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Food me‘akai and body sino in traditional
Tongan society: their theoretical and practical
implications for health policy
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Introduction

The guestion of why people eat these foods, prepared in
these ways, in preference to other foods prepared tn other
ways, is usually posed in relation to a single time frame:
typically the present, occasionally a discrete historical
period. Yet food choices do change over timne, more oy less
imperceptibly, as does the food supply, as do the tastes and
values of soclety and the multitude of other factors that
influence food choice.

Barbara Santich, A Brief History of Food Choice in Aus-
tralia.

Me'a si’i femolimoli'i, me’a lah takitaha kar "Food in
scarcity you must share; in abundance, though, you must
not care.”

‘. Futa Helu, Critical Essays. Cultural Perspectives from
the South Pacific.

(Ko ha lea Tonga “A Tongan proverb.")

(n this essay, | criucally examine the complementary and
opposed relationships between me'akai “food” and sino
"body” defined in terms of the physical and human tenden-
cies on the one hand and cultural and historical tensions on
the other in traditional Tongan society. In other words.
cultural dimensions connected with me’akai and sino are,
on the natural and social levels, historically explicated as
transforming human phenomena. The topic for discussion
is, on its own merit, a major and complex one. In order (0
simplifyit, I shall, firstly, attempt to discuss these confhicting
relationships generally in the wider context of the ancient
Polynesian civilisation. Moreover, | shall briefly discuss the
manner in which archaeology, linguistics and oral history
have, by way of assistance and resistance, portrayed the

*Lecturer in Social Anthropology, Department of Anthropol-
ogy, University of Auckland, Auckland, New Zealand.

political economy of the ancient Polynesians, who, on the
basis of oral history, | have called the Moana people “Marine,
Oceanic or Sed” people, bearing general and specific rel-
evance on the topic.

Secondly, | shall, then, address the dynamics of these
relationships specifically in the Tongan social context,
beginning with oral history and how it sheds light on the
early dual marine-based, land-based, kaimoana, kaifonua,
productive mode of economy and the manner in which the
social organisation of producrtion was locally arranged
along ha’a class divisions, allocated with specific fatongia
“economic functions, duties or obligations” and the reten-
tion of the political functions by the privileged class. A local
social unit of production, kainga, is discussed in the contkext
of the concept of fonua, spiritually and practically combin-
ing “land and its people,” in forms of social activity within the
productive, reproductive and exchange processes. Suc-
ceeding will be an investigation of how these are broadly
related to the Tongan conception of beauty and harmony on
the one hand, and disease and health on the other.

Both theoretical and practical implications drawn from the
ethnographic discussion are, in some small and immediate
way, hoped to illuminate the formation of policy In the
health area, and ultimately for the sake of both provider and
recipient of services. Of special interests would be its
immensely intellectual, vtilitanan and ethnological value to
the Tongan community in particular and Pacific Istands
communities in general. This 1s especially so, given the
many diverse and competing sooal activities and interests,
specifically the multiple ethnic composition of the Actearoa/
New Zealand society, as well as the dire need for a more
theoretically and practically responsive and balanced policy-
making process.

Archaeology, linguistics and
Polynesia

In the ancient Polynesian world me’akai, “food,” 1n its
multifarious facets, connected with sino, "body," has always
played an extremely important role in the daily activities of
people, especially so in life-crisis events of fundamental
human value, marking a variety of different significant
passages of life. Both Pacific archaeologists and linguists
have confirmed the Southeast Asian origin of the Polynesians,
whowere established voyagers and great navigators In their
own rights, and believed to have passed through Island
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Melanesia in relatively quick successions over a period of
some 1,000 years. Their point of entry into Polynesiawas Fiji
(and, possibly, Vanuatu), when, in some 3,500 to 4,000
years ago, they first settled on Tonga. This was succeeded
by the settlement of the rest of western Polynesia, including
Samoa, from where eastern Polynesia was settled, com-
mencing with island groups in the central Pacific, such as the
Society Islands, the Cooks and the Marquesas, respectively
followed by the Hawai’ian Islands, Rapanui/Easter (sland
and Aoctearca/New Zealand. The human occupation of
Aotearoa/New Zealand, the last of the Polynesian islands to
have been inhabited by human beings, is estimated to have,
at least, taken place some 800 to 1,000 years ago.

Pacific archaeologists and linguists have, entirely inde-
pendent of oral history, called the original ancestors of the
Polynesians, Lapita. They were named after an archaeologi-
cal site in New Caledonia whare fragments of the highly,
distinctively decorated pottery were discovered. These
potteries are believed to have been made by the initial
Lapita setilers, who spoke what they also termed the
Austronesian language. The use of the Lapita pottery was
mainly for the purpose of “cooking,” feiffailme’akai, as well
as a variety of food storage, preservation, cansumption and
preparations. The Lapita original settlers were a marine
people, who lived in coastal, and at times lagoonal areas,
rich in sea resources and readily accessible for human
habitation, exploitation and consumption. Not only were
the Lapita people masterful navigators, whose Iingenious
voyaging skills and technical know-how, on the basis of their
Intimate knowledge of the natural environment, enabled
them to colonise a large proportion of the vast Pacific ocean,
they were also dependent on marine resources for their
livelihoad. Both factors, mainly the latter, accounted for
most part in the formation of the marine-based economy of
the tapita seitlers.

Over a period of time, after each island or a group of
islands had heen settled, people started to move inland,
marking the beginning of the emergence of a land-based
economy. The intensification of agriculture meant clearing
large tracts of forest land which variously impacted on flora
and fauna. With this economic transformation also came a
shift in the way people organised themselves in therr
struggle over the control of both human and material
resources. Characteristic of this inland human movement
was the increasingly sustained development of agriculture
and domestication of animals. It seems, though, at least in
the case of Tonga, that this new economic mode of produc-
tion did not entirely displace the previous one; rather, they
merely combined in a mutually exclusive way to form a dual
economic infrastructure, where both land and marine re-
sources supplemented each other, providing the base for
the material sustenance and continuance of life-ways of the
island community as a whole.

Tala Tukungutu, Moana and
Moanans

Over the years, after having been disillusioned by the
unwarrantedly arrogant attitudes of both archaeologists
and linguists towards tala tukufakaholo “oral traditions,” |
have made concerted efforts to offer an alternative view of
Tongan history in particular and Pacific/Polynesian history
in general from the side of talg tukunguru “lit. telling placed
in the mouth,” i.e., “oral history.” Not that talg tukungutu is
thought to be more complete than archaeology and linguis-
tics, but mainly in view of the ideological manner in which
archaeologists and linguists have largely treated verbal
traditions. These attitudes have a certain positivistic, ration-
alistic and evolutionary overtone, in that they, by implica-
tions, situate the empirical, the material and the written at
a higher piane of reality to that of the mental, the cultural
and the oral. Ontologically speaking, however, tohi "the
written” and tala/[lea] “the oral” are merely different media
or forms of communication, and are of the same logical
status. On the same logical footing, archaeology and lin-
guistics are as valid as tala tukungutu as disciplinary
practices. Typical of this ensuing problem is Sutton’s re-
sponse in his review of Bellwood’s Archaeological Research
in the Cook Islands, "Rather strangely perhaps, the first of
these [parts] begins with a review of some published
Rarotongan tradition. This material is offered in order ‘to
gain a historical perspective from sources independent of
archaeology.” Neither oral history nor archaeology is inde-
pendent of each other as equally legitimate sources of
history; rather both sources are, on the same logical ground,
interlaced in a social context.

