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1. Tongan spelling is phonetic. Before 1943, g represented the sound /ng/,

and b and j were used instead of p and s. In 1943, the current King, then

Crown Prince Tupouto'a and Minister for Education, reformed the Tongan

alphabet, substituting ng for g, introduced p and s and eliminated b and j .

Furthermore, the glottal stop ' became the last letter in the alphabet : a e f

ng h i k 1 ra n o p s t u v ', The new spelling is used by Churchward in

both his Tongan Grammar (1953) and Tongan Dictionary (1959),

2. The Definitive accent is represented in the text of this thesis by a '.

3. In some more recent literature, the long vowel sounds are represented by

the doubling of the appropriate vowel, for example, maaloo (thank you), to

stress that both the a and the o are 'long' or lengthened, because there is no

other way on most word processors to indicate such stress. In this thesis,

however, this is not normally done because of the corruption it renders to the

ordinary spelling of many Tongan words; for example 'malo' would be written,

with dashes known as 'toloi' in Tongan, above each vowel (added by hand here

as an example), instead of 'maaloo'.
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In writing this thesis, I have made the assumption that education

(defined here as an introduction to worthwhile learning, after Kaye, 1986:54)

can only be understood within the contexts of the society in which it occurs.

As such, two issues need to be addressed by those who are in charge of

(planned) educational development. These are: 1) the kinds of matters which

preoccupy the thoughts of people in a given society and which they consider

important and worthy of perpetuating: what I shall refer to as 'valued contexts

of Tongan thinking1 and, 2) a people's educational ideas and philosophy as

these are expressed in their language.

It is further assumed that in so far as both of the above factors arc

derived from Tongan culture, their impact on modern educational development

in Tonga has not been fully addressed. My main tasks here, therefore, are:

1) to identify and analyse valued contexts of Tongan thinking; 2) to examine

the meaning and evolution of basic Tongan educational concepts; and, 3) to

show how these are reflected in Tongan teachers' perceptions of their role. I

hope that my doing this will highlight two necessities for educational

planners, especially curriculum developers, to appreciate that they must

address social and moral questions as well as intellectual ones, and realise

that many of the problems often associated with the failure of many

educational innovations in Tonga may derive in part from, a) conflicts arising

in the process of translating foreign ideas and, b) the difficulty of

conceptualising these new ideas. Finally, this thesis may not only be about

Tongan education, but itself constitutes an educational process, because what I

have written has moulded my world view as well as expressed it.







The above incident, and many more like it, prompted me to examine more

closely Tongan ideas and values, particularly those associated with education,

and how these may be reflected in teachers' attitudes towards their work,

Educational studies have used various qualitative research traditions.

Jacob (1987:35-36) refers to the tradition of cognitive anthropology as making

certain assumptions about human nature and society that do not appear to be

based on observable behaviour but rather on people's values, beliefs and

attitudes, or what she calls "mentalistic cultural patterns". Among such

assumptions are: 1) that groups share a unique culture, defined as patterns

for behaving and patterns of behaving; 2) that a group's cultural standards for

behaviour exert a powerful but not determining influence on people's

behaviour; 3) that various parts of a culture are interdependent and form a

whole; and, 4) that cultural patterns are reflected in language, especially

meaning. It is argued here that these assumptions are in general equally true

of Tongan society, and more specifically of Tongan teachers' perceptions of

their role ( a role being defined here as a set of expectations for behaviour).

I am, however, mindful of a modern trend for some anthropologists,

particularly cultural anthropologists, to question some of the assumptions and

values which have underlain much of cultural anthropology, especially the

models researchers have used to study so-called primitive societies (see, for

example, Sass, 1987:65-71). Such a welcome self-analysis would go a long way

towards better understanding not only of other cultures, but also the way



western perspectives, based predominantly on a scientific paradigm, have

continually searched to 'explain' the world, creating 'models' and finding the

relevant data/evidence to substantiate these models. Such a tradition however,

has limitations, because the findings of scientific research are as good as the

models employed. Consequently, one finds that some of the models used by

cultural anthropologists to study 'primitive cultures' have been too simplistic,

if not culture-bound. In my view, the problem lies not in the concept of

culture as such, but in the way some researchers have continuously searched

to explain every bit of strange detail they are told or they observe, using

their particular model, which they are convinced is better than others. Thus,

for example, Marxist anthropologists may view Tongan social organisation as

'authoritarian', and women's labour as something men 'exploit'. Data are

therefore collected in order to 'prove' that such a situation exists, so that a

given 'theory' of society is thus supported. Evidence that does not seem to

support such a theory is either ignored or regarded as irrelevant. This is

what I consider 'simplistic' (see Galley, 1987:67-79 for a recent example of

this),

Although I have accepted some of the assumptions commonly made by

cognitive anthropologists in regard to Tonga, I do not take a deterministic

view of culture, defined for the purposes of this study as the way of life of a

people, which includes not only what they do but also what they value.

Rather, what I have done is to assume that culture influences what people

consider worthwhile, and since education is being defined here as an

introduction to worthwhile learning, it is necessary to examine those contexts

which Tongans emphasise, as well as their educational ideas, as these are







Perhaps the kinds of educational development and innovations characteristic

of the 1960s and 70s did lack some understanding of the way teachers

perceived their role.

Teachers and Innovations

Educational innovations in the form of new curricula introduced to

Tongan schools during the past twenty years or so, have tended to emphasise

modern western approaches to teaching and learning, stressing the need for

pupil involvement and a heuristic style of learning. This is in contrast to the

teaching and learning styles that predominate in Tonga in both the past and

the present, which generally stress the transmission of information and rote

learning.

Several studies have reported problems commonly associated with

implementing various educational innovations. These include those by Bruno

(1973), Fullan and Pomfret (1977), Galton (1980), Bechcr and Maclure (1975)

in the United Kingdom; Husen (1972) in Sweden; Hawes (1979) in Africa; and

Lewin (1981) in Malaysia and Sri Lanka.

These studies, offer various explanations as to why there is such

widespread failure. Many of these explanations are based on the assumption

that education is a system, containing key elements such as leadership,

structure, participants' attitudes, resources, etc, and that the system works or

should work if all these were operating satisfactorily. Raggatt (1983:5) sums

up the systems approach by saying that "the organisations are regarded as







as similar assumptions are made about people in society. Furthermore, the

focus here is on a group of people who share a basic culture, which tends to

influence (although not determine) their mentalistic behaviour, that is, their

beliefs about what they ought to do and be as teachers.

Some Basic Assumptions

I have made the following assumptions, which arc similar to those

commonly made by cognitive anthropologists: 1) that culture is central to

understanding human beings; 2) that each group of individuals has a unique

system for perceiving and organising the world around them (Goodenough,

1957, cited in Tyler, 1969:3); 3) that most of the cultural knowledge of a

group is reflected in its language, specifically in meaning (Tyler, 1969:6); 4)

that it is more important to find out what is regarded as appropriate

behaviour than to concentrate only on observable behaviour; and, 5) that it is

useful to see parts of a culture as they are conceptualised by members of

that culture.

My sources of data have included field work; library and archival

research; almost twenty years' experience of teaching in the Pacific, at

secondary and university levels; over ten years as a consultant in teacher

education and curriculum development to the Tongan Ministry of Education as

well as other Pacific countries' departments and ministries of education, and

perhaps most importantly, over forty years as a Tongan person.
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Furthermore, most of the Tongan teachers who had been involved in the

projects had neither the necessary skills nor the knowledge in curriculum

development to assess critically the new materials in the context of Tongan

cultural values and basic educational concepts, not to mention the realities of

both pupils and teachers themselves. Language considerations also tended to

compound problems, It was often found, for example, that the level of English

used in many of the units of work was too high for students as well as

teachers, especially those in outer island schools, where the level of English is

significantly lower than in the capital, Nuku'alofa (Taumoefolau, 1986: pers.

comm.). Teachers were expected to simplify these units or to translate them

for the children, as the teacher in the classroom without walls had promised

to do by "explaining it to them tomorrow, in Tongan".

Interviews and Questionnaire Survcv

The teachers whom I interviewed, as well as those who responded to the

questionnaire survey, were almost exclusively those teaching in schools on the

main island, Tongatapu. However, some of those who attended the various

curriculum workshops with which I was involved were from outer island

schools. On one occasion, I was also able to travel to the northern groups

of Ha'apai and Vava'u (see Map I) in order to meet with teachers trialling

new social science materials in order to discuss progress with the new

curriculum,

In-depth interviews of 33 teachers, randomly selected from a stratified

sample of 200 government and non-government primary, middle and secondary





major aspects of their role, as derived from the teacher interviews, expert

opinions of Tongan teacher educators with whom I had discussions, information

from the literature on teacher role, and my own personal knowledge of

teachers' work in Tonga; 3) a ranking of these role areas by teachers in order

to ob.tain the relative importance they placed on each; A) information about

the importance teachers attribute to their role relating to character training

vis-a-vis preparing children for external examinations; and 5) teachers'

attitudes towards their participation in curriculum development, as an

indication of how they viewed their work in relation to educational

innovations.

The questionnaires were personally delivered to the schools where the

teachers were teaching, and arrangements made for their collection,

Previous experience and knowledge of the difficulties often associated with

the non-return of questionnaires via the mail was the main reason for this

approach.

A stratified sample of 100 primary and secondary school teachers from

Tongatapu filled in the questionnaires. The stratification (deliberate selection

of respondents from identifiable groups) was done to ensure that there was a

representative sample from government and non-government, co-educational and

single-sex, and primary and secondary schools, Of those who filled in the

questionnaire, 57 were women and 43 were men. All primary school teachers

were from government schools and all but 5 of the secondary school teachers

from non-government schools. This closely reflects the nature of the

administration of schooling in Tonga, where most children attend government-



A more detailed report of both the teacher interviews and the

questionnaire survey is given in Chapter Seven, However, in both the formal

interviews on Tongatapu, and in the many informal discussions with teachers

in the outer islands, it was evident that many teachers' perceptions of their

work reflected general Tongan attitudes toward life, children, learning, and so

on. Two aspects in particular, in my view, seemed to have stood out: these

were, firstly, what I have referred to as valued contexts of Tongan thinking

(that is, the kinds of things which Tongans tend to emphasise or stress) and

secondly, Tongan notions of what ako (learning) is and should aim at -- in

other words, Tongan educational ideas and goals. Inherent in these was the

apparent crucial and pervasive influence of the Tongan language. More than

ever before in my association with Tongan teachers, I realised just how vital

language is, not only in order to understand what people are saying, but to

understand what they are not saying.

Subjective and Objective Perspectives

Although in writing this thesis, I have attempted an objective analysis of

certain aspects of Tonganness and their possible influence on educational

ideas and teacher role perceptions, my analysis is often subjective and at

times passionate, perhaps a result of my own Tonganness. The emphasis,

however, is on description and interpretation rather than on change, although

some suggestions will be made, at the end, regarding a possible new

philosophy of teaching and learning for Tonga.





An important underlying element of this study is a very genuine concern

for education (ako) and more particularly school teachers fkau faiako) in

Tonga, a culture increasingly feeling the impact of modernity and over one

hundred years of western schooling. What Captain Cook saw in the eighteenth

century can hardly be imagined now, although the 'forces' of a resilient

tradition are still strong as arc the sentiments which bounded and wove webs

of human relationships among early Tongans. Such sentiments cannot be

understood simply in terms of some vague personality traits that have

persisted over the years. Rather, one must search for those cultural factors

that have sustained and/or modified their existence.

Captain Cook was impressed with our ancestors' friendliness and their

apparent lack of suspicion of foreigners (although he was not favourably :

impressed with their propensity to steal!). He could not have foreseen for

Tonga the creation of a new kind of imagination -- a combination of Tongan

and western traditions and Tongan and western ideas about education.

However 'tradition' and 'education' are defined, the end result is a view of

the world which we might say is distinctly Tongan,

OKGANISATION OF THESIS

This thesis comprises this introduction and seven other chapters.

Chapter 2 is devoted to a general description of Tonga in order to provide a

background to the description of valued contexts of thinking and the analyses

of basic Tongan educational ideas. It will include a brief description of



Tonga's geography, economy and history, and of the basic concepts of social

and political organisation - 'eiki. pule, ha'a. kainga. and famili.

Chapter Three examines problems of definitions and meaning in relation

to language, and will include a short summary of Scheffler's (I960) "Types of

Definitions", which are used as part of an analytical framework for this

study, together with a brief examination of different theories of meaning, as

well as those aspects of the Tongan language which seem to be important in

the consideration of meaning and definitions. This is particularly relevant in

the task of analysing Tongan terms that express ideas about learning and

teaching.

In Chapter Four an attempt is made to identify those contexts which

Tongans tend to emphasise, based on both traditional and modern ideas about

people in society.

Chapter Five summarises the history of schooling in Tonga together with

a brief discussion of the contemporary educational scene, more particularly

with reference to curriculum development and teacher education.

Chapter Six is devoted to a discussion of basic Tongan educational ideas.

A simple conceptual framework for the analysis of these ideas is presented,

together with a brief discussion of the education debate as evidenced in some

writings of western philosophers of education. Different uses of important

Tongan educational terms such as ako, liio, and poto and their various

derivatives arc examined. An attempt is made to compare Tongan and English



educational concepts, particularly those which are often implied in more recent

educational innovations, such as new curriculum materials and teaching

methods.

Chapter Seven reports Tongan teachers' role perceptions, based mainly

on teacher interviews and the questionnaire survey, as an attempt to

illustrate the influence of Tongan valued contexts of thinking as well as basic

educational ideas, on their role perceptions.

Finally, in Chapter Eight, suggestions are made regarding the need for a

more careful examination of proposed educational innovations in Tonga, more

particularly those related to curriculum development and teacher education. A

possible philosophy of education reflecting those things which are considered

worthwhile in Tongan society would be one motivated by 'o£a (kindness,

concern, or passion) rather than individualism and competitive materialism and

fakakaukau (reflection or thinking) as the desired method. The end result, it

is hoped, would be an educated person (tokotaha poto) who not only has 'Ho

(knowledge), but can apply it with 'ofa.. Such a philosophy of teaching and

learning would combine aspects of both Tongan and modern educational ideas

in a way which may be more appropriate for life in Tonga in the twenty-first

century.







Geologically, three main island types can be distinguished: raised

limestone islands such as Tongatapu and most of the main islands of the

Ha'apai and Vava'u groups; volcanic islands to the west, sonic of which are

still active, such as Niuafo'ou, Late, Kao and Tofua; and mixed limestone and

volcanic islands such as 'Eua and Niuatoputapu (Thaman, R., 1976).

Barely within the Tropics, the climate of Tonga is 'cool' compared to its

neighbours Fiji and Western Samoa. Its location and the maritime tropical air

of the Trade Wind belt arc the main controlling factors giving it a mild and

cool climate, with a mean annual temperature of about 23 degrees centigrade

and a mean annual rainfall (for Tongatapu) of about 187 centimetres. Tongans

recognise a 'wet', warm season from November to April which is dominated by

warm, moist air over the solar equator, and a 'dry', cool season from May to

October, dominated by the cooler traclcwinds. The differences between these

'seasons', however, are not great, with a seasonal temperature range of only

about four degrees centigrade. Destructive tropical cyclones, known locally as

hurricanes, commonly occur during the 'wet' season (also known as the

hurricane season) bringing heavy rainfall and often causing widespread

economic loss, damage to housing and personal property, and occasionally loss

of life. Conversely, rainfall is often unreliable, with prolonged droughts

occurring periodically during the 'dry season' (Thaman, R., 1976).





Tongans arc, however, becoming increasingly monetised, especially in the

main towns areas Nukualofa, Neiafu, Mu'a and Lifuka. They are increasingly

dependent on imported food and desirous of a wide range of imported consumer

goods, which they see as status symbols, for example, videos, cars, and

imported perfumes, perceived by many as signs of affluence in the modem

world.

