Brown and 

Malinowski up to the present, have traditionally had a great 

concern for the sources of social cohesion as well as of 

social fragmentation, and this dissertation strongly suggests 

that Tongan congregations are complex social institutions for 

fostering social control. My work fills a gap in ethnographic 

understanding of general forces of social control in Tongan 

society. The study of national elites and of national politics 
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by George Marcus is an important benchmark in studies of the 

political economy of Tonga but fails to consider and explain 

forces for social control at the local level. Louise 

Bernstein's work on the family and household provides us with 

some clues to social control at that level but fails to 

explain the forces for social control at the local level of 

the congregation and community and at the national level of 

the monarchy, the government, and the courts. 

My work is a necessary corrective that provides an 

integrated, holistic view of the interconnected forces for 

social control as they weave a web of constraints on the 

individual. I have discussed social control at the level of 

the family, the kindred, the community, the nation, and, most 

importantly, the congregation. I have argued that in 

comparison with the strength of the Samoan village with its 

village council of household title holders, the Tongan village 

has fewer central institutions of power. In place of this, the 

congregation has taken over as the primary institution at the 

local level. 

Of course, many critics, from Karl Marx to Michel 

Foucault, have argued that Christianity is the instrument for 

supporting the state and the social status quo. Christine Ward 

Gailey has similarly argued that churches in Tonga have 

largely accommodated to the needs of the state and have been 

agents of conformism and social control. However, I contend 
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that this is too simplistic a view of the way in which Tongans 

have incorporated the structure of Christian institutions into 

Tongan society and have allowed social control to be molded to 

the needs of the local congregation, the local community, and 

to the Tongan cultural setting. My research provides a much 

needed bottom-up perspective on Tongan society. 

Garth Rogers, George Marcus, and Tamar Gordon have not 

discussed in enough detail the way in which the individual is 

not a mere puppet of Tongan social forces of control but has 

a strategic choice in complying with forces of social control 

emanating from the family, kindred, community, and especially 

the congregation. contrary to many current studies in 

anthropology, I am not asserting that there is either 

unblinking allegiance or strong resistance or rebellion in 

Tongan social life. The theoretical conceptions of hegemony 

and counter-hegemonic forces are not quite adequate for 

discussion of the range of cases of social control I have 

discussed in the body of the dissertation; the behavior and 

discourse of Tongans reveals neither the resisting "hero" 

against western, colonial forces of missionary and state nor 

the "submissive victim" accommodating to a multitude of 

hegemonic forces. 

Tongans as members of Christian institutions are not any 

less Tongan because of their membership; they have chosen this 

particular institutional focus and invested a major portion of 
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their resources into congregations, regardless of 

denominational affiliation or western roots. My focus on 

contexts in a multitude of social institutions and practices 

is a necessary re-assessment of the way in which Tongans 

consciously and strategically express their allegiance to 

Christian institutions through allocation of resources of 

time, labor, and money. Congregations in Tonga are fertile 

sites to observe the transformations of Tongan society as 

individuals "negotiate" for personal freedom and autonomy 

within the social controls of the congregation and community. 

A range of stances and attitudes toward the control of 

institutions can be seen in acts of cooperation/competition in 

local activities. My work adds to the theoretical framework 

that asserts that competition and cooperation are best seen as 

not mutually exclusive but found intermeshed within a range of 

activities such as the faikava, the congregation choir 

practice, and the group labor event. Anthropologists studying 

Oceania have been too content to merely note the presence of 

status rivalry without providing a range of case studies 

complete with discourse analysis -- of cooperative/competition 

acts. Laurence Goldman and Bradd Shore are not clear enough in 

their delineation of the social contextualization of 

competition in societies of Oceania. In comparison, George 

Marcus' model of status rivalry in Tonga is too static and too 

rigid in its characterization of an ideal from of rivalry; in 
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addition, Marcus' model is too focused on competition in 

heavily controlled public arenas that have the overarching 

authority of the nobility or other elite menibers of the 

society. My work goes beyond this to show case studies which ., 
reflect the flexibility, the cultural creativity, and the 

possible options for expressing competition within a range of 

contexts. 

Failure of past ethnographers of Oceania in general to 

incorporate the study of Christian organizations into their 

work has blinded them to the way the congregations get pulled 

into the social fabric of cooperative/competitive behavior. 