Alternatively, tala tukungutu is capable of ethnologically
providing some specific and actual substance to the rather
dry, universally-driven, unhistorical abstraction of the ar-
chaeological and linguistic scenario of settlement of Poly-
nesia. Given the heavy symbolic overlays surrounding tala
tukufakaholo, in which actual events are wrapped up, mainly
of the mythological, oratorical and poetical kind, the funda-
mental disciplinary task for oral historians is to make a
sharp distinction between the symbolic and the actual, in
order to arrive at history. Fundamental to the problem of
doing oral history, in the same way fact and fiction are
formally separated in written history, has been the consisi-
ent failure on the part of anthropologists and historians to
perform this disciplinary distinction. For the archaeologists,
It is the reverse, as far as material artifacts are concerned,
a process whereby “fossilised” artifacts are, strictly speak-
ing, ethnologically contextuvalised, without imposing one'’s
own subjective background ar external cultural aspects. In
both cases, oral historians and archaeologists must have
the necessary critical cultural and ethnographical knowl-
edge specific to the situation. This, of course, does not deny
the existence of general or universal human phenomena.
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Tala tukungutu talks of the Moana people “Marine, Oce-
anic or Sea” people, presumably speaking the Moanan
language, originated in Pulotu, the ancestral homeland and
afterworld of western Polynesia “Moana hihifo,” who colo-
nised the vast Moana “Ocean.” Like Pulotu, Havaiki is the
ancestral homeland and afterworld of eastern Polynesia
“Moana hahake.” Pulotu and Havaiki were both believed by
the Moanans, on both sides of the hAthifo "west” and hahake
“east" divide, to have been actual islands lying to the
“northwest,” tokelau-hihifo, of every inhabited (siand. Pulotu
has now been established by Geraghty (1993), to be the
tsland of Matuku of the Lau group, in eastern Fijl, presum-
ably following Mahina (1992)°, who first suggested the
possibility, while Havaiki, “Hau-‘Eikt [?],” in all probability,
was the wmotu/fonua taupotu tu'u fakatokelau-nihifo ko
Savai’i ‘i Ha'amoa, “the most northwestern island of Savai’i
in Samoa,” relative to most of eastern Polynesia “Moana
hahake." The latter has been the point of discussion by a
number of scholars such as Burrows (1940)'*, Spate (1988)'®,
Mahina (1992)? and, extensiwvely, of late, Taumoefolau
(1996)'¢.

In western Polynesia, "Moana hihifo,” the actual slands of
Fiji, Tonga and Samoa were symbolically known as Pulotu
"Underworld,” Maama “Natural [World]" and Langi “Sky
(World].” As separate but continuous realms, Pulotu, Maama
and Langi were, in the case of Tonga, each ruled by the
respective deities Hikule’o, Maui and Tangaloa. Maui was
the most liberal, nonconforming and enterprising of the
three deities, while Hikule'c and Tangaloa represented
some kind of illiberalism each of a different, though, relaied
nature. That is, that Hikule'o and Tangaloa derived their
respective conservatism from tukufakaholo"tradition" and
toputapu “divinity," metaphorically postulated by Pulotu and
Langi. Langt ‘[Bounded) Sky |Above],” or ‘Atea “|[Colourless,
Boundless], Outer Space” for eastern Polynesia, “Moana
hahake," was the source of divinity and, hence, of religion.
Like Langi, Pulotu, as a form of highly, politically structured
or refined tradition, culminated in the person of Hikule'o,
and by losing its secular roots over time she tended to have
assumed some kind of divine aura. Common to both
"tradition” and "divinity” 1s the notion of tapu “the sacred,"
l.e., “the unspeakable,” it being the halimark of religion.

Sandwiched In between Hikule'o and Tangaloa, however,
was Maui'’, who represented Maama, and situated at the
interface of Pulotu and Langl. Within the rigorously struc-
tured, highly conservative interplay of “tradition™ and “divin-
Ity" was placed the notion of fepakipaki "conflict,” or liliu
“change.” an historical phenomenon practically realised In
Maul's perilous life of constant opposition. Furthermore,
this also points to politics and religion as being two sides of
the same coin, and as outer wrappings of human interests.
In this historical context, Maw, often considered ‘otua-mo-
tangata "half-god, half-human,” i.e., *demi-god," was the
commoner’s hero, who permanently agitated both the
priestly class and the landed anstocracy in order to liberate
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the common people from slavery. This historical fact was
wrapped up in myths, where, symbolically speaking, Mau,
in seemng Langi and Maama moving closer and closer
towards each other so that people engaged in their daily
routines could not walk upright, forcibly separated them by
pushing the Langi upward and leaving Maama below, free-
ing people of physical constraints to move about normally?.

By placing “tradition,” “conflict" and “divinity,” transpired
by Hikule’o, Maui and Tangaloa, in correspondence to their
religious or political domains Pulotu, Maama and Lang, in
a spatio-temporal continuum, we arrive at a situation where
ono’aho "past,” onopo "present” and kaha’u “future” are
made historically demonstrable in an actual social context.
Giving the past a privileged position, i.e., as if iU’'s immune
or immutable to change or above history, and projecting
both past and present to some future point, often illusive in
character, have the tendency of their being romanticised
divine, rapu or sacred. In fact, there (s no future, only past
and present; for If there is a future, then, its actual sub-
stance is merely filled up by real human experience, always
of factual past and present. Both past and future are at risk
or ruptured in practice, i.e., lived in the present, thus,
making change or conflict an historically comprehensible
human phenomenon. Also, it makes an objective sense of
the permanent tensions between culture and history, as
human entities separated merely by their varying degrees of
change.

Kaimoana and kaifonua

The lifestyle of the Moanans was fashioned by, what
Hau'ofa(1993)'8 called, “the seaof islands,” enabled by their
long-distance voyaging skills and the highly-developed
state of boat-building technology, so that they were able to
pass through the forua "islands,” “lands” across the vast
Moana. Qut of leisure, pressure or adventure, people chose
either to settle on an island or a group of islands or,
otherwise, decided to continue the long journey far and
beyond in conquering "the sea of islands.” Allowing for
mishaps brought about by social conflicts or natural disas-
ters or both, the Moana people were largely at harmony with
their environment, defined by the sky above, the under-
world below and the circumscribing but ever-expanding
horizons, all of which made up the ancient Polynesian
"Moanan” world.

The forever-changing and constantly shifting horizons
provided a meeting point, a negotiated space for the lang;
“sky" above — the domain of the gods ~— and the maama
“earth” below, constituted of fonua “land™ and tahi“sea” —
the human sphere. Mediating between langr and maama, in
the forms of ‘otwa “gods,” “heavenly beings” and tangata
“human beings,” "earthly beings,” weve kay taulaf‘eiki]
“priests,” ‘otua-mo-tangata and kau hau/to'a “heroes." In
historical terms, these extraordinary beings could be na

other than the more risk-taking and most abled people,
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physically, mentally and socially endowed with a sense of
leadership and purpose, who, by taking hazards, were
befitting the difficult tasks at hand. In a way, they were at all
the frontiers or cutting-edges of human advancement. With
the power and influence these gifted people exhibited or
exerted, It got to a point in time where they were Simply
feared or revered as heroes, demi-gods or gods.