The majority of persons in cash employment work for the government,

with a smaller proportion working in an expanding private sector. The

majority of Tongans, however, are still semi-subsistence producers of

agricultural goods for export and local sale. Major export crops include

copra and vanilla, which are sold on the world markets, bananas, watermelon

and EI variety of fruits and vegetables, including some traditional seasonal

staple foods like yams, taro and cassava, which arc exported mainly to New

Zealand and Australia, and occasionally to the United States of America and

other Pacific islands countries, Some export income is generated by small-

scale processing at a recently-established small-industries centre, where coral

jewellery, wood, wollcn and leather goods, soccer balls and other items, are

manufactured. A brewery is the latest addition to the small-industries centre.

Tourism is of increasing importance, with invisible exports such as

remittances from Tongans living overseas (estimated to be at least U.S.S17

million in 1983), and foreign aid, providing the bulk of foreign exchange and

revenue to the government,











new system of land tenure. This land tenure system consisted of

individualised rights to land under a system of the overlapping stewardship of

33 nobles and in some cases, of the government, with the Crown as nominal

owner of all land in Tonga. Under the Constitution, no land is technically

freehpld or fee-simple land, thus it cannot be sold to foreigners, although

there arc provisions for limited leasing of specified areas (Thaman, R., 1976).

Tongan land, the basis of Tongan subsistence and most of the cash economy,

has thus been protected against land alienation, frequently experienced

elsewhere in the Pacific.

The 1875 Constitution also provided for the establishment of a

centralised system of government, including a centralised system of education.

Following the Emancipation Act of 1862, whereby ordinary people (commoners)

were 'freed' from the absolute rule of their chiefs, schooling became

compulsory, formal education being considered, ostensibly, as a basic human

right. Such a move was important in that schooling eventually became an

instrument whereby the central government as well as the various missions

provided for the maintenance of their own systems.

It was important that the newly created constitutional monarchy was

recognised by the European powers. France was the first country to

recognise Tonga's sovereignty officially in 1855, followed by Germany in 1876,

Great Britain in 1879 and the United States of America in 1888. In 1900,

during the reign of King George Tupou II (a grandson of Tupou I who died in

1893), a Treaty of Friendship and Protection was signed with Great Britain

which provided for Tonga's protection by Britain, but was amended in 1905 to





extremely useful, mainly because it includes explanations and interpretations of

historical events by such Tongan notables as her late Majesty Queen Salote

Tupou III, and the late Hon. Ve'ehala, (previous Governor of Ha'apai and Long-

time authority on Tongan culture), as well as other authorities on and

observers of Tongan traditions, such as Soakai and Motu'apuaka. These

Tongans' understanding of their own society, based mainly on oral traditions,

was matched by Bott's extensive literature survey, and has resulted in an

insightful and sensitive account. However, as with most accounts of Tongan

social history, there is a dearth of information on ordinary people's lives.

Inevitably, Tongan history is the history of the aristocrats, and we can only

make inferences from these accounts about the lives of the ordinary people,

who, in their thoughts and actions supported and maintained a resilient but

relatively flexible social and political structure which has lasted until the

present.

Like many other countries of the so-called Third World, Tongans became

deeply involved in an encounter with Europeans which accelerated in the

early years of the nineteenth century with the arrival of Wesleynn

missionaries and a new religion, Christianity. Tongans have never looked

back. No sensitive writer on Tongan affairs may dare to suggest that

Christianity is a foreign "flower" in Tonga; every good Tongan knows that

the country's motto is "Ko e 'Otua mo Tonga ko hoku Tofi'a" (God and Tonga

are my Inheritance). Christianity has become one of Tonga's strongest

traditions.
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had in the divine nature of the Tu'i Tonga and the unity of god, nature and

man, as exemplified in the 'remaking' of 'Aho'eitu, Finally, the story makes

apparent the jealousy and rivalry that were common among chiefs (especially

half brothers) in ancient times, which probably contributed to the unrest and

eventual civil wars that ensued, and which is believed by some present-day

Tongans to exist even today. Indeed, the history of ancient Tongan Kings is

replete with intrigues relating to assassinations, quarrels and murder among

close kindred, with myths relating to such events being quite common.

Authorities differ in their attempts to list the various holders of the

Tu'i Tonga titles. Gifford (1929:50) lists 39 and is generally regarded by

many researchers as the most authoritative. However, Bott (1982) found a

list published in 1877 in the government paper Ko e Bo'obo'oi which put the

number at 48.

Little is recorded about the first ten Tuli Tonga except Monio, the tenth

Tu'i Tonga, who is said to have united the sacred and secular chiefly lines

through intermarriage, a common practice among Tongan aristocracy, as

mentioned earlier. The eleventh Tu'i Tonga, Tu'itntui, who ruled around 1200

AD, was responsible for the erection of the Ha'amonga Trilithon (still

standing today in northeastern Tongatapu), It is said that his daughter

Fatafehi's annoyance with the noise of the waves beating on the reef caused

her brothers to remove the capital (from Heketa) to Mu'a. The 19th, 22nd,

and 23rd Tu*i Tonga were all assassinated when the dynasty entered a period

of violence and instability.









males, and older siblings have higher rank than younger ones. This means

that within the extended family, one's father's oldest sister (mchekitanga)

occupies the highest and most privileged position. She is referred to as the

fahu and she, her sisters and their children occupy 'eiki positions in relation

to those of their brothers and their brothers 'children.

Someone who is another's 'eiki in the context of kinship is potentially

his pule, if there is mutual recognition of the right of the former to

influence the latter. During a particular occasion, several people may be

identified as occupying pule positions. For example, in relation, to a funeral,

or putu. the deceased's mehekitanaa (or her daughter) is generally recognised

as the fahu. a person in a privileged position, who has the power to make the

important decisions and to influence the conduct of the funeral insofar as the

distribution of traditional ceremonial exchange items fkoloa) is concerned. The

fahu is in fact the most privileged position in that particular context and her

authority (pule) is recognised only in that context. At the same time but in

another context, as for example in the distribution of cooked food, another

(person) would have the necessary authority.

Furthermore, the mchekitanga. in her role of wife is under the rruje. of

her husband. This domestic arrangement, welcomed and subsequently

sanctioned by the Christian missionaries, is very important in Tongan

households today, where the husband is both the 'eiki and pule of the nuclear

family. This state of affairs has significant implications for the day to day

activities of the household,
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Land inheritance is determined by law, rather than by will, as is the

case in some countries. However, there are always exceptions, for example, a

woman may be given the opportuniy to lease land belonging to her father, or

two brothers may divide land originally held by their father. (Sec Maude

(1965-) and Maude and Sevele (1987:112-113), for a more detailed treatment of

the system of Tongan land tenure and inheritance),

It is hoped that what has been described above would provide a useful

background to the discussion that is to follow. The interrelatedness of many

of the different aspects of Tongan culture is an important consideration,

particularly insofar as it influences, to a greater or lesser degree, the ways

people behave towards one another, as well as their expectations of one

another. Such interrelationships, in my view, also contribute to the kinds of

contexts which Tongan people value and therefore emphasise, some of which

will be described in more detail in Chapter Four. In the next chapter, the

question of meaning and the importance of the Tongan language in the

consideration of meaning and definitions of educational concepts will be

addressed.





dictionary, We were always expected to memorise the meanings of words for

tests, and were sometimes asked to form sentences using the new words.

Sometimes the teacher would write out special 'terms' find their definitions on

the blackboard, which we took to be their meanings. Meaning and definition

for uŝ  became one and the same thing.

What we did with English words did not necessarily apply to words in

our own language. Somehow teachers expected us to know the meanings of

words which were commonly used by our people. Rarely did we have to define

or memorise Tongan words or use them to show our understanding. Instead,

we were required to memorise the meanings, not of words, but Tongan

proverbs, common sayings, and important customs, such as the different respect

languages used by and with members of royalty and nobility.

This practice continues today in schools, with only limited emphasis on

the importance of the Tongan language and meaning, despite its inherent

richness. To this day, in fact, there is no. Tongan-Tongan. dictionary,

although most Tongan students have access to both English-English and

Tongan-English dictionaries, and Churchward's (1953) Tongan Grammar in

English.

As we grew older, we discovered that words could have several meanings

depending on how they were used in a sentence. We did not find this

difficult to grasp for English as our own language also has, as stressed below,

many words that have several meanings. In fact, not only do the same words

have several meanings, but one has only to alter the stress on certain vowels





the scientific tradition which established the accepted paradigms for any

scholarly investigations were one and the same. My diffuse, though meaningful

and cosy sets of rules and regulations and meanings, became obscured and gave

way to a new orderliness of Nature as expressed in the myriad of social and

scientific theories that have supposedly been tested during the history of

Modern Europe. Such a mechanical compartmentalisation of the 'known' and

its separation from the 'unknown' further pushed my traditional knowledge and

its meanings to the realm of metaphysics, considered interesting only to

philosophers, theologians and a handful of anthropologists and eccentrics.

Scientific objectivity became the virtue to strive for, and the struggle to find

the Truth was the preoccupation of those I came to admire, as they

relentlessly pursued their vital task of instilling in us the same scientific

values, while at the same time, although often unconsciously, de-emphasising

the role of personal values and shunning social, moral and political

obligations, so important in my own society.

Much of the content of our present-day Tongan education system is based

on the perpetuation of this new 'tradition' and its meanings. Most of the

new ideas, meanings and language associated with the content, as well as the

methods of formal education are based on western scientific systems of

thought and inquiry. In my view, many of the problems confronting teachers

in Tonga, as in other Pacific island countries, are related to the difficulties

they face when making value judgements based on assumptions characteristic of

their own traditions, but often conflicting with the underlying assumptions of a

western inspired curriculum, as was evident in the story of the teacher in

Chapter One, Furthermore, the meanings teachers ascribe to English words

\
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used in the different manifest curricula are often the results of their own

translations of these into Tongan, which often are quite different from the

intended meanings. For example, the term 'critical thinking' was taken by a

group of social science teachers to mean fakakaukau fakaanea and has

negative connotations. This is probably due to the fact that they placed more

emphasis on fakaanaa which they took criticism to mean in Tongan. The

processes often associated with thinking, such as the ability of define issues,

hypothesise, relate ideas to one another, analyse, compare and contrast, etc.

which are implied in the term as it is used in curriculum contexts, are not

necessarily present in the Tongan concept of fakakaukau. which the teachers

generally regarded as a kind of activity which is going on in one's head.

Such conflicts arising out of the attempt to translate foreign concepts

into the vernacular are common in the field of education, and in Tonga, it is

particularly the case in curriculum development, where, in many instances,

there are no equivalent concepts in the vernacular language. Although detailed

linguistic considerations are beyond the scope of this study, I am aware of the

multidimensional nature and the problems associated with the study of

semantics, which, so far, has been largely word-based (May, I988:pers. comm.).

However, some useful and interesting work has been carried out in the area of

second language learning. The linguist Ijaz (1986:401), for example, asserts

that second language learners appear to experience particular difficulty with

the use of terms that are closely related and quotes several works to illustrate

her point. She concludes that neither the exact nature of this problem nor its

source has been identified.
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Holmes (1981:33), a comparative educationist, suggests that some of these

conflict situations may be due to the fact that much western-inspired

technical assistance frequently takes no account of what he calls the "living

spirit" of the host countries. He goes on to emphasise the need to

understand the value systems that motivate the outlook and behaviour of the

recipients of foreign innovations.

Because the analysis of basic Tongan educational concepts forms an

important part of this study, in was considered useful to examine some

theories of meaning in an attempt to find an appropriate way of dealing with

the meaning of educational concepts. This chapter will therefore consider: 1)

types of definitions as suggested by Scheffler (1960); 2) some theories of

meaning with particular emphasis on their interrelationships with language; 3)

the nature of the Tongan language in the context of Tongan culture as the

'living spirit' that influences the underlying meanings of basic Tongan

educational ideas; 4) the relevance of the Sapir-Whorf hypothesis to a

consideration of the meanings of Tongan terms used to express Tongan

educational concepts; 5) the relevance of the use theory for analysing Tongan

terms; and, 6) a short statement about the difficulty of translating from

Tongan to English and vice versa.

The concern here is not with ideas or belief systems of individuals in

Tonga, but rather with the analysis of influential and pervasive Tongan valued

contexts, aspects of the Tongan language, and ideas about learning and

knowledge (akp,), ideas which were not necessarily written down by Tongan

scholars in the past, but which, in my view, still influence Tongans' attitudes
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linguists and others have tried to put forward a variety of theories of

meaning, some of which are discussed below.

Denotation Theory (Also Known as Referential Theory)

The Denotation Theory stresses the relationship between words (or

phrases) and concrete objects and/or activities in the physical world. A word

is said to refer to or denote a definite thing or object (Ogden and Richards,

1969). However many linguists consider this relationship between the word and

the object or concept described (its referent) inadequate, especially in the :;

context of foreign language learning. They say that since every language

classifies reality in its own way, there is a real problem in finding equivalent

terms. This is true in so far as Tongan is concerned for there are many ;;

English terms which seem to have no precise Tongan equivalent and vice-versa.

Bloomfield (1967:142), known for applying behaviourist principles to

linguistics, objects to the use of concepts and thoughts in the study of I

I
meaning, suggesting that this method of thinking was outside the scope of jj

linguistics. He therefore tries to establish a direct link between symbol and !

referent. In his words, "the meaning of a linguistic sign is the situation in

which the speaker utters it and the response which it calls forth in the

hearer" (Bloomfield, 1967:139). The main weakness of this theory is that it ;

ignores the wide range of meanings words can and do have, to the speaker, as :

well as to the hearer. Furthermore, since linguistic symbols are themselves :

abstractions, it seems difficult to defend a position which denies, in principle, \.

their power to refer to other abstractions (May, 1988: pers. comm.). i?





'connotative meaning'. Members of a given culture, for example, may share

the same connotative meanings of certain words. Some associations, however,

may be purely personal (such as my associations of the word 'meaning' with

early foreign language learning). In the context of this thesis, connotative

meaning is particularly important, for while some words may have similar

denotations (in both English and Tongan), they may have different

connotations. The word 'individualism' can exemplify this. In both languages

it refers to an ideology which emphasises the role of the individual's

development and enhancement, but while in western countries 'individualism'

will generally have connotations of approval, in Tonga it will generally have

connotations of disapproval. Some connotations, as many linguists suggest, are

derived from culture and are only properly understood when the culture itself

is understood.

Barthes (1973) warns about the danger of people accepting a word or

sign, with its 'significr' (form or referent) and 'signified' (concept) as a

package, because a concept may have several significrs. In mytholigising, he

suggests, the sign becomes the signifier of the myth, He goes further than

the referential theorists and suggests that (in modern mass culture) people

often mythologise signs (including words) in order to influence others either

deliberately or unconsciously. Following the notion of mythology, May

(1988:pers. comm.) suggests that concepts are "private affairs until they are

given a public sign, That sign (label or word) is always explained in terms of

other signs and this linguistic configuration which claims to 'describe' the

original concept becomes not merely its difinition but its source of validation ,

. , thus concepts in the public domain are always mythologised."







Whorf is credited with the formulation of what psycholinguists call the

Principle of Linguistic Relativity, which proposes that speakers of different

languages live in different worlds since their thought patterns are almost

entirely shaped by the structures of their languages. Whorf believes that

language is the most important factor in shaping the speaker's view of the

world and his thought processes in general. However, most psycholinguists in

contrast to Whorf and other linguistic relativists, tend to feel that there are

linguistic universal, and that these universals reveal important facts about

language as well as the cohesion of the human species (Houston, 1972:185-188)

Steinberg (1982:115-116) is not very sympathetic with the principle of

linguistic relativity, He says that the ultimate source of meaning is based on

non-iinguistic experiences of the world or mind, The mistake of Whorf, he

suggests, was to assume that hearing the sound form of a word itself provides

some sort of meaning, because it does not. However, Steinberg does admit

that while knowing a language by itself does not influence thought, the use. of

language may indeed affect the content and direction of particular thoughts.