Tim O'Meara has made an insightful comment on Samoan life in 

asserting that ceremonial life in Samoa has remained strong 

because it conjoins so many things that Samoans find essential 

to life such as food, performance, social networks, and 

competition. My work is especially important for revealing 

that congregations are integral to Tongan life because they 

are not immune to the general cooperation/competitive elements 

that Tongans find so compelling and that are distinctive of 

Tongan society. I have shown the ways in which cooperation and 

competition allows congregations to be concurrently powerful 

forces for social integration and fragmentation. 

The dissertation contributes to legal anthropology and 

the cross-cultural conflict studies in illustrating the 

importance of local groups and organizations which are not 
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legal .institutions but which are nonetheless vital for 

conflict management. congregations are different from legal 

institutions, and provide an interesting and important 

comparison with conflict management processes associated with 

Tongan courts, as discussed by Susan Philips. Furthermore, 

congregations are institutions, and my study reminds us that 

institutions are agents of conflict management and social 

control (Foucault 1977). 

Non-legal institutions are primary sites for conflict 

management but, unfortunately, analysts of conflict management 

often don't show the societal pervasiveness of the 

organization of conflict; few have attempted to show the 

pervasiveness of a general social structural framework of 

social control, cooperation and competition, and conflict 

management. I have purposely chosen not to rely merely on 

description of one or more indigenous conceptual models of 

conflict but I have provided cases from a range of social 

units and social circumstances to prove the salience of 

certain forms of organization. 

In contrast to much ethnographic work on conflict 

management, I have attempted to be comprehensive in my 

analysis. Legal anthropologists and conflict analysts don't 

look at the range of mechanisms that I have discussed in the 

dissertation. For example, Bradd Shore, for another polynesian 

society, gives details of a small number of cases of conflict 
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but we don't get a feel for the representativeness of these 

case for Samoan society, and we don't get a view of a range of 

institutions and contexts. For Tonga, George Marcus provides 

an interesting model of conflict but his ethnographic material 

lacks conflict cases beyond that of legal disputes among a 

small fraction of the population: the nobil~ty. Clearly, we 

need a more encompassing analysis of actual conflict processes 

situated in the social structures and activities of the 

society in general. 

Geoffrey White and Karen Watson-Gegeo have provided a 

more useful model of conflict resolution but it too has its 

weaknesses: their general focus on psychological aspects of 

conflict resolution leads to inadequate attention to the 

social nature of conflict. That is, their general theoretical 

framework is so psychologically oriented that it is not 

considerate enough of a range of social contexts and the ways 

in which social contexts reveal the range of conflict 

management strategies. In contrast, I provide actual social 

discourse from tape recorded text and I have imbedded conflict 

resolution processes within social life. I argue, like Mather 

and Inqvesson, that it is important to observe and analyze the 

micro-interactional process and, I would add, to tape, record 

the actual discourse. In addition, I provide more than one or 

two cases, as is often done in the literature, to give 

indications of the range of conflict within general patterns 
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of resolution. 

I have also kept in mind that there is a degree of 

indeterminacy, and conflicts often do not get "disentangled." 

Donald Black's rather formulaic models of conflicts 

progressing toward resolution and some of the models presented 

in White and Watson-Gegeo on conflicts reaching resolution 

through the power of the cultural model of conflict resolution 

present a picture of conflict processes that is too "tidy." I 

have discovered in my analysis of Tongan conflict that models 

of conflict disentanglement need to keep in mind that 

conflicts often remain tangled; many of the conflicts I 

observed in Tonga involved indeterminacy, inconClusiveness, 

and a lack of closure for participants. It is not the case 

that everyone is happy or satisfied with conflict outcomes; 

however, in the case of Tongan religious institutions, there 

is greater allowance for indeterminacy in conflict outcomes in 

that people may feel that there is a higher, supernatural 

power that ultimately judges human behavior and that 

forgiveness is a possibility. 

Finally, I have utilized a comparative framework in the 

research. The range of variation means that it is important to 

capture congregations interacting with other social 

institutions and to capture not just one congregation's 

management but a sample of congregations. In a time when there 

are tendencies to have a narrow research focus, my study 
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incorporates a broad view of Tongan life in congregations and 

communi ties. My study also includes a perspective on the place 

of Tongan congregations within the larger, international 

setting and is a study of the selective incorporation of 

Western social structures. My study contributes to study of 

socio-cultural processes as implemented at the local as well 

as global level. As anthropologists studying a changing world, 

we can no longer simply decry the purported 

cul tural destruction wrought by externally 

social and 

introduced 

Christian institutions but analyze the manner in which church 

organizations are at the heart of a complex process of 

cultural preservation and creative transformation, as is the 

case in the Kingdom of Tonga. 
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