Some useful cultural distinctions can be made within the
ancient Polynesian “Moanan” world, especially those relat-
ing to langi/fonua, "[bounded] sky” above and “[confined]
land" below, and ‘atea/moana, “boundless space” beyond
and “[bottomless] ocean” yonder, bath of which historically

reflected the local, synchronic and intensive development
1
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soclal sustenance. It is probable that the name Samoana,
shortened Samoa, “Clan [of the] moana" was an allegory for
the Moana people being the “warriors, fighters, colonisers
[of the] ocean,” deriving their lifestyle and livelihood from
the sea.

The term kai, as is the concept kaimoana, has three
senses. Firstly, it means “to eat,” or “eating;” secondly, it
refers to "people,” as in the words kakai“people” and kaina
“peopled, crowded;” and, thirdly, ka/ points to a “state of
being, of rarity of skills," as in kai mu’a, “old, refined way,”
one who is most skilled in any fields of human productions,
such as in the stanzas af two well-known “songs,” hiva: Ka
faingata’a pe faingofua, Ha'apat tu’'v ‘i ho'o kai mu'a “Be it
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islands." In Tonga, the Moanans were locally known as kau
kaivai “eaters [of the] water/sea,” meaning fishermen,
navigators or simply sea people, 1.e., people who lived off
the marine resources. In Moana “Polynesia”, the Moanans
were generally referred to, like kau kaivai, as kau tautaht/
tautai “warriors [of the] sea,” historically pointing to both
tautaifka "fishermen” and tautaivaka “navigators." They
were locally known in Tonga as toutaiika and toutaivaka,

‘a e funga Hihifo "To be worn [as a necklace of sweet-scent
flowers) by the visitor lest he be homesick, Let him know of
the uniqueness of Hihifo." Being effective in “imagery,”
heliaki, these are poetic references to the people of Ha'apai
islands and Hihifo in Tongatapu boasting about being the
best in the fields, by proudly rising to the occasions with a
sense of honour and pride. Both kaimoanafkaivai]l and
kaifonuawholly entails all three meanings of kai. This brings
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ceremony — were special occasions for the presentation
and public display of the best of the yearly yields of both
agricultural and marine products. As a soctal institution of
both political and aesthetic significance, the taumafakava
was connected with ceremonial drinking of the kava bever-
age, marking such important events as deaths, weddings
and title instalments. The kahokaho spedies, considered 1o
be ‘ufi'eiki, "chiefly yams,” was the chief product used in the
presentation, qualifying for the two festivals held annually
to be named ‘inasi ‘ufimu’a“‘inasi{of the) early yam harvest”
and ‘inasi ‘ufimur “‘inasy [of the] late yam harvest.”

The onus of the orgamisation of production, involving not
only cultivation but also the domestication of plants and
animals, was on the shoulders of the Ha'a Mene'uli “Class
(of] Labourers, Workers or Slaves” and Ha’a Fa’a "Class [of]
Cuhtivators, Domesticators or Managers.” Like the Ha’a
Toutai, both navigators and fishermen, who often invoked
the protection of the gods of the winds and sea, Kolulu and
Latu, in preparation for voyaging and fishing expeditions,
the Ha'a Fa'a also worked alongside the Ha'a Taula'eiki
“Class [of] Priests” in seeking the favours of the gods,
especially of fertility, for productivity in all spheres of
economic activity and profitability of harvests.

Ha’a, kaimoana and kaifonua

Ancient Tongan society was organised in terms of ha'a,
made up of hereditary professional classes allocated with
specific fatongia in the productive process. The organisa-
tion of the marine-based and land-based, kaimoana and
kaifonua modes of production, was basically done along
ha’a lines, assigned with fatongia strictly of an economic
nature. Beginning with the Ha'a Tu'l Tonga, the most
ancient Tongan dynasty — originated around the 10
century AD in the person of ‘Aho’eitu, the first Tu'l Tonga,
probably of Samoan paternal descent — were the Ha'a
Falefa and Ha'a Sina’e. Within the sina’e class were further
internal sub-divisitons named Ha'a Sina’ekimu’a “Former
Class [of] Sina’e” and Ha'a Sina’ekimur “Later Class [of]
Sina'e.” The falefa and sina'e classes were possible Samoan
inventions, held by close relatives of the monarch, individu-
ally performing their prescribed administrative and political
duties.

Amongst the many ha’a were the Ha’a Toutai, "Class [of]
Warriors [of the) Sea,” made up of “fishermen™ and “naviga-
tors,” toutaiika and toutaivaka and Ha’a Tufunga, "Class [of]
Craft-makers, Craftsmen, Artisans,” with such sub-divisians
as tufunganimatapu “lit. tufunga of the sacred hands,” i.e,,
"funeral undertakers,” tufungafo'uvaka “boat-builders,”
tufungalangafale “house-bwlders.” tufungatamaka "stone-
masons,” tufungafonua "lit. social carpentry,” 1.e., "social
reformers” and tufungalea “orators, poets” and many oth-
ers. The agriculturalists, kaiforua, directly engaged in the
agricultural productive process ‘uli’i/[ngoue], “food cultiva-
tion,” were of two main branches, Ha'a Mene’uli "lit. Class
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[of) Soiled Rectums,” symbolic of extreme oppression, and
Ha'a Fa'a. As for the religious and artistic ways of life or
forms of activity, we had the Ha’a Taula’eiki, Ha'a Matapule
“Class [of] Qrators,” and Ha'a Punake "Class [of] Master
Artists.” The priests, like the anchor of a boat holding 1t
down onto the seafloor, were considered the “chiefly” taula,
‘eiki "anchors,” religious mouthpiece on earth.

It is possible that the Ha'a Matapule was a much later
Samoan/Tu’i Kanokupolu creation, modelled after the Sa-
moan malaga, "party,” traveling places, often fromvillage to
village, for reasons of trade and exchange of goods and
services, headed by the tulafale, "orator,” or "political spokes-
man” of the afr’i, “chief," defining the matai“chiefly system.”
This Samoan/Tu'i Kanokupolu influence has become a
standardised conclusion for most Tongan formal speeches
often by the matapule, who would utter Leveleva e malanga,
ka e tay atu "Though my speech has been long, but may it
reachhome."The Tu’i Tongaequivalents would be mofajtu’a
tupu’anga “original male ancestor(s]” and mefajtu’a
tauhifonua “‘old male keeper[s] [of] traditions [of the land
and s people],” of the Ha'a Maw'a Tupu’anga and Ha'a
Matu’a Tauhifonua, who jointly worked with the raula’eiki as
intermediaries in the productive process between com-
moner, producer and chiefly, non-producer classes. Like the
taula’eki, being the religious mouthpiace, the matapule, “ht.
eye[face] [of] authority,” was the political mouthpiece.

But the Ha’a Punake “Class [of]) Artists,” responsible for
faiva, "the master art,” were sub-divided into Ha’'a Pulotu
Fa’'u "Class [of] Poets,” Ha’a Pulotu Hiva/Fasi "Class [of]
Musicians” and Ha'a Pulotu Haka “Class (of] Choreogra-
phers.” The incorporation of the term Pulotu, especially the
political conservatism connected with it, was probably due
to the tapu linked to the ancestral and afterworld of Moana
hihifo, forming the special position afforded by their profes-
stonsinsociety. Like ta’anga'poetry,” hiva“music” and haka
“dance,” subdivisions of faiva such as fuhu "boxing" and
fangatua “wrestling,” performed in the Tu'i Tonga court, as
well as chiefly leisure sports such as lovavaka “boat-racing"
and pakimangamanga, a type of “bonite fishing,” were the
responsibilities of sub-divisions, posstbly, of the Ha’aPunalke.