Kess (1976:89) regards those who agree with the Whorfian principle as

holding an extreme view of linguistic relativity, where, he says, "there are

many moulds called language into which thought is poured". The weaker view

of linguistic relativity, Kcss suggests, would accept the idea that the

structure of a language only predisposes its speakers to pay more attention to

some kinds of perceptions than to others and to group these perceptions in

one or another category more consistently. Thus in general, perceptual

capabilities of one human being is not unlike any other human being, but in
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"Languages have different patterns of meaning . . .these are
significant for the ways their speakers interact with one another,
not in the sense that they determine the ways in which the members
of the community perceive the world around them but in the sense
that they determine what the members of the community attend to."

Mcaning..of Words and Concepts

Although the intricate relationships between meaning, language and

culture persists it seems safe to suggest that languages may differ in the

meanings they emphasise, although this does not necessarily imply that there

are different modes of perception (Halliday, 1978). For example, the Tongan

language does not distinguish between education and training, but that does

not mean that Tongans cannot distinguish between them.

In analysing Tongan educational concepts one has to bear in mind that a

word does not 'correspond' precisely with a single idea or concept, A word

is not a simple sign neutrally denoting an object or referent. Words, when

spoken, often achieve their own kind of energy and meaning and may give rise

to particular images in the imagination of the hearer. More specifically,

Tongan words, like most words in all languages, have a range of non-fixed

meanings which vary depending on the context in which they are spoken. As

will be shown later, this is particularly true of words that have many

different connotations, such as those that express ideas about learning and

knowledge. Moreover, the meanings and contexts vary considerably according

to the term's relation to ancient orai (non-written) traditions on the one

hand, or its more modern, written tradition on the other.

••..\:;,::V..^:^i
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Evolution of Modern Tongan

Tonga's first Polynesian settlers, in the second millennium B.C., spoke

what has been referred to as Pre-Polynesian which, by 1000 B.C. might have

spread throughout the northern islands of the group and to Samoa. For some

centuries (possibly 500 to 1000 years) these islands probably remained in

contact, in isolation from Fiji, and evolved a distinct Proto-Polynesian

language, which clearly set Polynesian languages apart as a distinct subgroup

of the Austronesian or Maiayo-Polynesian language family. By the beginning

of the first millennium B.C, Proto-Polynesian had probably split into its

Tongic and Nuclear Polynesian descendant branches, the latter having become

established in Samoa at about this time (Bellwood, 1978b:126-127).

The closest relative of the Tongan language of today is Niuean and

together they are the only Polynesian languages classified as descending from

the Tongic branch. They are different thus from Samoan and all other

Polynesian languages all of which are classified as part of the Nuclear

Polynesian branch (Pawley, 1966:37-62; Bellwood, 1978:127).

Some linguists make a further distinction between Western and Eastern

Polynesian languages, Tongan belonging to the former, along with the Samoic-

Polynesian Outlier sub-groups of the Nuclear Polynesian branch, whereas

Tahitian, Marquesan, Hawaiian, and New Zealand Maori fall into the Eastern

sub-group of Nuclear Polynesian (Bellwood, 1978b:127).





The following discusssion is derived from Krupa's (1982) work and my

own knowledge of the Tongan language. No attempt is made here to describe

fully^the nature of the Tongan word; rather some aspects of it are dealt with

so that later references to Tongan words, especially in Chapters Four and Six,

are made more meaningful.

Tongan words, in their root, are characteristicaly simple and phonetically

brief, with linguists having remarked on what they call the 'phonetic poverty '

of the language. This is characteristic of all Polynesian languages, and as

Krupa (1982:20) remarks, "even Tongan, which has the richest consonantal

inventory among the languages of Polynesia, can muster no more than twelve

consonants."

This simplicity in terms of root forms and number of consonants is

misleading and belies the true richness of the language. In order to

understand the richness of the language, it is important to understand both

how root words can be modified to provide diversity of meaning as well as

the nature and complexity of Tongan word classes, vocabulary and semantics.

In terms of the modification of Tongan root words, it is important to

know that Tongan words consist of roots and affixes (prefixes and suffixes).

Each word contains at least one 'autosemantic. root morpheme' which serves as

the nucleus to the word. Although most morphemes can function alone, for

example the root morpheme 'ofa. when used alone may mean love or
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compassion, they are also commonly accompanied, on either side of the

nucleus, by one or more affixes, which then become the beginning or ending of

the new word, for example, faka'ofa (pathetic), or fe'ofa'aki (loving one

another).

In addition to being accompanied by affixes, Tongan root morphemes,

like morphemes in other Polynesian languages, can undergo two other types of

modification, namely, reduplication and internal inflection or vowel change.

Krupa (1982:50) claims that Tongan shows a greater variety of reduplication

types than any other Polynesian language.

Reduplication can either be full or partial. Full reduplication of a root

denotes an action or state expressing, as a rule, prolonged duration; for

example, from the root sio, (to see), siosio (watchful) is derived. Partial

reduplication denoting an action or a state usually marks agreement in the

number with the subject, for example, from tupu (singular - grows) conies

tutuou (plural - grow). Reduplication of roots denoting entities may also be

employed to express plurality, for example, 'afio (majesty) becomes 'afifio

(majesties). However, more frequently such reduplicated roots have diminutive

meaning, often in the degree of quality, for example poto (competence),

potopoto (a little competence). Deeper semantic shifts may also take place, as

in moho (cooked) to momoho (ripe).

Sometimes the vowels in the first part of the reduplicated root undergo

assimilation or dissimilation; for example, peka (flying fox) and pekeoeka

(swallow), or mu'a (front of or front part) and mu'omu'a (to be in front).
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Usually one addresses only those who are present. However, during some

occasions, such as sermons, or speeches made in a church, people would

fakatapu to the perceived presence of God CTaou mo e 'Afio 'a e Ta'ehamai).

or the abode of God (Tapu mo e 'afio'anga 'a e 'Otua). Similarly, some

people may address the land on which the occasion is being held, because of

what the land signifies or represent thus treating it as if it contains the

spirit and significance of their owners, both past and present, as in Tapu mo

e kelekele 'eiki ni!

The other aspect of fakatapu is when tapu mo is inserted during a

speech or a conversation, when one has said something which may or is likely

to offend the hearers, because it is improper or regarded as disrespectful.

Such a situation may arise with reference to parts and/or functions of the

body, or to fire, food, animals etc. Such references would be followed by

tapu mo hou'eiki. or tapu mo koe (if speaking to another person).

Knowledge of the Tongan language of respect is highly regarded in

Tonga, and not everyone is skilful in its use. It is common, for example, for

persons to request the services of those who know the language of respect, to

speak on their behalf on formal occasions. Such persons would not only have

to be skilful but also have the appropriate relationships to the participants of

the occasions.
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ANALYSIS OF TONGAN WORDS: WHICH METHOD TO USE?

As this study evolved, and as I began to identify those things which I

consider Tongan people generally emphasise, I was able to identify two kinds

of ,thinking which I will label, for lack of better expressions, Tongan and

western, Each tradition seems to emphasise different things or ideas in

terms of learning and the scope of thinking, although they seem to have- in

common the attempt to make sense of the world.

The western scientific tradition of critical inquiry is often said to

be rooted in abstract and systematic reasoning, often referred to as

rational thinking. Western philosophy, which includes epistemology,

metaphysics, ethics and logic, is concerned with the essential question of

'What does it mean?'

The Tongan tradition of inquiry seems by comparison to be less abstract

and analytical but more practical and substantive. It does not seem to

place great emphasis on logical thinking as described by western

philosophers. Instead, ideas are expressed through people's cultural

experiences over time. Learning and knowledge are never divorced from the

realities of everyday human experience and thus seem to have a very strong

utilitarian emphasis, for particular groups concerned. Even today, most

Tongan students will work hard at school in order to gain poto (wisdom), and

upon probing as to why, they will tell you 'So that we can be 'aonaa

(useful) to our parents'. Others say they are going to school so that they

will be better able to play their role in the society, a concept known as

faifatongia (doing one's duty).

. . J - <
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between subjective and objective statements, and has no equivalent words or

structures to describe these. Tongan concepts may be described as 'signposts'

for organising behaviour, and are ideal for communicating beliefs, sentiments

and attitudes, and in the context of Tongan society they are highly practical

and functional. For example, concepts such as feveitokai'akj (inter-personal

regard or respect), faifatongia (doing one's duty or meeting one's obligations),

molomolomuiva'e (closely following someone's footsteps), or fakahikihikitama

(expression of high regard for a child by his maternal relatives, thereby

acknowledging and highly praising his paternal relatives, or vice versa) are

ideas which express beliefs and sentiments associated with particular social

contexts and make certain assumptions about the way people ought to behave.

Thinking and learning are integrated into a cultural system where human

activities and inter-personal relationships are of paramount importance. (Some

of these ideas are expressed in the different contexts which Tongans tend to

emphasise, and are discussed in the next chapter).

Because the cultural basis of Tongan is different from that of English,

Tongan valued ideas, including those of education, cannot be treated solely as

academic concepts to be defined and analysed in an abstract way according to

some linguistic theory or formula. Nor can they be properly treated by

seeking equivalents in the conceptual language of philosophers, otherwise they

may be seen as mythical or pre-logical, What may be more useful is to

attempt to identify their content, while at the same time focusing on and

identifying their multiple uses. This is attempted in Chapter Six.
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It is this changing of the 'shape of thought1 in translating that was,

for me, the most difficult task. Consequently, in the next chapter, an

attempt is made to describe valued contexts of Tongan thinking, in the belief

that knowledge of these would assist the reader in the understanding of the

unwritten and/or unspoken meaning of Tongan educational concepts - in other

words, the cultural contexts within which these signs or words are used,





The concept of cultural identity has been used by social scientists in

two main ways: first, in reference to the collective self-awareness of a

group; and second, in reference to the individual in relation to his or her

culture (Adler, 1977:26). It is the collective sense of the concept that is the

concern of this study. Here, cultural identity includes typologies of cultural

behaviour -- (appropriate and inappropriate ways of behaving, shared values,

beliefs and definitions) that are for the most part subconscious or unconscious

patterning activities. The point of view maintained here is that of a Tongan

who has been exposed to some of the methods used by western social

scientists.

There has been a tendency among western writers to think of cultures

and societies in terms of dichotomies: traditional or modern; developed or

underdeveloped or developing; primitive or civilised; etc. Such frameworks,

derived from a dichotomised view of the world, may serve a useful purpose

when comparing or analysing systems, but the distinctions too often become

'frozen' in the minds of those who want to 'slot' people and their cultures

into one or more of these dichotomies, Furthermore, such dichotomisation

often fails to account for transitional changes which occur over time as well

as for diversity within cultural groups.
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CONTEXTS AND EMPHASES OF TONGAN THINKING

Pacific island cultures are diverse and extremely complex, Numerous

studies, particularly anthropological ones, have attempted to describe Pacific

island societies, drawn classificatory systems, and made generalisations about

their behaviour, ways of making a living, forms of land tenure, politics, etc.

These are important and helpful if one is trying to disentangle the numerous

factors that contribute to contemporary issues in these islands. Tonga has its

share of contemporary issues, many of which are found in the area of

educational change.

As mentioned earlier, attempts at reform and improvement in the area of

formal education in Tonga during the past twenty years have been fraught

with problems, many of them complex and probably still unresolved. One of

the most critical is associated with teachers' ability to handle planned

change, as evidenced through the numerous curriculum development projects

which are currently being imple-mented" at all levels of schooling. In

attempting to understand teachers better, it is important to go back to one of

the most important sources of their beliefs ~ their cultural milieu, from

which they constantly take their cues, and to which they turn for

replenishment when their ideas obtained from teachers' colleges, numerous

workshops, foreign experts (or consultants), etc. seem to contain no

appropriate solutions to their problems.
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It is not the intention of this study to describe how Tongans think.

Rather, what is attempted is a discussion of what I call 'valued contexts of

thinking', and what Helu (1983:47) refers to as the 'scope' of Tongan

thinking, or the things which tend to preoccupy the thinking of Tongans.

In the analysis of valued contexts of Tongan thinking, it was tempting

to offer a simplistic treatment of ways of thinking under the common

'traditional' versus 'modern' categories. Accounts exist which deal with

characteristic descriptions of people in primitive/savage/traditional cultures as

opposed to those in civilised/modern/scientific cultures (see for example,

Redfield, 1968). Under some of these one learns about dichotomies such as

intuitive versus logical thinking; synthetic versus analytical; mystical versus

real knowledge; religious versus secular; spiritual versus materialistic;

subjective versius objective; and rational versus irrational, Useful though some

of these may be, one needs to be cautious in labelling a whole society as

mystical, traditional or irrational. Consequently I propose to discuss the

contexts which are valued and therefore emphasised by Tongans, with the

stress being on the word 'emphasis', because in doing so I hope that the

reader will not assume that opposite tendencies do not exist. Some of these

emphases include: the role of the supernatural, concrete contexts, conformity,

rank and authority, social relationships, kinship relationships, Tongan

traditions, the concept of 'ofa. restrained behaviour and a tendency to

discourage overt criticism. All of these are interrelated, but each will be dealt

with in turn in order to draw attention to its significance,



93

Emphasis on the Supernatural and Spiritual

Before the arrival of Christian missionaries, Tongans were intensely

spiritual, and the new religion's ideas of heaven and the afterlife were easy

for the people to appreciate.

A variety of deities were personified and worshipped. Through various

earthly representatives, the people communicated regularly with their deities.

Ancient Tongans believed that if their religious duties were neglected, all

kinds of private and public calamities would occur, such as sickness, premature

death, wars, famine, epidemic diseases, etc. (Martin, 1827b:150). After death,

the laumalie (soul) of person of high rank went to pulotu (the spirit world),

which was located in the 'underworLd'. There reigned Hikule'o, one of the

original gods and the patron of the Tu'i Tonga dynasty. In Pulotu spirits or

souls were ranked, as persons were on earth. Commoners, however, did not

possess souls; they were kaifonua. eaters of the earth (Martin, 1827b:100).

Other gods in which ancient Tongans believed included the various

Tangaloa (sky) and Maui (underworld) gods. There were several other lesser

gods who were not worshipped but were highly regarded, such as Maui

'Atalanga and Maui KLisikisi. Some chiefly families had their own deities and

worshipped them in the many spirit houses that were later destroyed by the

Christian missionaries and their Tongan followers. The god houses were

attended to by priests and priestesses, ususally persons of high rank who

often interceded on behalf of their people (Collocott, 1921:155-156).
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on the occasion of a farewell feast held in honour of graduating Tongan

students at USP, November 1987, illustrates this. (My translation from the

original Tongan version):

We are grateful to God our Heavenly Father for His help
and guidance, evident today as we meet to farewell those
of us who hope to graduate at the end of this year . . It
is our sincere hope that you will return (to Tonga) with
baskets full of good things and useful knowledge, with
which to continue fulfilling your obligations and duties
towards your families, but especially your churches and of
course our little country.

Emphasis on the Concrete

Many anthropologists have equated 'savage' or 'primitive' thinking with

'concreteness', with both good and bad connotations. Concreteness seems to

be used to describe a kind of thinking which both emphasises rich and

complex phenomenological attributes of whatever is being considered, and the

rigidity and limitations of thinking (Levy, 1973:258-259), This latter aspect, is

stressed by Samson (1973) whom Levy (1973:259-260) quotes as saying that

concreteness is :

the inability to respond to a stimulus in more that one way ... to
be unable to assume so to speak, that a stimulus may have various
significance of meanings. A concrete response is not in itself a
'poor' way of responding - everyone at some time or other responds
in this way, but when it becomes a characteristic way of
responding, its limiting effect on the individual becomes apparent.