The ha'a classes were, in the time of the Tu'i Tonga
dynasty, defined by specific fatongia, e.g., Ha’a Toutai and
Ha‘'a Tufunga, on the basis of their economic functions,
whichwere, then, completely changed by the Tu’i Kanokupolu
dynasty to be political duties, as were Ha’a Ngata and Ha'a
Ma’afu, named after Ngata and Ma’afu-'o-Tu’itonga, first
and sixth Tu’i Kanokupolu. Whereas the ha'aduring the Tu'i
Tonga rule were, strictly speaking, named after their basic
respective economic obligations, those in the Tu'y
Kanokupolu era were largely designated names of powerful
chiefs, often holders of the Tu'l Kanokupolu title and their
bothers and close male relatives. ltwas a shift from econom-
ics to politics, i.e., from functions to persons. In the Tu'i
Tonga regime, there was an enforced separation of eco-
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nomic and political functions. The “economic functions,”
fatongia, became the prerogative of the ha'a classes, while
the Tu’i Tonga held the "political functions,” hau, in combi-
nation with the “religious office,” ‘eiki, in his person, defin-
ing his double-role, secular-divine, hau-‘eiki responsibili-
ties. But the controversial rise of the Tu’i Ha'atakalaua, the
second kingly line, around the 15% century AD, claimed the
hau office - later taken over by the emergence the Tu'i
Kanokupolu around early 17'" century AD -whowas now the
new administrative hau, assuming both economic and
political functions. As a consequence of these power trans-
fers, the Tu'i Tonga was left with the ceremonial "divine,"
‘eiki, office, while the Tu'i Ha'atakalava was wiped out of the
political landscape altogether.

By inverting the ancient Tu'i Tonga highly-centralised
political system, the emerging Tu'i Kanokupolu began a
programme of democratic reforms that saw the decisive
metamorphosis of a greater number of existing institutions.
Politics was now conducted, explicitly, in fa’a Samoa, “the
Samoan way.” given the mother of the first Tu’i Kanokupolu,
Ngata, was Tohu'ia, daughter of noble birth of ‘Ama, afi’i
pa’ia "high chief” of Safata, on ‘Upolu in Samoa. Hence, the
name Kanokupolu “lit. Flesh {[Umbilical cord] [of] ‘Upolu,” is
a symbolic reference to Tohu'ia, a woman. Tohu’ia married
the sixth Tu’i Ha'atakalaua, Mo'unga-‘o-Tonga, father of
Ngata, who founded Tu'i Ha’a Mo’unga, named after his
father, which later became Ha’a Tu’i Kanokupolu. Nagta
means “End,” or "Termination,” a possible metaphor for the
specific hegemony of the Tu’i Kanckupolu over the Tu'i
Tonga and generally Samoa over Tonga.

Directly responsible for this radical change was a large
number of Tohu’ia’s extremely subversive, ambitious and
powerful Samoan followers. Some of them created new hg'g,
operated under the Tu'i Kanokupolu ad ministration, as was
in the case of Kili (‘lli in Samoan), founder of Fale Ha'akili
“House [of] Class [of] Descendants [of] Kili."2® Similarly, the
formation of Fale Kanokupolu, “House of Kanokupolu,” was
based on the Samoan Fale ‘Upolu, "House [of] ‘Upolu,”
centre of political power?'. Like Fale ‘Upolu, symbolically
“the House of Power,” the Fale Kanckupolu, referred to by
Latukefu (1987) as “the Electoral College,”?? had the com-
plete contral over the election of successors to the Tu'i
Kanokupolu title, conducted in fa’'a Samoa.

Although this very important chapter of the history of
Tonga has been the subject of much discussion, by both
local and foreign historians and anthropologists working in
Tonga, it has been far from satisfactory. Consequently, this
long overdue confusion will surely require a more compre-
hensive revision of much of the existing literature on the
topic. Part of the inherent confusion is due to the failure of
these scholars to draw a line between the Kahala'uta/Tu'i
Tonga/Catholic perspective of history and that of its rival,
the Kauhalalalo/Tu'i Kanokupolu/Wesleyan view. Whereas
the former was highly centralised, the latter was, in reverse

order, equaily decentralised. As for the latter, it, in a
Neitschean mode, involved a transvaluation of Tu'i Tonga’s
values, turning such institutions as taumafakava on its
head, from fulitaunga, [milolualfakalotomu’a {double-twist)
style [of] Mu’a,” residence of the Tu'i Tonga, to the Samoan-
dictated {miloluajfakamuifonua “[double-twist) style (of the]
land’s end,” i.e., Hihifo, Tu'i Kanokupolu's residence.

Kauhala'uta, “lit. Upper roadside, inland side” and
Kauhalalalo, “lit. Lower roadside, seaside™ on each side of
the main road to the east of the island of Tongatapu, were
the respective residences of the Tu’i Tonga and Tu'i
Ha’'atakalaua at Lapaha in Mu’a, characterising the spatio-
temporal, functional and structural shift in the fulcrum of
power. By strategically squeezing the Tu'i Ha'atakalawa out
of existence, by means of instituting a number of proto-typic
Samoan social institutions of greater economic and political
significance, the Tu’i Kanokupolu was consistently able to
lay claims over the use of Kauhalalalo. In the early days of the
European contact, the Catholic and Protestant (later
Wesleyan) missionaries respectively formed close and per-
manent political alliances with the Tu'i Tonga and Tu'i
Kanokupolu, resulting in the corresponding rival views of
Tongan history.

Most, if not all, these anthropologists and historians,
notably women?}, have subjectively adopted a Kauhalalalo/
Tu'i Kanokupolu/Wesleyan perspeciive, convensiently ap-
plying it to the entire history of Tonga, when, in fact, it is,
almost in form and content, inapplicable to the Tu’i Tonga
dominion. The feminist agenda, | suspect, has been to forge
a case for women In the Tu’i Tonga regime, resulting in the
manufacturing of facts of history rather than in independ-
ently presenting them. Simply put, the two competing views
of history are, generally like 01l and water, largely incompat-
ible. Amongst many such scholars who have been caught up
in this confusion are Gifford (1829)?%, Bott (1982)*° and
Latukefu (1974)%2, all of whom have defined ha’a from a
Kauhalalalo/Tu'i Kanokupolu/Wesleyan perspective, sys-
tematically undermining in the process that of the compet-
ing Kauhalz’uta/Tu’i Tonga/Catholic view.

Fonua, philosophy and spirituality

Despite the universality and centrality of the notion of
fonua within Polynesia "Moana,” there has hardly been any
serious scholarly attempts made to capture I1ts Intrinsic
beauty and inherent consistency as a philosophy of life. This
is but ane of a few humble efforts in this exciting direction.
In ancient Polynesia "Moana," however, the concept fonua
means both “land” and “people.” More particularly, it es-
pouses the “unity” deriving from the ongoing exchange
between land and people. On a theoretical level, this mode
of exchange is characterised mainly by forms of holistic
knowledge gained through their daily experience of the
environment, which practically informs many diverse and
rival forms of social activity. This form of “oneness” further
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suggests the intimacy of knowledge people have of their
physical surrounding, whether of navigation, fishing or
cultivation, or of the elements of Nature such as the
movement of celestial objects, the behaviour of tides, winds
or seasons, or even of their overall inter-relationships, in
connection with all spheres of human activities.