Using Sarason's definition of concreteness, one may say that among most

Tongans, attributing events to only one explanation is common; for many it

is the will of God, or the demands of one's culture and traditions. This is



not to deny that other alternative explanations would not be entertained;

rather that one explanation is often preferred.

For example, teachers with whom I worked in a special in-service course

to upgrade their qualifications found it difficult to accept the social scientific

theories relating to the peopling of the Pacific islands, including Tonga. Most

of these teachers had been teaching Social Studies in primary and middle

schools in Tonga, and were encountering these migration theories for the first

time, They were visibly concerned that I did not believe the 'fact' of Tongan

cosmogony that Tongans originated in Tonga and they did not come from

anywhere else; they just 'grew up there'. Thus, in the context of Tongan

origins, there is usually only one accepted explanation (which was the story of

the worm at 'Atataa); however, in post-Christian Tonga, this has been largely

replaced by the biblical Adam and Eve story.

The emphasis on the concrete does not mean that Tongans do not think

abstractly. They have many abstract ideas, though these are frequently

expressed in highly concrete forms. This seems to be similar to what

Nakamura (1971:177-180) describes for the Chinese. Futhermore, the

figurative use of language, common among Tongans, is sometimes mistaken for

concreteness. For example, the concept of reciprocity is expressed by the

term 'maka fetoli'aki' (a rock that is being chipped on both sides); reservoir

by tauhi'anga-vai (water catcher and protector); and interpersonal relationship

by vaha'angatae (space in between the n%atae (Ervthrina variegata^. an

important tree commonly used as live fencing or boundary markers,
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wi th respect by younger ones so that c h i l d r e n merely follow the example of

their parents. Lovett further describes Tongan classrooms as "authoritarian"

and Tongan pupils as "passive".

Foreign observers, such as Lovett, as well as some Tongans who have

been exposed to western ideas, may be quick to regard Tongan classrooms as 1|

authoritarian, but as Richie and Richie (1979:86) warn, such a judgement '

would be one that is based on western values, for Polynesia, they suggest, \
k

has its authority systems, which are structural and traditional and they do /
i

not necessarily imply all that western psychology reads into the concept of (

authoritarianism. This is an interesting and insightful observation, although it

is important to avoid using traditions to justify behaviour, which, even within

the contexts of Tongan society, might seem inhuman and oppressive. Bullies

and others who take advantage of weaker members of a group do exist, and

are dealt with appropriately if discovered,

Tongan words and expressions further reflect the social hierarchy. As

indicated in Chapter Two, Tongans use a specifically differentiated respect

language in direct conversation with royalty and members of noble families (

hou'eiki). as well as with some persons who belong to the commoner group

(tu'a) who, because of their superior western education and/or who, through

modes of upper social mobility (such as marriage into the nobility class),

occupy very high positions in government, the church or public sector. The

respect language is widely used at a number of schools, mainly those run by

the Wesleyans and the Roman Catholics, by students as well as staff, when

referring or talking to their superiors.
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Teachers, for example, often refer to senior officers of the Ministry of

Education as kau ma'olunga (meaning the high-ranking ones). In the context

of the schools, the traditional social hierarchy and the concomitant

relationships therein are sometimes transferred to what goes on in schools,

especially in terms of teachers' relationships with other teachers, or teachers'

relationships with parents and others in the community. Lack of support from

colleagues was a common complaint of teachers I interviewed. Some underlying

reasons for this might be found in teachers' interpersonal relationships which

arise not within the school set-up, but from considerations of rank pertaining

to kinship or the wider society. For example, one teacher complained about

the favouritism (filifilimaanako) displayed by the principal toward a particular

teacher who happened to be related to the noble of the village where the

school was located. "Everyone knows this, but no one is willing to do anything

about it," he said, I did not pursue the matter. He was stating the obvious.

Emphasis on Social Relationships

Associated with the emphasis on rank and authority is the high regard

Tongans place on rules of behaviour governing different kinds of inter-

personal relationships and social interaction. They range from those related to

kinship to those relating to Royalty and the central government. Morton

(1972:21) says that "the Tongan concept of social interaction seems to have

been the most resilient aspect of the culture and two centuries of contact with

the west would have changed it little,"
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Social relationships tend to take precedence over individual

considerations. McCrae (1986:105) concludes that man as individual was

inseparable from man as a member of society in a proto-Tongan sense. This

aspect of the Tongan view of man persists today. A teacher places

significant emphasis on the behaviour of her class as a group, thus laying

heavy stress upon the behaviour of the students as members of a group rather

than upon the individual child, a point of paramount concern in many western

societies. Non-conformity is immediately noticed and steps are taken to

bring the deviant child into line. Such an aspect of Tongan discipline was

observed by Lovett (1958:4-5) who reports that "Tongan teachers gave some

useful information but they do not see their pupils as individuals to the

extent that Europeans do . . . they were much more concerned with behaviour

deviation than with any of the other other items."

This is not to suggest that the importance of the individual child is

denied, but rather that the unique nature of the individual is de-emphasised

and placed in the context of the whole group. Even at school prize-givings

or award ceremonies, for example, the prize-winners are viewed not as

individuals who have achieved, but as families, even villages or islands, that

have succeeded. Much of the elation one feels at achieving something is the

pride and joy one brings to one*s family group, especially those who have

helped one to succeed. Similarly, overseas Tongans, including students

studying at the University of the South Pacific, commonly view their

accomplishments at university as enhancing the collective identity. This view

is often shared by their constituencies. Richie and Richie (1979:79) found this,

and report that, "so long as they (Polysesians) have secure roots of identity in
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Tongan social history also offers clues to the emphasis placed on the

importance of maintaining important social ties and relationships, especially

those based on kinship. As far as we know, at the time of Captain Cook's

visits Toagans settled in small hamlets, with the nucleus being the ^pi (loosely

translated as household), headed by a 'ulumotu'a. (loosely translated as a

mature person). Although the nature of the âjM has changed, with a tendency

towards a more nuclear household, especially in urban areas, kinship and 'Mil

ties still remain the bases for the activities of most people, followed by those

related to the wider stratified society and to other social institutions such as

the church and the school. Many families utilise their overseas relatives to

strengthen and sometimes enlarge their social spheres of influence. Overseas

remittances for example, feature prominently in family, church and school

fundraising activities, thus enhancing various people's social standing in the

land, as well as helping to bind those who are not there to the spirit as well

as the complexities of Tongan social relationships.

There have been suggestions that Tongans are becoming less group

oriented and more individualistic and materialistic because of the introduction

of formal education. There seems to be a suggestion in Marcus (1980), for

example, that the nuclear family concept is increasingly important in Tonga

and that there is increasingly strong competition among many families for

privileged positions in both church and state. Furthermore, writers such as

Boggs (1985) suggest that a western-based education produces a strong

individualising tendency among Polynesians. The validity of such speculations

may depend on what is meant by 'individualising tendencies'. In Tonga,

persons may appear individualistic if they are seen to be consciously striving



to achieve something. However, their success is realised and acknowledged

only if their effort is recognised by the appropriate group(s). The sanctioning

of people's behaviour, therefore, is still largely dependent on social rather

than individual considerations.

v

If being individualisic includes a certain weakening of the emphasis given

to maintaining group and interpersonal relationships, then a possible cause may

not He within formal education only, but in the modern mass media, where

there is a lot of propaganda for western consumerism and individualistic life

styles. This is an area where more research is needed.

The great majority of Tongan people, however, continue to identify with

groups, whether it be the family, the church or some other group, depending

on the occasion, and it is very difficult for most people to separate an

individual from the group with which he/she is associated. There may be a

tendency now, especially among young people towards individualism (Helu,

1983). However, I believe, that in the main, an individual's desire to advance

can only become satisfying to the individual if the group recognises such an

advance as benefiting the (kin) group and/or the wider society. One's identity

as an individual in its own right is an alien concept and may take a long time

for most Tongans to accept as a reality with some of their own people,

particularly those who have been exposed to the kind of individualism which

has characterised western industrialised societies for some time, In Tonga it is

acceptable for one to promote publicly the advancement of one's kainaa or

group, but quite unacceptable to promote oneself as an individual. Tongan

politicians as well as businessmen understand this quite well!



The idea that 'blood is thicker than water' may well have originated in

Tonga. It is probably more true there than in most other places, and may be

viewed from different levels, beginning with the small nuclear type group (ki'i

famili) and proceeding to the more extended family types, mobilised for

different purposes, to a consideration of districts, and even the whole nation

(kainga Tonga). The metaphor of kinship is pervasive in Tonga, and to

understand Tongan kin relationships is to go a long way toward understanding

Tongan society. Morton (1972:21) correctly observes that the pervasiveness of

the kinship concept in Tonga is particularly evident in life crises, such as

birthdays, marriages, and deaths, or in modern day rituals, such as school prize

giving, church confirmation, or the opening of important new buildings (for

example, a church or a village hall).

Marcus (1980) illustrates the importance of kinship when he describes

the modern situation in Tonga as consisting of family networks operating both

in Tonga and overseas, with 'notable families' in all spheres of life in Tonga,

who directly or indirectly control access to these spheres. Members associated

with these families hold the privileged positions and distribute favours

according to criteria they lay down but do not usually publicise. Even when

these criteria are made known publicly, as for example, in scholarship selection

for overseas study, they are always 'changed', or there are always good

reasons for making exceptions, in most cases in relation to family spheres of

influence. However, many people today still accept these practices, reflected
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called for fellow Fijians to stop looking up to heaven but to look to earth for

inspiration. Perhaps the concept of 'delayed gratification' has worn thin with

some 'traditional' Fijians!

Most Tongan people are proud of their traditions and what they see as

their great ability to maintain these, even when they are so far away from

Tonga, in such places as the United States of America. This view is held

even by those who have never been to another country, and therefore in no

position to make more realistic comparisons. One may find this difficult to

comprehend given the fact that so many Tongans leave the islands in order to

live overseas.

Although no reliable figures exist, it is estimated that between a fifth

and a quarter of all Tongans now reside outside the Kingdom. However, the

great majority of people who leave in order to find employment, further their

education, and to provide for their children's and family's future in a changing

world, continue to maintain close ties with those back home through a very

complex network, with those overseas providing most of the material resources

and benefits, and those at home, the spiritual and emotional justification for

their being absent. Many frequently reassert their Tonganness abroad through

ceremonies relating to birth, death, and marriage, for example. Furthermore,

thousands of dollars are remitted to Tonga to assist in meeting a variety of

family and kinship obligations, especially to the cummunity and/or the church.

Tongamoa (1987:106) reports that remittances to Tonga are used mainly for

household maintenance, annual church donations, payment of school fees and

meeting family obligations, in that order. Such mutually supportive exercises,
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Lowenthal (1985:324) suggests, tend to assist people who may wish to return in

readjusting to the social milieu.

Almost all teachers I interviewed had one or more relatives living and/or

working overseas, with many stating that the main reason for going overseas

was to work and send money home to Tonga for the purpose of fuakavenga

(meeting individual as well as social obligations), This Tongan

theme, they said, was important for children to learn, because, without it,

people would become siokita (selfish and individualistic).

Teachers stressed the importance of teaching children about Tongan

customs and encouraging them to maintain Tongan traditions, and although

much of the learning of traditions is done informally, many of the teachers

were aware that what they said and did, even in the teaching of subjects

other than Tongan, had an important bearing on the students' understanding

of and adherence to Tongan customs and traditions. For example, many

considered manner of dress to be important, and they agreed with the need

for teachers (as well as pupils) to wear national attire, which includes the

wearing of ta'ovala. a small mat worn ajpund the waist, supposedly as a mark

of respect to the land and people of the country.

As substitutes for parents in a school context, teachers felt that it was

their important task not only to protect children from possible harm, but also

to teach 'ulungaanga. fakatonga (appropriate Tongan behaviour), as this was

expected of them by both parents and the wider community (Thaman, 1981b).

As a teacher in Tonga in the late 1960s and early 1970s, I remember some of
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neither revered them nor feared them as devils — they simply put up with

them (Bott, 1982:47). This tolerance of foreigners continues even today.

Furthermore, public criticism of one's fellowmen is almost always treated with

regret. Martin (1827a:139) writes that:

no bad moral habit appears to a native Tongan more
ridiculous, depraved and unjust than publishing the faults
of one's acquaintances and friends; for while it answers
no profitable purpose, it does a great deal of mischief to
the party who suffers; and as to downright caluminy or
false accusation, it appears to them more horrible than
deliberate murder does to us. It is better, they think, to
assassinate a man's person, than to attack his reputation.

The emphasis on restrained behaviour is evident among teachers in

relation to their reaction to the introduction of new educational ideas.

Teachers who were involved in the production of new curriculum materials in

Social Science, for example, seldom raised any objections to anything they

considered inappropriate in the beginning of our work. However, when some

of the pupil activities did not seem to go down well with pupils, and I

suggested they change them, some of the teachers were only too willing to do

this because although they realised that the original activities were

inappropriate they had restrained themselves from any form of behaviour that

might have appeared critical, especially of someone they considered an

'expert' on the subject or, in the context of formal education, of higher rank.

A further illustration of restrained behaviour may be evident in relation

to some teachers' reactions to the new curricular emphasis on teaching critical

thinking abilities, While many teachers agreed that it was important to

develop critical thinking skills in children many did not fully understand what
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these were and even if they did, few attempted actually to encourage them.

In evaluating such new teaching ideas, many emphasised the mismatch between

these and what they told me was 'our way of thinking', meaning that critical

thinking is not encouraged in Tonga. Reluctance to try new things because of
I

fear of failure was another possible reason. Many teachers saw themselves

rather than the new curriculum unit as being on trial, and thus reported that

everything went well. One teacher reported to me, after trialing one of the

Social Science Units: "The Unit is good; it's just me -- I never took Social

Science. Perhaps you can send me some notes. I can't ask the people in the
i

(Education) Office."

i

Restraint is also evident in respect of praising behaviour. Martin

(1827b:l39) suggests that Mariner associated praise with flattery, and says .

that Tongans avoid "the baseness of flattery; often when a man has performed

some achievement really praiseworthy, they seldom commend him in his • i

presence lest it should make him vain". Mariner might have regarded praise

as inevitably leading to flattering, and suggested that Tongans normally

avoided flattery. However, he is correct to suggest that Tongans tend not to

make a fuss of someone who has achieved something, especially in his

presence, but he is wrong to suggest that Tongans avoid 'flattery' because

the two are normally not regarded as interdependent in Tongan. For a job

well done, one does not receive praise; instead one receives thanks

(fakamaalo). not because people do not appreciate a good job well done, but

because of the belief that too much praise will make someone big headed.

Moreover, thanking a person for achieving something is preferred as

commending him too highly on his performance might imply that success was
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In Tonga, people's behaviour may tend to appear contradictory to an

observer. For example, many Tongans want to send their children to schools

overseas but at the same time are adamant that traditional Tongan values are

maintained by their family. Nearly all teachers agreed that it was their most

important task to teach children appropriate Tongan customs and behaviour,

but at the same time they were not willing to question openly the emphasis on

critical inquiry and questioning behaviour in new curriculum materials. Finally,

many teachers I interviewed lamented the widespread use by pupils of

Tonganised English words (e.g. piisii for 'busy') when more appropriate Tongan

words exist, yet they did not feel able or prepared to do anything about it.