A “toral" Weltanschauung, fonua is defined as a pan-
Polynesian/"Moanan" ecology-centered, historico-cultural
concept. The term fonua exists right throughout Polynesia
“Moana” as vanua, fanua, enud, fenua and whenua. In a
"complete” way, the concept both symbolically and practi-
cally espouses a cycle, i.e., a kind of movement from fa'ele/
{fanau]"birth” — through nofnolfo “living” - to mate “death."
Birth, living and death —acyclical, exchanging and processual
movement from the "cradle” through "life” to the “grave” —
are spintually and pracucally synonymous, for all three
entities are connected with fafanga“nourishment.” InTonga,
e.g., the mother’s “placenta,” “land [and its people]” and
one's “grave” are all called fonua®. That is, that one is born
out of a fonua into one fonua, who, upon death, enters
another fonua. In a way, the concept, as in the words of
Heraclitus, 1s one of process, exchange and cycle?s,

In this sense, fonuais symbolically and literally connected
with mo’us “life," “survival.” The “foetus," tama, in an enclo-
sure of hfe-filled vanu "fluid,” is being nourished in the
mother's fonua “womb” from tu'itu’ia/kaikaiafua "concep-
ton," through fei/ffailtama “pregnancy,” until fa’ele “birth.”
Upon birth, the new-born, in living in society, continues to
receive nourishment, this time from the land and its people,
until death, when the body returns back to the land in the
form of efuefu "dust” and kelekele “earth," which, in turn,
continues the nourishment of the living and awaits the
sustenance of generations yet to come. This is reminiscent
of Plato’s theory of transubstantiation of the soul and the
Hindu's concept of reincarnation of the living soul, not to
mention the law of energy, which states that energy can
neither be created nor destroyed but is only changed from
one form to another. Likewise, fonua, a symbol of life, like
the laumalie"soul” and ivi"energy,” is a constant source that
simply radiates its life-force in different forms, "birth,"
“living” and “death”

Moreover, it implies that human beings are inseparably
part of Nature, i.e., in reality, or in Nawre, there are no
privileged positions given to gods, human beings or mol-
ecules. A “total” philosophy of life, fonua expresses a form
of unity, harmony or oneness between human beings and
their environment, i.e., an eco-system. In essence, (t is a
human-environment relationship that is symbtotic and ho-
listic conceptually and pracucally. (n this anthropo-ecologi-
cal context, the complementary and cpposed exchange
going on between people and thelr enviranment |s seen 1o
be mutually inclusive, where a kind of balance s, thus,
sustained between them. Thus, fonua, in this unified con-
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sense of spirituality, strictly defined in horizontal, natural-
istic and secular terms. The contact with Europe has,
principally via Christianity and capitalism, slowly, though
solidly, tilted the situation at a right angle, transforming it
into a new meaning of spirituality, in vertical, humanistic
and divine ways.

Kainga, economics and politics

The term karmga, “the Tongan exiended-family kinship,”
is a contraction of kai'anga "place |of] eating," t.e., place, of
food, where people eat. Other words for kai'anga is
keinanga’anga, abbreviated keinanga, and kainanga, as in
kainangaefonua, "place [of] eating of chiefs,” and like kai,
meaning “to eat.” What is left after kaior keinanga, "eating,”
in kal'angaor keinanga ‘anga, “eating place,” as veve“waste,”
is termed keikeinanga, often fed to animals or thrown away.
Kainangaefonua, another term for laauvale, “foolish speak-
ing,” me'avale “foolish thing” and tu'a, "commoners,” 15 a
place onwhich chiefs eat, i.e., producer, commoner class on
which non-producer, chiefly class depends for their liveli-
hood. It is likely that the word keina was connected with the
marine economy, where (tis commonly used, as did pakena
"good fishhook” and keina “good catch.” Much more so than
kai, keina, for its beauty and strata of meaning, has found
its way into the Tongan formal language, mainly poetry and
oratory.

Also, the word kakai refers to "people,” and kaina,
“crowded,” "assembly of people.” About kakaiand kaina, the
latter, as 1n Kuo kaina ‘a Pangai "Pangai has been crowded,"
for the same reasons as kema, such as kalelinakehea ‘e he
‘ofa “fatalistic, consuming love” and kainifkeinalkavea ‘e he
‘ofa, “parasitic, cannibalising love" has become part of the
poetical and oratorical vocabulary. As a common denomina-
tor, kai/fkeil unites "food” and “people” and me’aka) and
kakai, 1.e., the physical and human elements, in a social
context. Thus, there is a communal aspect to food, as there
is to eating. It evokes an image of people, related in the
productive and reproductive process by means of hlood,
place and work, eating together. Accordingly, Helu (1999)
has called this kind of communal gwing, eating and ex-
change of food "consumnption socialism.”

Kainga was a localised social unit of production of both
greater economic and political importance, and is better
understood in the broader context of fonua, conceptually
and practically characterised by the cooperative and com-
petitive exchange between people and their environment.
Being a local unit of production, kainga was engaged in the
productive process under the direction of the ha'a profes-
sional classes, who were accountable as production manag-
ers to the Ha'a 'Eiki "Class [of] Chiefs.” The chiefly ¢lass,
nobility, popularly known as the hou’eiki/hau’eiki (ha'a’eiki)
class, was, in turn, responsible to the Ha’a Tu'i “Class [of]
Kings/Royal Class],” exclusive recipients of goods and
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In one sense, all kainga units constituted the Ha'a Tu’a
“Class [of] Commoners,” who provided the backbone of the
labour force for all the productive activities in both the
kaimoana and kaifonua spheres. The inherent organisation
of production, ranging from economic functions connected
with the lower, professional and middle classes to the
political functions exercised by the upper classes, reli-
giously and palitically mediated by the tawla’eiki and
matapule classes, divided the whole of Tongan society
mainly into producers and non-producers. In away, the non-
producing classes were the consumers often of the best of
the society’s yields. As it was, the economic system thatwas
put in place effecuvely looked after itself In terms of
distribution, itself a political act.

Locally, the organisation of the productive role of kainga
revolved around two institutionalised functions ‘wlumotu’a
and fahu, “eldest tangata ‘male and fefine ‘female,’
tuonga'ane ‘brother'” and “tuofefine ‘sister,”” and “their hako
‘descendants,'" based generally on the individual interests
of men and women and more particularly on those of
brothers and sisters. As heads of kainga, ‘wlumotu’a and
fahu participated in two exclusive but connected productive
spheres relating to ngaue, “lit. work,” or “alienable, con-
sumptive goods,” i.e., agricultural, marine and animal prod-
ucts, and koloa, "lit. treasure,” or “inalienable, non-con-
sumptive and ceremonial goods," e.g., ngatu “bark-cloth,"
kie/fihu “fine mats” and fala “ordinary mats,” etc respec-
tively. In important occasions, ngawe and koloa were ex-
changed between men and women, brothers and sisters,
mediating support and oppositon characterising the rela-
tionships between them.