This apparent contradiction, in my view, is indicative of the way Tongan

people have adapted to imported systems, some of which demand a more open

and critical mode of thinking. It is often observed that some people will

display a spirit of criticism in one context, and yet in another, they seem to

follow 'the leader' blindly. Perhaps this is a mechanism for survival which

people have learned to adopt. Often there seems to be nothing much gained

from direct confrontation.1 Furthermore, such 'frank' behaviour often tends to

break rather than mend interpersonal relationships, leading eventually to

overall undesirable social relationships.
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CONCLUSION

There are those observers who see Tongan people, especially those who

have been exposed to western influences, either in urban areas or overseas,

as quickly losing some of their valued traditions, especially those aspects

relating to maintaining harmonious social relationships, respect for rank and

authority, maintaining close kinship relationships, 'ofa. and restrained

behaviour. Some are quick to point out that more people today, especially the

young, are beginning to rebel against an older, more authoritarian leadership.

All cultures change, and Tongan culture is no exception. Marcus (1980:9-10)

notes that the changes which have occurred in Tonga over the last hundred

years have resulted in what he calls, "a compromise culture", one which had

integrated earlier Tongan culture with a version of papalangi culture, (roughly

during the reigns of Tupou I, Tupou II and Queen Salote Tupou III), .'

i
While Marcus's analysis may be in many respects correct, I believe that

his use of the metaphor 'compromise culture' is inappropriate, as compromise

implies mutual concession, and is thus misleading. Rather, I prefer to use the

metaphor of 'composite culture1, which more closely approximates the Tongan

concept of 'fetuiaki' (elements woven together), as in the traditional sjsi

kakala or garland of flowers. Several different kakala (fragrant plants and

plant products) are used, each playing its own role, contributing to the

appearance and fragrance of the end product. This new metaphor, in my view,

is more subtle and better demonstrates what is really happening to

contemporary Tongan culture, both to the theoretical aspects of social and

political organisation, as well as to the spiritual and the more visible material
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aspects of the culture, The component parts of the sisi kakala may include

elements which some may say are foreign, while some other elements may be

viewed as Tongan, but the resulting fragrance, appearance, and symbolism, is

uniquely Tongan. , f

j
i ]

The introduction of schooling (formal education) in the 1820s and the *
i*
i

concomitant evolution of basic Tongan educational ideas, need to be i

understood in the light of those contexts which are valued and emphasised by _,

Tongans, some of which have been the concern of this chapter, In the next V

chapter, the history and development of this now pervasive and prized " '

phenomena (formal education) will be examined, because, perhaps more than

anything else (other than religion) it has had a tremendous influence on and

is influenced by, those values and beliefs, regarded by Tongans as making

their culture unique.
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later, John Hutchinson, John Thomas and Tahitian missionaries established a

school in Nuku'alofa, with the protection of the chief, Aleamotu'a (Cummins,

1977:94). Latukefu (1974:55) tells us that: "The missionaries regarded the

establishment of schools as a must, not only in order to enable their converts

to read the Bible and to communicate with each other in writing but also to

help combat some of the superstitious beliefs of the people and facilitate the

understanding of the new concepts they had to introduce."

Over one hundred years later, one might say that the missionaries'

original goals for schooling have been achieved. Today, most Tongans can

read and communicate with each other in writing. It is more difficult to say

whether most have indeed shed their 'superstitious' beliefs, or, if their

understanding of new concepts has been in line with what the missionaries

intended.

The success of the missionaries in using the school and a written

language to change Tongans' attitudes and behaviour is a tribute to the

missionaries' strong commitment to their God and country and the conviction

that what was good for them was good for everybody else. The Reverend John

Thomas, who has long been regarded by many Tongan Wesleyans as the

founding father of their church, in reflecting on his reasons for going to

Tonga, says in his diary, "What is my object? If I do not know anything of

my own heart, it is that I may teach the heathen of the Friendly Islands the

way to heaven. I love their souls. They are in error. Darkness has covered

their minds" (Rowe, 1885:31).
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The missionaries, in going about their task in earnest, realised early the

power not only of their god's spirit, but also of the written word, preferably

in the language of the 'heathens'. Reverend N. Turner is reported by Latukefu

(1974:54), to have observed that "if the conversion etc. of these islanders be

our object, then we must have the scriptures brought into their own

language." Schooling was also seen, as Kavaliku (1966:113) suggests, not only

as a way of conversion to Christianity but also as a way of "raising the

barbarians into circles of useful knowledge and habits of useful industry."

Early School Curriculum

The early missionaries who established the first schools in Tonga in 1828

learned the Tongan language and adopted an orthography. The main concern

of the schools became the teaching of reading and writing in the Tongan

language, the main aim being conversion to Christianity. Reading, writing, and

The Scriptures prevailed as the only subjects taught. The emphasis in the

classroom was on rote learning, exemplified in the Vava'u School Report of

1866, which praised a primary school girl for being able to recite seventy five

pages of the catechism, covering, in all, no less than four hundred questions

(Cummins, 1980:35). Later the school curriculum was expanded to include

arithmetic, English, history and geography.

For a long time to come, the curriculum remained academic. This seems

to be in line with the concern of educationists in nineteenth century England,

who were preoccupied with general education, the cultivation of good habits

and the formation of character (Curtis and Boultwood, 1977: Chapter 15), In

_ fc*.' '"• ~.i, I'J.,...,
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England before 1858, the curriculum of most of the elementary schools, for

example, was limited to religion and reading, with a few schools adding

writing, arithmetic, geography, history, grammar, drawing and general

elementary science (Cordasco, 1976:100).

Cummins (1977) discusses the impact of Wesleyan education on the first

Tongan schools. Wesley himself, argues Cummins, believed in the important

role of education in remedying the ills of society. He considered the public

schools of his day, which catered for the elite, as nurseries of all kinds of

wickedness, and to send children to them would be little better than sending

them to the devil, Wesley also believed that religion should influence all

teaching and learning. His educational philosophy was based on the belief that

education could remove moral and spiritual diseases. His methods were severe,

and discipline was very strict. Wesleyan Methodism, had become a stimulating

force in popular education in Europe, at the turn of this century.

Popularity of Early Schools

The early schools were very popular. By 1866, the school situation had

been transformed from the small class which the Reverend John Thomas taught

in a lean-to at the back of the mission house in 1826, to a network of

primary schools on almost every island in the group. About 10,000 pupils

were receiving instruction from 248 teachers (Cummins, 1986:35).

The Tongan people's thirst for new knowledge seemed to have influenced

the success of the early schools. Latukefu (1974:55) suggests that many
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as he could into the realms of science and literature. He wanted to fix their

gaze on the heavens, demonstrate to them through physics and chemistry, the

wonders of creation, expose them to a knowledge of gravity and 'electricity,

the unseen but powerful forces of the universe." Biblical studies were of

secondary importance to Moulton, and his opponents did not like that.

However, it was not so much the nature of the curriculum that brought

Moulton and his opponents such as Shirley Baker into conflict; it was the

question of who should have control of the schools that was the root cause of

most of the problems.

GOVERNMENT INVOLMENT IN FORMAL EDUCATION

Schooling Made Compulsory

So great was the emphasis placed on educating the populace with the new

knowledge that from 1876, an Education Regulation required all children

between the ages of seven and fourteen to attend school, It also provided

for government assistance to mission schools, of two hundred pounds per

year, which was meant primarily for teachers' salaries.

Control of Formal Education

Cummins (1980:194) labels the education system in Tonga in the 1880s as

the product of fifty years of uneven development. The then Premier, Rev.

Shirley Baker, an opponent of Moulton, had wanted to make his mark.
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Accordingly, an Education Act was passed in 1882, which, not only made the

compulsory age for schooling five to sixteen, but also required that all |

schools with the exception of Tupou College and the Catholic schools, come

under the Government's Premier's Department. This meant that some primary

schools were set up and administered by the Government, while the two church

systems continued to operate independently of it. All teachers were to be

appointed by the Premier or his representatives and were subject to

examination for certification purposes.

In 1891, an amendment to the 1882 Act provided that only village

schools were to come under the Ministry of Education. This meant that the

Wesleyans and Roman Catholics ran their own schools in Nuku'alofa. They

were followed by the Seventh Day Adventists in 1893 and the Church of

England in 1904. By the turn of the century, there were thirty one

denominational schools in Tonga.

However, the administration of the compulsory school system proved too

much for the government, and in 1910-1911 primary schools reverted to the

churches, who also found them difficult to manage, so that in 1912,

government resumed management of some schools.

Diversity and Disorganisation

The resultant diversity in the administration of formal education in

Tonga continues to this day. In the earlier years of this century, however,

that diversity became a cause for concern among those in government, who
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were responsible for Education. Kavaliku (1966:136-137) quotes a former

Director of Education who described the state of Education in Tonga as "most

disorderly and disorganised", and who complained that, "in neither department

of Education [government and church] is there a written syllabus, and each

school, has its own curriculum depending upon the vagaries of the individual

teacher, No attempt has been made to classify the children and the work of

inspection has been undertaken by a number of natives whose only

qualification is their friendship with or relationship to the King, Premier or

other high official."

Such a state of disorganisation in education reflected the general state of

the Kingdom at the end of the nineteenth and the beginning of the twentieth

century. There were major conflicts between the state (represented by the

King and his Premier Reverend Shirley Baker) and the Wesleyan church,

culminating in the persecution and exile of those Wesleyans who refused to

join a new, independent state church, organised by Baker and the King.

Moulton and his students (and ex-students) identified with the resistance

movement, and some observers have blamed the differences and resulting

unfriendly relationships between Moulton and Baker for much of the trouble

that ensued. Cummins (1980:294) quotes from a letter written by the British

consul Lateef to Thurston (in Fiji) in which he proposes that "the real root of

the whole matter appears to be the personal antipathy which has long existed

between Mr. Baker and Mr. Moulton . . . it is simply a fight between two men,

both British subjects, the unfortunate Tongans being the men and Tonga the

board on which the game is played."
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Declining Interest in Schooling

After 1900, throughout a period of relative disorganisation, interest in

schooling seemed to decline, Kavaliku (1966:135) offers four suggestions as to

why this was the case. First, the champion of schooling, King George Tupou I

had died in 1893. Second, the unstable political situation normally associated

with the reign of King George Tupou II meant that the administration lacked

the support of some important chiefs, Third, there was a break between the

Wesleyan church and the government with the founding of the Free Church of

Tonga and the setting up of a rival Government Secondary School (Kolisi

Pule'anga) in 1882, and fourth, Kavaliku suggests that the novelty of schooling

had "worn off" and the people lacked the progressive 'spirit which was

displayed in the early years of schools.

Consolidation and Reorganisation

Fortunately for schooling, an Innovative and enthusiastic Minister of

Education, the Honourable Tu'ivakano, assumed office in 1912, succeeding the

Honourable Mateialona. Tu'ivakano is fondly remembered by many people in

Tonga as a progressive leader who was tireless in his efforts to have

government allocate more money to education. He is reported to have

remarked that, "those who do not consider [formal] education essential are in

my opinion, Tonga's worst enemy" (Kavaliku, 1966:138-39).

In 1913 an Education Ordinance provided for the establishment of a

Department of Education and a Board of Education. A short syllabus was
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to take advantage of the available facilities;

3) To prepare for entrance to the final two years of secondary education,

sufficient students to meet the country's demands.

In clarifying the rationale for these aims, the Director stressed that the

function of the final two years of secondary education was to provide

selected students with an adequate foundation for tertiary education so as to

satisfy national needs while at the same time developing a sense of personal

worth and a full understanding that they are functioning members of the

community.

Such an approach to education has been designed to serve the needs of

both the individual and the society, and to achieve this, consideration must

be given to the intellectual, cultural, physical, emotional, spiritual, social,

language, vocational, scientific, technological, economic development and well-

being of the student (Bloomfield, 1980).

Also reflected in these stated aims of formal and secondary education

are the Ministry of Education's continuing concern with achieving a 'balanced

education', cultural identification, and education as a tool for national

development. When the aims of secondary education are analysed carefully,

however, one might well conclude that the role of secondary education as a

selection device for further education as well as for the world of work is

overemphasised, thereby making the possibility of the achievement of a

'balanced curriculum1 slight indeed.
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Academic Emphasis

The underlying manpower approach to formal education (especially in the

senior secondary sector) is in line with the Tongan utilitarian view of ako;

that is, to be (of some use) 'aonga. In the beginning of formal education,

graduates of the secondary schools were the ones who took important and

useful positions in both church and government spheres. Thus, their formal

education (ako) was viewed as useful.

Today, the schooi continues to carry this purpose of providing the

country with useful people. This means, people with knowledge and skills

appropriate to the needs of society, which, compared to a hudred years ago,

are more numerous and complex. The school curriculum has, however,

paradoxically continued to emphasise only academic subjects. This feature,

inherited from the early days of schooling, is seen by many as a stumbling

block to the development of really 'useful' people for the society. As the

Director of Education himself has stated (Bloomfield, 1980), "it seems that the

school system is preparing far too many for white collar jobs and far too few

in the technical and vocational areas."

Although the Ministry of Education has stated what it wants out of the

formal education system, and emphasised what it sees as the most important

functions of secondary education, the reward systems in the wider society

continue to favour success primarily in the academic sphere. The problem

seems not to lie so much in the education system as such, but rather in the

way the wider society selectively uses and values its 'products'. Because



146

Tongan society has, for so long, placed great emphasis on success in

schooling (especially in 'academic type schooling'), one can hardly wonder at

the continuing overemphasis on the teaching of academic subjects at the

possible expense of technical, vocational and artistic subjects.

Emphasis on Examinations

Public examinations have been a feature of Tongan formal education,

since early as 1840 (Cummins, 1977:116), Today, the emphasis placed on

academic achievement is reflected in the existence of numerous examinations

which pupils have to pass in order to proceed to the next level of schooling.

Primary school children, for example, are required to sit a sivi hu (secondary

entrance examination) in four areas: English, Tongan, mathematics and general

knowledge. Results of these examinations are used for selection for entry into

both government and non-governnient secondary schools. As the majority of

parents on Tongatapu aspire to send their children to the two government

secondary schools, Tonga High School and Tonga College, both Form 1-6

schools, and well endowed with a variety of educational resources (including

trained teachers) there is a consequent overemphasis on the part of some

primary school teachers on preparing children only for this examination.

Such an emphasis is further reinforced at secondary school levels, where

pupils normally had to take three external examinations at the end of Forms 4,

5 and 6. These are: the Tonga Higher Leaving Certificate (THLC), the New

Zealand School Certificate (NZSC), and the New Zealand University Entrance

(NZUE).
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manpower demands. Taufe'ulungaki (1979:27-28) claims that the Ministry of

Education's curriculum development initiatives were in line with the goals

expressed in Tonga's Second Development Plan, "to reorientate and improve

education, to develop new curricula and to re-educate and retrain the entire

teaching establishment in its philosophy and techniques."

Taufe'ulungaki, a senior education officer with the Ministry of

Education, goes on to suggest two reasons for the Ministry's emphasis on

curriculum development in the early seventies. The first is "the need to

develop more realistic and relevant curricula in order to reflect the ideals and

values of Tongan society and to offer a meaningful preparation of young

people for the life they would be expected to lead in the community." Such

an education, she reasons, "would develop in young people realistic attitudes to

life commensurate with the Tongan socio-economic context."

The second reason she gives, is the "need to prepare for and supply the

manpower requirements of the country's developing economy." The intention,

she says, is to "redirect young people in their attitudes to, and understanding

of their environment and community." This redirection, she hopes, "would not

be vocationally oriented but would be knowledge based, in the sense that the

emphasis in all areas would be on understanding concepts rather than on

learning and memorising facts; on developing general cognitive, affective and

psychomotor skills." Such a curriculum, she believes, "would cater for the i
i

needs of all young people . . . providing both the foundation for the further j

acquisition of academic knowledge and the framework for the later I
ii

development of vocational skills." "Above all", she says, "it would lessen and,

.:.: •-.;.:/.;.;?.^ \.'}. '
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perhaps in the long run, could eliminate the conflict that hitherto existed

between the values introduced by the schools and those perpetuated by society

at large."

Clearly curriculum development was seen as the tool with which to make

formal education in Tonga serve the needs of the individual as well as those

of the larger society. It was hoped that the introduction of more relevant

curricula which would, in the end, change the behaviour of children and

provide them with the appropriate knowledge, skills and attitudes, necessary

for living in Tonga. Such an approach is commensurate with what is

generally known as the 'education for citizenship' view of education, and is

completely in line with the Tongan view of education, that is to be 'aonga

(useful) to somebody, some group or the nation. The school curriculum would

thus assist in producing useful people for society, who would serve a variety

of functions or roles, depending on the country's (manpower) needs.

The above view of education has been labelled utilitarian by I.F.Helu, a

notable Tongan educator with a different philosophy of education. Helu

(1979:10) suggests that the Tongan Ministry's view is one of the many

"educational myths" which need to be eliminated. He pinpoints the weakness

of the utilitarian view as lying in the fact that different people want

different things so that a single utilitarian model cannot have an objective

standard of usefulness. To him, the only activity worthy of being called

'education' is criticism. "True education," he says, "consists of the

development of criticism, of a critical approach to things and problems" (Helu,

1979:12). Such a diametrically opposed view of education is being fostered in
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Tonga's only private educational institution, 'Atenisi (Tongan version of

Athens) founded by Helu himself, mainly to promote his own philosophy of

education. 'Atenisi now consists of a high school as well as a university

division, with many of its degree-level courses being cross- creditted in some

Australian and New Zealand universities. Many people in Tonga are reluctant

to agree publicly with Helu's philosophy of education, although some, such as

Mahina (1982) and Hingano (1987) in keeping with the Tongan utilitarian view

of things, consider 'Atenisi to be fulfilling an important role in society, by

providing educational, social and political criticism.

Since 1970, three phases of curriculum development activities may be

discerned. Each phase seems to coincide with Tonga's second, third, and

fourth development plans respectively.

Phase I: 1970-75

In the early 1970s, the emphasis in the primary school sector was on the

development of the new mathematics and English curricula. Associated with

these was the construction of teachers' centres and a de-emphasis on rote

learning. The new mathematics curriculum was entirely in the Tongan

language, with some practising teachers being involved in the writing and

production of curriculum materials. This was an innovation, one which is still

being encouraged in Tonga,

As far as secondary curricula were concerned, from 1970 to 1975 Tonga

participated in the UNDP/UNESCO Regional Secondary Curriculum Development

i . " ' • • '••','fri'
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Project, which was based at the University of the South Pacific (USP) from

1970-1975, The project was aimed at providing a four year course that would

meet the needs of most school leavers in the member countries of the USP and

form an adequate base for Forms 5 and 6. New curriculum materials were

produced in most subject areas, and trialled in schools in the participating

countries, including Tonga.

Phase II: 1976-80

In the late 1970s, the priorities in the primary school sector were on

the development of an environmental science curriculum and the revision of

the English and mathematics curricula. Much of the work was done with the

assistance of the Australian Development Assistance Bureau (ADAB), which

channelled funds and consultancy services through Macquarie University, New

South Wales.

In the secondary school sector, a Curriculum Development Unit was

established as part of a new secondary curriculum project funded by the New

Zealand government and executed by the Institute of Education (IOE) of the

University of the South Pacific. This separate division within the Ministry of

Education, with a senior education officer in charge, was established to

administer and facilitate curriculum development in both the primary and

secondary divisions. Consultants from the IOE worked with Tongan teachers

to continue from where the UNDP/UNESCO project left off, and to develop

new materials in the areas of industrial arts, home economics, social science
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and English.

Phase III: 1981-86

Most recent curriculum development activities have focused on the

development of vocational subjects, under a UNDP/UNESCO Regional

Vocational Curriculum Project, coordinated by the IOE and aimed at assisting

countries in the University region to develop curriculum materials in the areas

of industrial arts, home economics and commercial studies.

The New Zealand-funded Tonga Secondary Curriculum Project has

continued, with the emphasis being placed on the development of materials in

English for Forms A and 5, and Forms 1 and 2 (Classes 7 and 8). Also during

this period, curriculum committees worked to produce revised syllabuses in the

areas of history, geography, Tongan studies, agricultural studies, science and

mathematics. Most of this work was undertaken in anticipation of the

phasing out of the NZSC and NZUE, as mentioned above.

Teachers and Curriculum Development

It was evident from the interviews I conducted that many teachers

believed that they had a role to play in curriculum development. In the

questionnaire survey, they were asked to indicate their position with regard to

their possible involvment in curriculum development work. Three options were

presented. These were: 1) that the curriculum is the responsibility of

specialists either local or overseas, and that teachers would simply implement

j
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missionaries established special 'training institutions' for the training of

students to become teacher-preachers and missionaries' assistants. Cummins

(1977:107) refers to a letter by Reverend Watkins, who explained that

"teachers were not simply teachers but they had to conduct public worship,

meet classes, conduct schools and watch over the people."

At the turn of the century, a scheme of 'summer schools' was adopted

which became an annual affair in the 1920's (Kavaliku, 1966:147).

Unfortunately, this scheme was discontinued when the founder, a New

Zealander who was then Director of Education, left the country.

It was not until 1944 that the Tonga Teachers College (TTC) was

established at the site where Tonga High School is now. In 1962, it moved to

Longolongo, about 4 kilometres away, in order to make way for a new school

building, and finally, in 1972 it was relocated at the old Vaiola Hospital site,

where it is now. Between 1944 and 1986, most of the training for primary

school teachers in Tonga was provided by the TTC. This was in line with

government policy to improve the quality of primary education by providing

qualified teachers.

Mention has already been made of the important role of teachers in the

formal education system in Tonga. During the last ten years, teacher

preparation has assumed a high priority in the government's policies.

Measures have included, among other things, the establishment of a secondary

teacher education programme (STEP) seen as a stop-gap measure for the

upgrading of primary school teachers in order to enable many of them to
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teach at the junior secondary levels. This programme has been discontinued

with the introduction, in 1986, of a three-year Diploma in Education

programme at the TTC, aimed at training both primary and secondary school

teachers.

Future Plans

In 1984, the Ministry of Education outlined its future plans for teacher

education in a booklet entitled New Directions in Teacher Education: An

Integrated Approach to the Preparation of Teachers for Primary and

Secondary Schools in the Kingdom of Tong.a. The publication was the

culmination of planning and thinking on the part of several people including

practising teachers, education officials, church and community leaders, and was

coordinated by an Education Planning Committee under the chairmanship of

Senior Education Officer Taufe'ulungaki, The document outlines general

objectives for teacher education, as well as policy suggestions regarding

admission, curricula (for both the primary and secondary divisions),

accreditation, staff development and the desired profile of a teacher educator.

The three-year Diploma programme currently being implemented at the

TTC is emphasising the training of more secondary school teachers, as many

secondary schools are still staffed with untrained teachers.
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Some Important issues

In considering future plans for teacher education in Tonga, education

officials seemed to be concerned with issues which would affect and are

affected by new policies. Several, including those listed below, seem to be

already apparent.

1. The continuing tendency of teachers, especially those teaching in

Class 6, to spend too much time 'drilling' students for the sivi lui. Getting

children to pass this examination so that they are admitted to Tonga High

School, many people feel, has become almost an obsession with many teachers

as well as parents.

2. The shortage of teachers who are aware of their new role with

regards curricula changes. There are several curriculum development projects

currently being implemented in both primary and secondary schools throughout

Tonga.

3. The problems associated with the used of English as the medium of

instruction and the language of curriculum development (Thaman, 1980b). The

Ministry of Education's effort to delay the formal introduction of English in

primary schools, until Class 3 or 4 met with such widespread public opposition

that the idea had to be shelved indefinitely.

4. The variable educational standards apparent among primary schools.

Government-run primary schools in the main town areas tend to contribute the
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highest proportion of students who are successful in the secondary entrance

examination.

5. Absence of a comprehensive plan for in-service teacher education.

Current practice may be described as sporadic, and is seen by many teachers

as not really leading them anywhere.

The active development associated with formal education that has

characterised the past two decades is reminiscent of the development in

schooling during the early years of the nineteenth century, This probably

reflects the fast pace with which social change is occurring in Tonga, and the

associated attempt by the education system to adapt to these changes.

In the next chapter, an analysis of basic Tongan educational concepts

(ako. rjrjtO) and Viloj. is made. Preceding that, however, is a brief discussion of

the English concept of education as it is viewed by some western philosophers

of education, in order to bring out the conflicts inherent in the two

perspectives.
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training, suggesting that training involves the development of competence in a

skill or mode of thought whereas education implies a linkage with a wider

system of beliefs. Training, Peters argues, cannot be called education because

it has an extrinsic end compared to education which is always intrinsic. As

for ijidoctrication and conditioning, Peters distinguishes between them by

asserting that neither could count as education because they both fail to fulfil

the minimal criteria of wittingness and voluntarincss.

Wilson (1977), like other philosophers, stresses the need to identify

certain necessary features of education. Carson (1984:42) describes the three

senses of education which Wilson (1977) identifies as, I) education as a

universal, human activity; 2) education as the institutionalisation of that human

activity; and, 3) education as a field of study.

Carson (1984:41-42) is critical of Peters' and Wilson's definitions of

education, arguing that both fail; Peters1 because it allows too much to count

as education, (particularly given Peters' (1979) more recent, modified

definition of education, which, Carson reports as a "softer" one as it includes

the development of aesthetic and religious awareness) and, Wilson's because it

permits too little. He goes on to say that the concept of education is too

vague anyway. As an alternative, he suggests that philosophers analyse the

concept of "schooling" because that is less vague, and can be divided into

'types' {of schooling), each of which would provide criteria for establishing

genuineness and quality of 'educational' activities and 'educated' people.
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Wilson (1984:54), in replying to Carson, insists that for him education

must involve some kind of overall policy, and that one can only 'educate'

people. He also warns of the inadequacy of analysing schooling, because some

schools fail to educate. He suggests that, "disasters often arise not because

schools fail to educate well, but because they do not educate at all: either (in

liberal societies) the necessary apparatus is dismantled through feelings of

guilt, anti-authoritarianism and lack of nerve; or else (in totalitarian ones) the

necessary connection with learning (and hence with truth) is disregarded in

favour of some ideology not subject to rational criticism" (Wilson, 1984:55).

Langford (1968:71) on the other hand argues that to become educated is

to succeed in becoming a person, and being able to make choices. He further

suggests, that, the concept of education can only be understood in the light

of a prior understanding of the concept of society. The possession of a

language, as far as Langford is concerned, provides the best evidence for

saying that someone has a conception of the world [and of society].

Langford (1973:18-19) also draws attention to the relationship between

education and learning, suggesting that this is what differentiates his and

Peters' and Hirst's (1970) definition of education. Langford makes some

important observations about learning, including the fact that it is not only a

psychological concept but also an epistcmological one.

Hartnett and Naish (1976), quoting Gallie (1956), concludes that

education is an "essentially contested" concept, and because everyone needs to

have some conception of education, there is bound to be competing views

^i^iiiSi:iiiiMSJMi:ik'''



165

about the nature of and what count as education. Furthermore, because

education is an essentially contested concept, it is not justifiable to set down

a fixed and ordered set of goals for schools to follow; rather schools should

have a diversity of aims so as to reflect the variety of current views of

education.

Hayes' (1982) account is a critical analysis of various philosophers'

attempts to define the concept of education, and he seems to think that there

is something "wrong" about the way philosophers talk about education. For

example, he (112) challenges Langford's (1973) notion of education by pointing

out that learning clearly does not characterise all cases of education.

Tarrant (1981) on the other hand tries to link the different conceptions

of education to political processes. He suggests, for example, that under a

liberal democracy, three forms of 'education' might arise, elitist, pluralist and

participatory. The first two of these he associates with what he calls "market

democracy" and the third with "moral democracy". The latter (moral

democracy), he suggests, has its basis in the belief in the moral potential of

the individual in relation to political affairs. He further suggests that a

fundamental weakness in the market conception of democracy is the fact that

its values cannot provide enduring support for the institutions and practices

designed to give a moral polity.

Tarrant (1981:63) specifically argues that although market democrats

claim a value-free approach to education, they are really only interested in

training and socialisation, both of which have predetermined ends. Reason,

!'?i^$2'V
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he suggests, has only a limited role to play as a person does not usually

question why she is in an occupation at all, having been simply 'trained' for

an occupation, With reference to socialisation, he argues that to socialise is

logically to take certain norms as given, and reason is only necessary when

discussing procedures. Given Tarrant's distinctions, the concept of education

as expounded by western philosophers may be viewed as incompatible with that

associated with a market democracy, and as commensurate only with a moral

conception of democracy.

Such difficulties associated with 'defining' education are characteristic of

philosophers. Ordinary people do not have much trouble with 'education' and

everyday discourse is carried on with no great regard to the meaning that

people attach to the term 'education'. However, despite the fact that many

people differ in their conception of what constitutes 'education', most people

seem to agree that education is necessary and valuable.

The Tongan language docs not discriminate in the same way among the

concepts of education, training and socialisation. The term ako and its

derivatives includes all these concepts and more. Thus, Langford (1968) is

probably correct when he suggests that the concept of education can only be

understood in light of prior understanding of the concept of society.

Analysing Education

In addition to discussing what education is, philosophers have also widely

debated the method which should be used to analyse education. Many employ
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the method of conceptual analysis, whereas others have objected to this

method. Nidditch (3 973:235), for example, objects to what he considers to be

philosophers' values and preferences masquerading as truths. He brands the

recent phase of Anglo-American analytical philosophy as 'neo-Ramism'. A

Ramist, he suggests, finds an argument, then, characteristically implements a

'logical analysis' of the subject by drawing material out of the subject itself,

There is, for a Ramist, less need to rely on the collection of material culled

from authors in commonplace books, for he thinks of himself as securing his

arguments from the 'nature of things,' with which his mind somehow came into

direct contact.

Inglis (1975:58) also critisises conceptual analysis, claiming that "in

practising this style of thought, philosophers do their considerable bit to

make more trivial the study of education and deprive the world of its

ideology, and they ignore the whole culture in which a concept has its use."

Hayes (1982:58) reaffirms that, by ignoring the whole culture in which a

concept is applied and attempting to give a neutral and logical analysis of

only those concepts that interest them, philosophers chronically misdescribe

these concepts. Chan (1984) agrees with the importance of considering the

cultural system in which concepts occur and he suggests that both the system

of thinking and the system of learning are formed in relation to a cultural

system. Using the Chinese as an example, he says that for ancient Chinese,

the emphases of education were on human nature and human relationships.

Such emphases are clearly evident in education in Tongan society.