Brother and sister, ‘wfumotu’a and fahu, were considered
‘eiki and tu'a, "chiefly" and “commoner” statuses, in parallel
to their social positions. In doing so, they exerted therr
respective political authorities mafai and pule, as simply
varying aspects of power, over one another in the produc-
tive, reproductive and exchange processes. Intrading ngaue
and koloa, brother and sister exercised mafai and pule in
exchange, respectively reinforcing ‘eikiand tu 'a, thus high-
lighting the interplay of the economic, political, mental and
social elements within the kainga. The brother is said to be
tu'a 1o her sister who, in turn, is considered ‘eiki over him.
This means that, in the exchange of ngawe and koloa,
informed by tu’'a and ‘eiki, the brother exercised his mafai
within the kainga, while the sister exerted her pule over her
brother in both narrower and broader contexts. Following,
both brother and sister culturally and historically shared
power in different though connected ways, mafai and pule,
structured by their social positions, and partook of each
other’s goods and services, in the productive, reproductive
and exchange activities of the kainga.

In this context, both brother and sister were, in a comple-
mentary and opposed fashion, merely entitled to the social,
mental, economic and political resources of the kainga in
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different ways. It 1s here that ‘eiki and tu’a, as historical
concepts, are to be made intelligible, and not the usual
subjective, rationalistic and ceremonial manner in which
scholars, notably feminist anthropologists and historians
working in Tonga, have treated the subject. In this manner,
sister is either removed to a higher plane of reality or placed
outside of society, wrapped up in a symbolic world of
mystical and divine existence, in firmisolation from brother?s,
Stripping this problematically ideological situation of its
outer metaphorical trappings, we arrive at the actual char-
acter of the historical exchange going on between ngaue
and koloa, mafai and pule and tu’a and ‘eiki, the economic,
political, mental and social tendencies underpinning the
relationships between tangata or tuonga’ane and fefine or
tuofefine within the kainga.

Food, culture and history

The complementary and opposed relationships between
me’akai and sino, on the one hand, and culture and history,
on the other, are dialectically generated in a social context
where a number of conflicting physical and human enuties
are combined in the event. In this historical context, food,
like body, is “socialised” in the process, giving rise to specific
cultural patterns relating to such major forms of human
activity as production, distribution and consumption. In
major occasions of extended social significance - let alene
daily consumption routines - one experiences activities of
communal feasting, speaking, dancing and singing. These
events are marked by the giving, consumption and ex-
change of food within and between kainga and groups. The
size, volume, variety and symbolic status of food are coun-
terpoised by the degrees of nimahomo “generosity,”
angafakakaume'a“hospitality,” and fofovelafmafanaj“warm-
heartedness” displayed in such evertts.

If music is the mirror of the heart, food, in addition 1o
singing and dancing, is the mirror of the Tongan heart and,
generally, of Polynesia “Moana.” The centrality of food in
Tongan society is suggested by the term kainga, combining
eating and people in social solidarity, as does fonua, in
gving people and their environment spiritual unity. A good
part of people's attitudes towards food is largely shaped by
the generally resource-scarce islands’ environmental congi-
tions. These attitudes are mirrored In social values and
mores of the communal kind, as they do in relation to yet
another pan-Polynesian "Moanan” concept ‘ofain its varied
manifestations such as ‘alo’ofa, si'oto’ofa, talofa, fakalofa,
aloha and aroha. These have all been translated into English
tomean "love," whichis quite simplistic. In adeeperway, this
concept, given the relauve scarcity of resources, refers to
‘ofa and fetokoni’aki, i.e., sharing not only of resources but
also to caring about each other and the environment.

In contrast to the individualist perspective which is in-
wardly-oriented and self-centred, this concept s, like fonua
and karnga, outward in its orientation and, by implications,
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communal or societal in outlook. The associated values of
friendliness, cooperation and appeasement fall into the
same set of traditional moralities, and these are often in
opposition to the capitalistic tendencies characterised by
competition, profiteering and indmvidualism - a king of
opposition seen, for instance, in the context of economic
development. In placing the traditional concept of fonua
along the modern doctrine of sustainable development, we
more or less arrive at a similar situation. Philosophically
flawed, sustainable development is individualist, relativist
and salvationistin essence. In conclusion, the environment,
e.g., must be seen to be saved first, precisely for its own
sake, before it can be conserved for the use of the future
generations and not vice versa.

Body, harmony and beauty

A survey of some Tongan proverbs points in the direction
of people's badily atutudes towards food, e.g., Si’is)’t ‘a
ma'angangako “Small but a mouthful of fat" and Siisi’r ‘a
ma'anga ikamaka “Small but a mouthful (of flesh] of deep-
sea fish.” Both sayings reflected some kind of “mentality of
poverty,” malsive]siva, developed hand in hand with other
similar values within the relatively resource-poor Oceanic
environments inwhich people lived and were being moulded.
Given the problem of availability often of certain resources
in the form of kikr “meat kakano’ymanu, fish ika and
vegetables such as fau'iu, polotonga and Jongolongo'uha,”
which was eaten with the more common staples as ‘vfi, talo
"taro” and mej "breadfruits,” one was accustomed to begin
right away by eating ngako “fat,” either of "fatty” meat or of
“ouly” fish, before consuming the rest on one’s plate. The
idea, of course, was for some "immedate and fast satisfac-
tion of one’s taste,” a state of the appetite called fo’fg,
especially when there was not enough kiki to go round. The
word fo'ia is shortened for lolo’ia, "lit. overflowing with oil/
fat,” deriving from folo’r, “the use of coconut cream or oil for
cooking.” Mare or less, the same applies to the second
proverb, a reference to the filling capacity 1n eating ocean,
deep-sea fish in contrast to reef, lagoonal fish.

However, the notion of ngako “fat” has been appropriated
in nutritional, heroic and aesthetic attributes as ongo’isai
“healthy feeling," sino faka’ei’eiks "dignified/chiefly body”
and s/no talavou(sino faka’ofo’ofa) beautiful body” or. their
ancient equivalents, sino hothoifualsino malie] “balanced/
harmonious body” in islands settings. This type of appro-
priation comes In the form of the distinction made in bodily
terms between stho "physically fat” and tutute "physically
thin, slim,” respectively exhibited by means of sai“physically
healthy, good" and mahamahaki "physically unbealthy, ill,
or sick.” A type of sino called sino nge’enge’e “overly fat,”
"obesity," or sino vale/sino fakavalevale "foolishly fat,” "fat
as a fool,” is discouraged and commonly regarded as sino
mahatky “physically ill, sick.” In one way, the sino/tutue
distinction exhibits itself aesthetically by means of sino feler
and sino flujolelei, symmetrically, on the one hand, and sino
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kovi and sino flujokovi, sino flujokehekehe, sino palupalua,
sino fehifehi’avale and sino palaku, asymmetrically, on the
other.

There 1s, artistically speaking, a modern bodily distiction
between sino('i) kapapulu “corned-beef body" and ve'e('i)/
va'e(‘t) kapaika “tinned-fish feet,” a reference to a well-
formed upper body and thinly, less-proportioned feet. In
reverse order, it would be sino('i) kapatka and ve'e(’i)/
va'e(‘i) kapapulu. In the anthropology or sociology of food,
kapapulu “corned beef" has more value in terms of status
than kapaika “tinned-fish,” hence, its aesthetc application.
Both products make up a good part of the daily diets of
people.InancientTonga, however, feetva'e,” with big, well-
formed calves, fo'i‘ate’iva’e, “feet/calves [of] liver," and
fou’ulu joloa, "long, straight hair,” were criteria for a beauti-
ful body. A “beautiful person,” usually a young, unmarried
man or woman, 1s romantically called fo'r’ate, named after
the human organ ‘ate "liver," a symbol of beauty.