Accordingly, in this chapter, the cultural contexts in which Tongan

educational ideas are expressed, are important considerations.
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An important first step in an analysis of Tongan educational contexts

has been the consideration of the historical context of educational

development in Tonga. Whereas western formal education has its origins in

Athenian civilisation, which later spread to western Europe, Tongan formal

education has its origins with the establishment of Vesleyan missions and

others that followed them, which brought their education to the Pacific

Islands. From these beginnings, it was inevitable that people's ideas about

education (worthwhile learning) would be changed and/or modified, as new

meanings were added to old ideas and new contexts demanded a re-examination

of old meanings and concepts,

TONGAN EDUCATIONAL IDEAS

Education and Societal Goals

It is assumed in this study that in Tonga, as in other societies, the

'meanings' of educational concepts are largely related to the goals of

education and what a society considers worthwhile. Throughout history,

various societies have differed as to what they considered worthwhile. They

have, however, generally shared a view that education should aim at ensuring

"the cultural continuation of the group, race or nation, transmitting

knowledge, skills and values from the mature to the immature, either

informally through the social milieu or formally through the school" (Gutek,

1972:11), Such worthwhile patterns and values of a culture are reflected, is

also assumed, in language especially in meaning.
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Education in Tonga Prior to Schooling

Shipman (1971:70) suggests that traditional societies did not have a

specialist system of education and that schools occurred only where social

organisation had started to become complex. What is implied here seems to

be that traditonal societies are simple, at least in regard to their social

organisation. Perhaps this view arises because of what observers noted about

the nature of the division of labour in such societies, where children tended to

follow the occupations of their parents. Yet, from another perspective, for

example, as regards social and political organisation, some traditional societies

may be regarded as complex. Eighteenth century Tongan social organisation

was certainly complex, at least complex enough to confuse Captain Cook and

his men, who found it difficult to understand the intricacies of political

organisation, because they were applying their own notions of kingship to the

Tongan situation. They were not able to appreciate, for example, the

distinctions Tongans made between the notions of pule and 'eiki.

As far as the origins of formal education in Tonga is concerned, and

perhaps contrary to what we may interpret Shipman to suggest, schools

developed primarily because the missionaries wanted to convert the people to

Christianity and 'civilised' them, rather than because society was becoming

more complex, However, schools in Tonga did eventually serve the function

which Shipman suggests, of mobilising labour.

The missions as well as a new-styled government, needed school

teachers, clerks, and other types of workers. Furthermore, ordinary folks
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(commoners) were, for the first time, provided with the same opportunities to

learn, in the new schools as their chiefs. As mentioned earlier, prior to the

introduction of missionary schooling to Tonga, organised learning was

available only to the hou'eiki (aristocratic) groups or persons considered

repositories of privileged knowledge. Such people were instructed in specific

knowledge and skills of acceptable behaviour, as well as practical skills, such

as those related to warfare or special fishing techniques, in the case of men,

or the making of valuable ceremonial exchange items or koloa such as special

fine mats and tapa cloth, in the case of women. Cummins (1977:32) quotes G.

Vason who wrote in 1810 that:

In the evenings in particular, the chief and his family and friends
gathered for 'nocturnal confabulations', designed to refine the
mental processes, improve language facility, and instruct in
acceptable behaviour." Singing, dancing and other things, such as
measuring time and calculating were also taught.

Most early Tongan education, however, was informal (unorganised,

worthwhile learning), and aimed at the continuation of the social order and

the maintenance of the status quo, or what Shipman (1971:70) refers to as

"cultural continuity". Such aims necessitated that people fit their roles in

society and keep their desires and knowledge within those limits appropriate to

their positions. In situations where learning was institutionalised, as, for

example, in the case of the education of some members of the aristocracy, the

values taught did not conflict with those of the larger society; in fact they

reflected the nature of the society.

f 1 1 I T " ! ' ' • • . ' ' • . " ' • '
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It is possible to regard education aimed at cultural continuity in socially

stratified societies, such as in Tonga, as being reminiscent of the situation in

early Greek society, In such a society, O'Hear (1981:43-44) for example,

suggests, people were indoctrinated with a "noble lie" (or magnificent myth,

according to some translations) that each child was fashioned by a god from a

mixture of earth and metal, (copper or iron in the case of workers, silver for

auxiliaries, and gold for the guardians), and that there was a prophecy to the

effect that the state would be ruined when its actual rulers were made of

copper or iron. Such a myth, O'Hear further suggests, was later justified by

Plato as serving to increase the loyalty of the citizens to the state and each

other.

Such a Platonic view of education was highly practical and geared to the

needs of the individual as a member of a particular society. ^ Prior to the

introduction of schooling to Tongan society, informal and non-formal

education was provided largely within the 'api (household) and to some extent

within the wider community, through a variety of means such as myths,

legends, dance, poetry, proverbs and certain rituals like the kava and 'inasi

(presentation of first fruits, especially yams, to the Tu'i Tonga) ceremonies.

The arrival of the Christian missionaries called for a widening of this

pragmatic approach to education. Through Christianity and schooling,

Victorian, Protestant culture and ethics spread throughout Tonga and other

Pacific islands. Worthwhile learning became closely associated with learning

those things that the missionaries deemed important and necessary for living in

an ideal society which they defined according to their perceptions of the good

pious life. Hence the emphasis of education in Tonga shifted from the 'here
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To Learn

Ako in the context of 'to learn', would apply both in a more

traditional as well as in a modern context, and is commonly used in the

following ways:

Na'a ke ako faka'uli *i fe? (Where did you learn to drive?)

Ko e fa'ahinga 'ulungaanga na'a ne ako mci 'api. (He learned those

manners at home); or

'Ofa ke ke ako mei ai ha 'ulungaanga 'oku taau. (Hopefully you will

learn good manners from him).

Feinga ke loua teke ako e ngaahi anga 'oku kovi (Try not to learn bad

habits)

Instruction

Ako in the context of instruction in specific areas or subjects, both in a

traditional and more modern sense, is usually preceded by fa'ahinga:

fa'ahinga ako ki he toutai (fisheries)

fa'ahinga ako ki he mo'ui (health education)

fa'ahinga ako ki he sino 'o e tangata (human physiology)

^md&^k^^%!S^^l-'S'-h
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Training

Ako in the context of 'training' or preparation for a particular

profession, is used in the following ways:

'Oku ako neesi 'a 'Ana ('Ana is training to be a nurse);

'Oku ako loea 'a Seini (Seini is training to be a laywer);

'Oku ako taipe 'a Sione (Sione is training to be a typist).

To Study

Ako in the context of 'to study'", is used in the following ways:

Tau ako.! (Let's study!);

Nala**ke ako. mialohi? (Did you study hard?);

'Oku 'ikai talu fie ako au (I don't want to study; and,

'Oku nau ak.Q lea faka-Fisi (They are studying Fijian),

viM^i^sSilSSS^S*-^;-:^;/:!/.'..1.1.:



















time - at play, during work and every time a thought
enters one's mind. However, one may well ask, what is
the real purpose of educating young boys and girls, these
days? After all, there were no schools in ancient times,
yet people were happy, and there was nothing wrong with
having no schools. Why were the benefits of schooling
delayed until the introduction of Christianity?

There are several reasons why we need to teach
young people. First, if one is not educated, one is not
able to gain (this very useful thing called) enlightenment
no matter how small one's 'light' may be; Second, one
needs education so that one can be useful to one's family
as well as nation, through obtaining gainful employment;
and, third, if one wishes to see one's nation progress and
become prosperous, one must be educated. There may be
other worldly reasons as well.

There are, however,'religious' reasons as to why
education is important. They are listed here in order of
importance, with the most important reason last.

First, man's mind does not belong to him, nor is wisdom
something hidden in nature. These things belong to God
and He has a purpose for everything. We ought not to
disregard these things but put them to proper use. We
do not fully understand the Good, nor when it may end,
yet we must continue to do good because it is God's will
and man must obey Him.

Second, we learn in order to gain enlightenment, so that
our light may shine forth into the world as the Bible
says. If we do not learn anything, our minds will remain
in darkness, making it impossible for us to shine, thus
disobeying the Bible which commands us to shine brightly
and not quiveringly.

Third, education is searching for the secret treasure, the
one which some call poto. and perhaps they are correct.
However, they ought to call it Truth, because we can
obtain poto that is not true and therefore useless. But
then, what is Truth? The bible has the answer. It is
God's spirit, so that one's search for Truth -- one's
education -- is a search for the basket within a basket.



The above example shows that the concept of ako is both general and

specific, as well as context related, Faiako then, like ako. may be used to

refer* generally to roles relating both to formal, informal as well as non-

formal education. However, since, in the Tongan sense, it is learning and not

teaching that is the central condition of ako. the teacher or faiako (literally

one who does or makes ako. 'fai being a prefix meaning to do, make> or

enable) is the one who enables, makes, or helps bring about learning/

teaching/training, etc. A faiako. therefore, makes learning (possible). People

who wish to learn certain knowledge and/or skills seek the appropriate faiako.

A faiako's superior knowledge and skills are reflected in his/her general

behaviour and life pursuits. A master faiako (fa.iia.kioi..ii..mo'o.nii-a) is one whose

actions as well as beliefs were to be imitated by those who wished to be like

him/her. For example, people refer to Christ as the master teacher.

The importance of a faiako lies in her contribution to another's learning.

This implies that what the faiako does as well as what she is, are both

important considerations, because others learn (ako') from the faiako things

other than the specific skill or knowledge she is supposed to teach (ako'i).

Attitudes are equally important things that students learn from a faiako.

Faiako thus may be said to be a general concept, with an implication that

there is more to it than what goes on in a classroom or school, relating to

the formal school curriculum.





































As formal education developed in Tonga, and higher academic levels were

achieved by students, to be poto came to be associated with success in the

most advanced examinations, so that by the 1940s and 50s, a university

education culminating in a degree became the major requirement for the

tokotaha poto. Tongan people, for example, still sing the praises of Prince

Tungi (now King Taufa'ahau Tupou IV), because he appropriately became the

ultimate in poto and became the first Tongan to receive, not just one

university degree but two: a BA and an LLB from Sydney university.

Although the notion of applying Mk> in order to survive in society has

thus become more the application of 'ilo to survive in formal education, in

schools and in tertiary institutions, the underlying goal of poto (and a_koj has

remained usefulness to society. Consequently, what is valued is not so much

the gaining of a degree for its own sake (as was the case with the early days

of secondary education), but the usefulness of the achievement in securing the

means for fulfilling one's obligation to the group(s) as, for example, through

gaining a prestious job.

From a general Tongan. perspective then, a person who is poto remains,

by definition, one who has applied his Ik) in a way deemed to be useful

(even if it is to pass examinations!), and one often hears people remark (of

someone who has a lot of paper qualifications but is doing nothing useful)

"Ko e ha e 'aonga hono poto. 'o kapnu 'oku 'ikai ke ne fai ha me'a? (What is

the use of his education if he does nothing?). The achievement of poto in

the modern sense is seen to be a product of the positive application of 'ilo,







because of the foreign nature of schooling, formal education also works to

change society, rather than maintaining it). This utilitarian orientation of the

philosophy of Tongan education continues to influence the formal education

system, thereby making it more of a training system in the sense that Peters

uses "training". Such a traditionalised view of education (ako.) is reflected in

teachers' attitudes towards the importance of their role in mainly social and

moral terms. The importance of helping children pass examinations is also

viewed from an utilitarian perspective: to be successful in the examination, is

to become skilful (poto) at such a game. This is seen as necessary for

obtaining a good job, irrespective of the nature and content of examinations.

A good job would enable one to meet one's fatongia (obligations) to a variety

of groups in society, thus providing for personal satisfaction and securing a

good kaha'u (future) for learners,

3. Because the Tongan notion of ako is closely tied to social

considerations, intellectual considerations form only a part of the role of

schools, and therefore of teachers. More so perhaps than in western

industrialised societies, in Tonga teachers seem to be very much aware of the

diffuse nature of their role as faiako. The emphasis the school curriculum

places on western educational ideas, such as individual development, critical

thinking, inquiry, child-centred learning, pupil questioning, etc., are often de-

emphasised by teachers, perhaps because of the difficulty of applying them to

Tongan situations. This is not to suggest that all Tongan teachers have

difficulty understanding such ideas; many teachers do appreciate their value in

the context of preparing children, say, for higher education. It is that the

very assumptions underlying these ideas tend to conflict with what teachers
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to A Blueprint for Teacher Education in Tonaa that "while other variables that

might affect the delivery of an efficient and effective educational service were

accorded due recognition, it was acknowledged that the teacher factor was not

only the most important but the one factor calculated to have most impact

both in the short and the long terms." In this vein, this chapter reports a

case study of the perceptions of Tongan teachers of their role and how

members of a particular culture shared certain ideas and beliefs, which in turn

influenced the way they saw their work.

There is no suggestion here, however, of an overly cultural deterministic

approach to ako and faiako: rather, the point that is stressed is the

importance of cultural values and traditional notions of education in the

further understanding of the formal education process, its evolution, and

especially the attitudes of the participants in that process. In short, as

mentioned earlier, the assumption made here is that Tongan cultural patterns

of behaviour exert strong incluences on, but do not totally determine,

teachers' perceptions of their role. This chapter therefore attempts to

summarise teachers' role perceptions, obtained from a variety of sources, most

important of which were; 1) teachers' interviews, related to teachers'

perceptions of the main characteristics of the ideal teacher, including

reflection on favourite teachers from the past, teachers' attraction and

dedication to teaching, and receptiveness to change; and, 2) a questionnaire

survey, which focused on teachers' rankings of different role areas as well as

their associated tasks, with particular reference to the relative importance of

social as opposed to the intellectual aspects of the teacher's role.
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some changes in current school offerings, at both primary and secondary

levels (see also Thaman, 1981b). Twenty-seven teachers indicated their

willingness to participate in curriculum materials production, and thirty

said that they would be willing to trial any new curriculum materials

introduced to their schools. These answers indicated a general agreement

among some teachers, that they had accepted their new role in the process of

curriculum development.

When asked about the kinds of changes they wished to see in order to

assist them with their task of teaching, fifteen out of thirty-three

teachers said that they would like to improve their qualifications through

improved opportunities for further studies. Two other 'necessary' changes

mentioned were improved relations among colleagues, and more teaching

resources and materials.

Some Preliminary Conclusions

From the teachers' interviews, the following preliminary conclusions

were made, of which some clearly underlined the importance of pervasive

cultural contexts of thinking, whereas others seem to be more technical and

less culturally oriented:

1. Teachers perceived their role not only in terms of what they did in the

classroom but also in terms of what kinds of persons they felt they ought to

be, In other words, the role of the teacher was seen as both being and

doing. Their observable activities, teachers believed, were the results of
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traits often believed to be of special significance in (Tongan) society, such as

'ofa (compassion), fa'akataki (tolerance), fakama'uma'u (restraint), fai totonu

(honesty), and so forth. Teachers recognised that Tongan children learn from

observation and imitation of adults, so that it was important to set good

examples to others, through appropriate behaviour manifested in being and

doing the appropriate things, defined in relation to those traits and cultural

contexts which Tongan people emphasise.

2. It was very important for a teacher to be ooto he fai 'cne ngauc. (to

know what to do, and do it well). In this regard, it was important that the

teacher was well prepared (matcuteu), understood the pupils Cilo "a e fanau).

took part in extra-curricular activities and helped children with their problems,

Again the effectiveness with which teachers are able to understand children

and help them with their problems, and to maximise their involvement in

extra-curricular, often community-oriented, activities (such as sports, concerts

and feasts), is predicated on their understanding of their culture and the

valued contexts within it.

3, Tongan teachers thought highly of their work in relation to other

occupations, with many regarding teaching as a 'calling* (ko e m) from God.

Others said that they wanted to serve God and their country (fomia.). This

reflected a general belief among Tongans that one's life is predestined by God

(emphasis on the supernatural), and that one ought to be satisfied with what

one ends up doing as that would equate with serving God through His

representatives on earth, that is, those in positions of power and authority

(emphasis on rank and conformity),
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4. Many teachers, however, were attracted to teaching because of the

relatively good financial returns. Better salaries meant better ability to meet

one's fatongia (obligations) to one's immediate as well as extended family, not

to mention one's church, village, island or the nation. Those who were

teaching in mission schools received other benefits, such as access to land on

which they could plant crops, and free domestic help from students, as well as

free housing in some cases.