Being of chiefly status is notonly by way of sino “physically
fat” but also in terms of hugeness in physique and stature.
Some attributes of tutue "physically thin" - mainlyin the case
of men - are taken as acceptably healthy as in sino pakapaka,
sino fefeka or tapuku’i tangata "physically short and slim yet
proporuonal in muscular and physical build." People who
are physically tutue are encouraged to eat more food in
order to be sino in build so that they can stay sai "physically
healthy, good," faka’ei’eiki'physically dignified, chiefly”and
faka'ofo’ofa "physically beautiful” and thereby withstand all
forms of mahak: “iliness, sickness.” Helu (1999)' suggested,
along the same vein, that the nutritional, chiefly and aes-
thetic values relaung to the concept of sino could have
possibly been originated - as baodily, heroic and ordered
attributes necessary for survival against the untamed natu-
ral elemenis of the unknown ocean and heavens, as well as
challenges brought about by the respective uninviting local
environmental conditions and the relative isolation of far-
flung islands or groups of islands spanning throughout
Oceania “Moana’ - in the highly developed, long-distance
voyaging traditions of the Oceanic/Moanan people at the
iniual peopling of Ocean/Moana.

Health, disease and healing

The Tongan conception of health, disease and healing 15
outcome-based In contrast to the connection-based associ-
ated with the scientific view of the same. This leaves open
questions as to the extent of their “holistic" knowledge of
the biochemical and molecular biological relations between
food and body, and the bodily harmony and disharmony
manifested in health and disease, as well as the restoration
of the former in terms of the latter by way of healing. Both
forms of knowledge — the holistic and the scientfic, non-
analytical and analytical tools — are formally different ways
of seeing things. Burnet (1968)?” once remarked that sci-
ence, e.g., is a Greek way of seeing the world. In fact, the
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distinction exists within and across societies, in matter of
degrees, with no clear-cut division along cultural lines. As
forms of knowledge, holism and science are based on
human experience, though of different kinds, ideally, utibty
and quality. The former, holism, is popularly known as
indhgenous, traditional or local knowledge.

in Tonga, mo'ui “health,” in the narrower physical and
mental sense, can be either sai“good” or kovi"bad.” If one’s
health is considered bad, one is, thus, said to be puke "sick,
il.” The term puke also means “hold, capture or possess,”
possibly a reference to the body being conquered by
disease in the form of sickness. All forms of physical and
mental sickness are collectively termed mahaki "disease,”
shortened for mahamahnaki “state of prolonged illness,” or
mahaki’ia “full [of] iliness,” exhibiting a sense of "emptying"
body and “mind,” ‘atamai, a negative state of being. Beliefs
in the origin of all forms of mahaki are said to be caused by
the fa’ahikehe “order [of a] different dimension,” often
“deified ancestors” or “ancestral spirits,” arranged into a
hierarchy of malevolent and benevolent types. In holistic
terms, the hierarchy of spirits could be the equivalents of
bacteria, germs or viruses in the scientific domain.

Women's menstrual periods are named maghaki’ia, or
puke fakamahina “monthly period [of] sickness,” a type of
bodily “emptying.” Mahaki s derived from the word maha,
“empty," or “drying up,” with such manifestations as mamaha
[tahimaha) “low ude” and mahahu’a “lit. dried up of fluid;
anorexic.” There are, besides disease orillness, three other
senses of mahaki, namely, “genitals,” “empty” and “death,”
as used in the contexts of mahaki lahi “large genitals,”
He'ikar te ke mahaki hono inu kotoa e vai“You won’t be able
to empty all the water,” Teu taa’i koe ke ke mahaki "I'll beat
you to death.” Each exemplifies a sense of “emptying,” maha
or mahaki. As for the “genitals," reference is made to
‘emptying” the hi “sperms” and huhu'a "eggs” out of the
“testicles,” tenga’ifaho or tenga’imahaki, “Iit. seeds [of}
testicles [genitals]," and “ovaries," tauf{tau’alngafanau, "lit.
hanger [of] children,” during “copulation,” fai, "to do [sex],
between a man and a woman. Similarly, "emptying,” for
examples, water out of a container and life out of the body,
is also known as maghaki. Mahaki fah also goes by other
names, mahaki fua, meaning “large genitals,” and, mostly in
the case of men, mahaki vala and mahaki toho 1arge,
hanging testicles” and fonoflano] fua, loho[laho] 'oho,
lohoflaho] lahi and lohoflaho] koko “large, swollen, grum-
bling testicles.” Also, there exists a more ancient term
fokoutua, "protruding genitals,” vsually testicles.

The concepts of mahaki and mahaki'ia do apply to
“mental diseases,” mahaki faka'atamai or mahaki'ia
faka’atamai, notably ‘avanga, which Helu (1999), by offer-
ing a Freudian interpretation, defined as a form of acute
psychosis. {nterestingly, the term ‘atamar, “mind,” “lit. to
come forth,” as image, impression or shadow, may suggest
a traditional Tongan, albeit, behaviourist belief in human

actions as a mirror or reflection of “thinking," fakakaukau,
“lit. to relate, include or connect [things]," elongation of
fakakau, “the act of relating, including or connecting” in
making sense of one's environment. However, it is possible
that ‘avanga. abbreviation for ava’anga is "a place of
opening,” presumably it being a “hole,” ava, in the mind
‘atamai, an outlet for “emptying” normality in thinking in
place of the abnormal. Helu (1999)! identified two types of
‘avanga,viz, ‘avanga 'uta ‘inland ‘avanga’ and ‘avanga tahi
“sea ‘avanga,” places of sheer freedom offering a refuge for
people, often unmarried, virgin girls, suffering from the
disease. In this context, people are said to be te'ia/ftaa’i]
“stricken, possessed” and then ‘ave ‘e hefa'ahikehe/[tevolo
“devil”} “taken by the spirit.” itis like an escape from society
to Nature, from the moralistic constraints of the social world
to being liberally at one with Nature. Puloka®®, a Tongan
psychiatrist, proposed a third category of ‘avanga, which,
amongst many others, he named ‘avanga lekelloki] “bed-
room ‘avanga,” having its privacy as an available form of
new-found freedom, possibly as a response to the radical
changes in the physical environment'®,

The sharp increase in the rate of taonakita “suicide” and
mental illness in Tonga, makes them interesting topics for
research. The increasing rate is the probable outcome of
change, which s now taking place excessively on all social
fronts. Much of the drive behind both suicide and mental
1flness appears to be socially-induced. Also, the consistent
decline in faiva, especially in the beautifully artistic, though
effectively therapeutic, concepts of heliaki, hola/[kaiha’asi]
and tu'akauta, all forms of further intensification of rhythm,
respectively connected with ta’anga “poetry,” haka “dance”
and hiva“music,” may be another factor. Schizophrenia-type
of meatal sufferers are addressed as vale "fool, foolish,” and,
at other times, fakasesele “psychotic.” New additions to vale
and fakasesele ave masoli, matoli, masisi and matiti
‘chipped,” i.e., “chipped mental state.” Lately, additional
labels, in place of vafe or fakasesele, have acquired formal
usage such as taimi, taimivave, taimituai, vave, vavevave,
oma and emooma, all forms of off-beat, abnormal time, out
of harmony with the normal rhythm of thinking. And so do
maumau-e-[fo’i-Jmisini “broken engine,” siasi “‘church;
‘churchy’™ and siasifaufaua“over-church,” the last two make
mockery of iInnocent church-goers, as mentally-ill sufferers.
Those suffering from mahakimoa “epilepsy,” when having
puke*fits,” are described as kogengutu “soapy, foamy mouth"
and tere ‘trembling.”

In a similar manner, the concept of fale hangatamaki
‘house [full of] swelling diseases," generally refers to a
person with multiple illnesses, mainly of the physical type,
as in the cases of such swellings as hila’akilangi, kiatolo,
matalava, matakilalo, mata’iika, molefua, ngungu, punga,
‘ulufi and vakafoha amongst others. Boils, abscesses, car-
buncles and other such swellings are called hangatamaki
“disastrous or troubled time or place,” “uncomfortable
bodily position,” with hangatamakia, meaning “to have
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boils.”¢ With the suffix tamaki, it means "bitter taste,” as in
hu'atamaki, “bitter liquid,” and tahitamaki "troubled seas
[for fishing]." Opposite to tamaki is melie, “sweet taste,”
contextualised in hu'amelie, "sweet iquid,” siamelie, “good
pigeon-snaring mound” and tahimelie "favourable seas.”
Whereas fale hangatamaki is the “house, body, for dis-
eases," falemahakijis the "house, hospital, for the sick."

As for the practice of faito'o “healing,” the taula’eiki, i.e.,
"healer,” performed the act of “removing” the negative state
of being, kovi“"bad,” putin place by the fa’anikehe, "lit. the
other side; enemy,” restoring in the process the positive
force of sai"good” that had been hitherto "emptied.” Thus,
mo’uy "life” is a kind of energy or force, emanating in
opposite ways - saiand kovsor faito'o and mahaki — and
competing in a mode of exchange, cycle and process. Given
the variety of tapu surrounding the profession of “healing,”
faito'o, in its close affiliation with religion, t, thus, logically
became another function of the Ha'a Taula’eiki. The word
faito’o simply means "to do remowving,” i.e., of mahaki
“iliness” or hangatamak: "swellings," from the mahaki’ia
“sick,” in the same way faiako "to do teaching; teacher”
faihiva “to do music, conductor,” faiva “to do [rhythm] in
space; artist’ and many others operate. Of major signifi-
cance are the medical notions tofeto’o ‘open (and] remove”
and tukuto'o ‘end [of] removing." These are gifts, usually
kava roots, a type of payment for the service of the taula,
“healer,” respectively marking the start and finish of a
faito’o. This brings tofoto’o, faito’'o and tukuto’sin context,
defining the “beginning.” “process™ and “ending” of a treat-
meni session. In addition 1o to’o "removing,” the healer, i.e.,
remover of disease, alsc performed the act of avangi
“cutting open” the sino “body” — the fale "dwelling place” of
diseases — by way of tofo, a corruption of tafa, 'operation.”

Food, health and change

The dietary conditions of the Tongan people have always
been the subject of transformation, before, during and after
the contact with Europe. These conditions have been cuitur-
ally and historically shaped in various ways and at different
rates by both internal and external factors. In this context,
certain aspects of traditional diets have been replaced by or
combined with introduced ones. Given the fact that old
habits die hard, some dietary behaviours have persisted
over time. Undoubtedly, a range of foods in Tonga have
been“socialised” onthe basis of fo"taste,"i.e., mainly on the
nutrtious contents constitutive of particular foods. There is
aTongan saying ‘Oua ‘e kai ‘aki e ifo, ka e kai ‘oki e ‘ilo “Eat
not by taste, but by knowledge," suggesting a form of health
consciousness. Another related proverb, ‘Otua ki he kete
"God to the stomach,” refers 1o people who eat irrespeclive
of volume, appetite and variety, driven not by ‘1o but by ifo.
The differential treatment of foods in relative social con-
texts reflects cass divisions within Tongan society, i.e.,
socio-economic divisions along political lines. That is, that
much, often the best, of the whole of society’s production
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go to the powerful few, mainly aristocratic classes, leaving
the less guality leftovers for the poorer many, often com-
moner classes to just fend for themselves.

As one consequence of European contact, the broader
range of food selection apen for the Tongan people in
traditional settings has been restricted to introduced or
imported food items in stores. This means giving up cheaper
and readily available resources (local meat. native vegeta-
bles and plentiful and rich fresh marine resources) that have
always made healthier and more balance diets to adopting
more expensive but less nutritious and healthier tinned or
packaged food products. Whether we talk about schools or
public at large, nutrition education, like family planning or
general health education, in Tonga has gradually but in-
creasingly raised the public consciousness. The recent
success case of Tonga in regards to health, nutrition and
sport programmes may be an exception, the secrets of
which might have been due to the king of Tonga, Taufa’ahau
Tupou IV, being the utmost advocate and leading by exam-
ple. Whatever the case may be, it is clear that health,
nutrition and sport education can more or less bring about
conscious changes in the lifestyles and dietary habits of
people on local, national and regional levels.

In Tonga, certain food items, in addition to traditional
ones such as puaka, ika, ‘ufi and talo, have successfully and
permanently worked their way not only Into the appetite of
people but also into the fabrics of society. Most notable are
kapapulu “corned beef," kapakapa’r sipr “mution flaps" and
pulu masima ‘salted beef, briskets” amongst many others?,
These food items, though still subject to degrees of avail-
ability and affordability, make up much of the daily meals of
people. Besides, the use of these food products on social
occasions involving ceremonial exchanges has been on the
Increase. When leaving their homeland, Tongan people
have flocked into Aotearoa/New Zealand in great numbers,
bringing with them their life-ways and eating habiis. Thus,
the Tongan dietary problems, as well as values derived from
their relative resource-scarce islands’ environments, are
coupled with their lower socio-economic positions in their
adopted country. Ideally, an effective nutrition policy would
be one which critically takes into account the cultural and
historical convergence of the biochemical and molecular
biological tendencies linking food and body and the social,
mental, aesthetic, economic and political relationships over
them. With the poorer nutrition and health conditions
experienced by Tongans in the process, the task that
continues 1o lie ahead of nutrition and health workers and
educatars, as well as researchers and policy makers on alil
levels remains a complex and ongoing challenge.

Conclusion

The specific relauonships between food and body within
the general interplay of culture and history, linking both
narrower and broader contexts on the social, mental and
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natural levels, have been discussed with an emphasis on
Tongan society. By putting the ethnological case of Tonga
in the wider context of the Polynesian “Moanan” world, on
the basis of conflicting archaeological, linguistic and ethno-
graphical evidence, we have witnessed the parocular and
general cultural and historical relationships between food
and body in the human and economic productive, reproduc-
tive and exchange processes. With the coming together of
these contradictory social, mental and natural tendencies,
we have seen the persistence of some aspects and the
transformation of others, culturally and historically subject-
ing them to varying rates of change. Like all social phenom-
ena — whether they be aesthetics, economics or politics —
health, too, is subject to conflict. It is, indeed, this funda-
mental historical fact — the plurality of the social world,
defined by the many diverse and competing forms of social
activity and human interests - that any policy-making
process, as In the area of health in a multi-cultural, ethni-
cally-constituted, Aotearoa/New Zealand society, musi take
into account. Giving forms of human endeavours a front to
fightit out in the social struggle is, in fact, 2 measure of real
progress.
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