5. Most of the teachers interviewed thought that the current offerings in

both primary and secondary schools needed changing, with most expressing

willingness to participate in curriculum development. The desired changes

were commonly related to what was considered 'useful' for children when they

leave school. Most teachers recognised the fact that there is a decreasing

number of paid jobs for secondary school leavers, and, thus, a need to

prepare students to do something for themselves, otherwise how else would

they be able to meet their obligations? The mainly academic nature of the

curriculum was seen as the main cause for failure of students in external

examinations, and there was a general feeling of futility regarding attempts to

vocationalise the curriculum, because of the high regard in which the general

public holds those who have high academic qualifications.

6. Many teachers were concerned with what they perceived as bad

interpersonal relationships among those with whom they worked, and wished

something could be done to remedy the situation, emphasising the importance

of positive social relationships in relation to the effectiveness of their work,

Lk fiS^si^i^Sa1^! iT i feSCi ; ; ;•!;'•
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both in and outside the classroom. Such differences reportedly arose when

colleagues or superiors both within the school and in the central

administration, seemed to be concerned more with their own individual

interests and/or advancement than with service to the school and the wider

society.

7. Teachers believed that in order to be a good teacher certain kinds of

knowledge {'Up.) and skills fpoto) were required. Most important of these

were those related to the subjects they were teaching and how children learn.

8. Teachers, however, did not regard the ability to evaluate children's

progress in learning properly as a top priority. This was either due to the

fact that they did not know other techniques for evaluating learning than the

knowledge-based, teacher-made tests they commonly gave students, or they

depended on people they regarded as 'experts' in these matters to provide the

regular assessment required, through various tests and standardised

examinations.

9. In order to make them more effective teachers, many believed that

further studies (ako) were necessary, and many teachers wanted more

opportunities to improve their qualifications. Higher qualifications would also

result in improved chances for promotion as well as better pay.

10. Inadequate facilities and lack of teaching materials were seen by many

teachers as hindering their work. However, this was a problem that many

considered so characteristic of schooling in Tonga as to be hardly worth
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importance of the moral and social roles of the school and hence teachers, as

compared to their intellectual role.

Responsibility for Character Training

In order to further solicit views on the relative importance of moral and

social aspects of the teachers' role, teachers were asked to indicate whether

they considered concern with 'ulungaanaa (character training) to be their

primary responsibility or the responsibility of parents. Table 7.6 summarises

teachers' reactions to this question with approximately 60% of the teachers

believing that teachers had a greater responsibility for teaching appropriate

behaviour than parents.

From these responses, it would appear that teaching children appropriate

behaviour was considered by those teachers surveyed, as the most important

role of teachers in Tonga, even more important than preparation for

examinations, involvement in curriculum development, and other more

academicaly related considerations. These findings are in line with the

suggestions made by teachers who were interviewed, about the desired

characteristics of an ideal teacher; such nominated characteristics implied a

diffuseness of the teacher's role that is in accordance with the Tongan notion

of faiako. which incorporates both what the teacher is and what she/he does.







228

(liio) necessary for passing examinations, which, in turn is a prerequisite for

fulfilling obligations to and gaining prestige for one's family,, country and God.

2. Teaching children appropriate behaviour was believed to be a more

important task than preparing them for examinations. This reflects traditional

emphases of the Tongan culture that are reinforced in the school

environment. Respect for rank and authority, conformity to rules and

regulations, the emphasis on the supernatural, the importance of 'ofa and

restrained behaviour are all important considerations for teachers, and many

consciously and unconsciously perpetuate these through: a) the respect they

display (perhaps unwillingly at times) to persons of higher rank, such as the

principal or a visiting high-ranking official; b) upholding the school

regulations through the school rituals such as the schools assembly and other

religious ceremonies; and, c) the sheer nagging of students, and many other

subtle and unsubtle ways.

3. Primary and secondary school teachers differed, but only slightly, in the

relative weight they gave character training and examination preparation, with

a surprisingly high proportion of secondary school teachers emphasising their

social and moral roles compared to teaching subjects. It is suggested here

that perhaps given time, more teachers will tend to view their roles in less

diffuse ways, resembling those in the United Kingdom about whom Musgrove

and Taylor (1965) reported. Perhaps as Tongan society becomes more

westernised and commercialised, and as the teaching force in Tonga gains more

university and overseas trained teachers, so the perceptions of teachers of
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their role may well change. The possible implications of this for Tongan

society must be seen as an important consideration by those responsible for

teacher education in Tonga.

4. Most teachers had a positive attitude toward participating in curriculum

innovation and indicated their willingness to be more actively involved in

curriculum development work. This was confirmed, by opinions of teachers who

were interviewed. This positive attitude toward curriculum development work

augurs well for the many curriculum projects currently being implemented in

Tonga. However, the problems which are arising in relation to new curriculum

implementation are often associated with the failure of teachers to understand

fully what they are being asked to do. The need for curriculum development

to go hand in hand with teacher education cannot be overemphasised.

Participation of a few teachers in curriculum writing and/or decision making

does not guarantee that the teaching force, at the level of national

implementation, will respond adequately to their new tasks, Curriculum

development strategies, based on real understanding of teachers' attitudes and

needs (as well as those of students) could go a long way in ensuring that

effort and money are not altogether wasted, as has been the experience with

some curriculum projects in the past.
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ADAPTATION OF FOREIGN VALUES

What IS useful and appropriate in a given society of course changes, and

Tongan society has experienced almost two hundred years of contact with

western civilisation. During this time, Tongans, like other indigenous peoples,

have*been affected by a whole host of what, to them, were foreign values and

new ways of doing things. Some of these new values compete with more

traditional ones. Over the years, however, many of these new values and ideas

have become incorporated into peoples' matrix of competing values and are

influential factors in decision-making, social mobility and the resultant quality

of life. As Rich (1968:157) suggests,

Each person is born, lives and dies within a cultural
matrix of competing values. The attitudes he takes and
the decisions he makes in reference to these values will
determine the quality of his life.

Today, many Tongan people continue to adapt to new values and ideas

and have made some of them their own. For example, they now embrace

Christianity, a universal religion. Their definition of ako (learning) is now

closely associated with western, formal educational practices, as they boast

about the achievement of universal primary education, and the new tradition of

free and compulsory education since 1876. The 'new', individualised land tenure

system supports a predominantly subsistence economy which exists alongside

the new emphasis upon a market-oriented cash economy and increasing

dependence on foreign aid of varying descriptions.

Similarly, British-inspired parliamentary and legal systems, headed by a

constitutional monarch have resulted in a special brand of Tongan
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'democracy', probably unique in the world, deriving its authority and power

mainly from traditional beliefs about the divinity of Tongan super-chiefs and

reinforced by modern religious and educational notions of liberty and equality

and the rights of people to participate in modern government.

These new concepts of religion, formal education, land tenure and use,

politics, law and order, and so forth, although having their origins outside of

Tonga, remain distinctively Tongan, because they have been integrated into

existing belief systems and utilised by people to fashion their own ideas and

values -- ones which they emphasise because they consider them important

and useful in the context of the way people live and organise their Lives, and

in the way they assert what they consider to be their Tonganness.

As suggested above, this Tonganness, which includes Tongan traditions,

valued contexts of thinking, and basic Tongan educational ideas, exerts

strong influences on, and is influenced by, the formal education system, For

example, in the process of translating new and/or introduced (educational)

ideas, Tongan ideas associated with ako become incorporated into the ways

people regard teaching and learning in formal education, so that what often

results is a concept of ako that is a composite product, one which has

elements of both the introduced idea as well as the Tongan interpretations

which people bring to bear on the idea.



Tongan traditions (both ancient and more modern traditions such as the

emphasis on Christian values and formal education) influence the way many

people perceive their place (and usefulness) in society. Persons arc thought of

as occupying a variety of different tu'unea (positions) and are expected to

behave according to the dictates of these positions.

A ranking system exists for these positions, which are thought of as

either personal or titled. Personal positions are derived from kinship

relationships. Here, positions are ascribed, and are either 'eiki (privileged) or

tu'a (not privileged), depending on the context; persons occupying 'eiki

positions potentially have the authority to make decisions and 'lead' those in

tu'a positions, provided the latter recognise and accept the actions of the

former. Such mutual recognition between these two elements form the basis of

the concept of pule (authority) in Tongan social and political spheres. Titled

positions (or titles) are patrilineal and are ranked according to the original
5

title holder's relationiiip to the Tu'i Tonga line, as in nopele titles, or to other

considerations, such as those associated with modern government. Ranking of

titled positions apply more generally in society, whereas personal ranking

applies within a particular kinship grouping, such as in a kainga..

This system of ranking of titled and personal positions is used by

Tongans to justify their beliefs and actions, as well as symbolically, in the

context of actions taken in the wider societal or national interests. Such





Tu'i Kanokupolu Siaosi Tupou I (King George Tupou I), to reinforce his

political unification of and hegemony over Tonga, A descendant of the Tu'i

Ha'atakalaua and. Tu'i Kanokupolu lines, King George not only had the social

and political bases to be aujc in all of Tonga, but also the support of the two

mostv influencing socialising agencies at the time, lotu (religion) and nko

(formal education). Consequently, during his reign, Tonga witnessed a sort of

cultural revolution, so far unequalled in modern Tongan history. Although

people's ideas and values have been modified, modernised and monetised, very

little has changed in terms of the political and social structures which either

existed or were created during his time,

THE SIGNIFICANCE OF CULTURAL VALUES

As stressed earlier, one of the underlying assumptions of this thesis,

following that of cognitive anthropologists, is that different cultural groups

develop distinctive systems for perceiving and organising the world around

them. These systems, which I have referred to as valued contexts of

thinking, may be said to consist of ideas and beliefs that people emphasise

and that help guide their behaviour. Whether held consciously or

unconsciously, such values and beliefs provide a sort of basis for a cultural

group to explain its own and others' behaviour; to justify its actions, as well

as mobilise others into action. Valued contexts of thinking, therefore, may

be said to form a kind of ideological framework against which Tongans judge

their actions as well as those of others> and, it is suggested here, could

provide a useful framework within which non-Tongans may better understand

the thoughts and actions of Tongans.
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social and moral (rather than intellectual) considerations in learning. This

does not necessarily mean that Tongans do not value the intellectual capacities

of persons; rather that such capacities are to be utilised for the common good,

more than for individual advancement and/or aggrandisement.

Emphasis on the supernatural, or spirituality, is still very strong in

Tonga, Lotu (religion, church, prayer, etc.) permeates every facet of Tongan

culture and, together with 'traditions', is a powerful force in the life of almost

all persons in Tonga, whether they admit it or not. Religious and traditional

values provide the rationale for almost every family, village, school, church,

and indeed national kavenga (function/obligation) in which individuals as well

as groups are expected to participate.

'Ofa is a concept that combines Tongan and Christian characteristics,

and provides the moral justification for all positive acts. It facilitates the

formulation of a personal as well as a social ethic for Tongans, and it is often

used more literally to mean Love or friendship. For example, the Tongan

translation of Captain Cook's name for Tonga, 'The Friendly Islands', is 'Otu

Anga 'Ofa.

Formal conformity to the written, but mainly to the unwritten, rules of

society is still highly regarded by most Tongans, and arguably plays a major

role in sustaining and maintaining the uniqueness which Tongans believe

characterise their culture. Although Tongans do not have a monopoly on

compassion, sharing, communal consideratons, and so forth, they nevertheless

believe that their brand is different from others, and, through their perceived
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ideology, they aspire to behave according to these emphasised ideals.

Social relationships are very important and are determined through a

complicated network of mainly kinship relationships. Such relationships

influence both social and political behaviour, and, together with an introduced

system of law and order, provide the necessary sanctions for people's

behaviour. The metaphor of kinship is pervasive, even among Tongans who do

not Jive in Tonga. As most Tongans know, outside Tonga, everyone belongs

to a metaphorical ICainga Tonga, and therefore is expected to behave

accordingly with other Tongans. Because the concerns of the individual and

the concept of 'close' friendships with non-kinsmen are usually seen as less

important than even distant kin relationships (even if people have never met!),

it may be said that Tonga epitomises the saying that 'blood is thicker than

water'. This is often difficult for non-Tongans, especially those from more

egalitarian or less kin-based communities, to comprehend.

Finally, the emphasis placed by many people on restrained behaviour

seems to lead to a certain weakness in people's propensity to be critical in

the western sense. Such a situation is often regarded by educationists as a

disadvantage, particularly given the current emphases of educational

innovations on the development of critical thinking skills and individual

abilities.
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AKO. TLO AND POTO

IN RELATION TO VALUED CONTEXTS OF TONGAN THINKING

Ako (learning) in Tongan society, therefore, is to be seen generally as

both %an activity and a process, aimed at making persons poto -- persons

who know what to do and do it well. Underlying this notion of the Ideal

poto (educated or learned) person, is the expectation that he/she be 'aonga

(useful) to somebody or some group, whether it is parents, family, church,

village, and so on, One who is not poto is vale (literally, stupid), is of no use

to anyone (tale'ao.nga), and therefore regarded as a social outcast or misfit.

The ideal of poto denotes the ability to apply useful knowledge f'ilo) and skills

(taukeQ appropriate to the demands of the contexts concerned. In this way,

one may include in the definition of the ideal of poto. the ability to make

informed decisions, based on necessary information, including those derived

from contexts deemed to be valuable by Tongans. Decisions are perceived as

'good' if they are motivated by 'ofa> the moral justification for anything that

may have good and positive results. Thus the achievement of usefulness

('aonga) through the application of knowledge Clio.) and skills ftaukei). with

the underlying moral justification of 'ofa. seems to provide the conceptual

basis for a Tongan philosophy of ako.

During the nineteenth century, Christian missionaries not only introduced

a new kind of learning (ako) to Tonga but also brought with them

unprecedented stores of new 'ilo (knowledge), which were disseminated

through the institutions of the church and the school. In the course of

translating the new concept of education, a different notion of poto
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developed. It was associated with schooling. The old meaning often

associated with smartness and intelligence, manifested through outdoing one's

enemies in order to 'survive' in particular contexts, gave way to one where to

become rjoto. became associated with attending school, learning to read and

write and knowing the scriptures. PoiQ, thus, became increasingly associated

with formal education to the extent that by the 1870s the term kau poto

(educated people) was generally applied to secondary school graduates in the

mould of the Moulton tradition, and later of all secondary schools. Through

a.ko (schooling), 'Ho. was obtained and poto achieved. hOVVEVER, the ultimate

aim of ako (formal education), has remained the same as for non-formal and

informal education - that of usefulness Caonga) to some group, whether it is

the kainga or the society (fojvua.) as a whole. Poto. as the achievement of ako

(especially formal education) has become the instrument with which many

people believe they would become more useful to their respective social groups.

This perception of usefulness often provides one with a sense of personal

worth and satisfaction, Thus education, in the process of translating it into

Tongan contexts associated with ako. 'ilo. and poto, have taken on basically

traditional Tongan interpretations and meanings, with the emphases being on

social and moral rather than intellectual considerations.

AKO AS SEARCHING FOR POTO CFEKUMI KI HE)POTO

Crown Prince Taufa'ahau used the power of metaphor in describing ako as

a 'basket within a basket'. (The symbolism of kato implies the gathering and

storing of things or ideas considered to be of value to someone or some

group). Metaphors, says Langford (1968:47) function in a similar way to
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models in that they suggest an analogy between two things, without saying

what it is. They are useful in drawing attention to certain features of what

we wish to understand by implying an analogy with something we already

understand or suppose we understand.

In writing about the aims of education, Langford (1968:48) uses a

traditional travel metaphor -- that of the journey. This metaphor, he

suggests, has been used extensively in educational discussion, for instance the

'Parable of the Ship' in Plato's Republic. The use of the travel metaphor is

in line with Langford's idea of education as a practical activity with specific

ends, the journey symbolising an activity aimed at getting to some (desired)

place. For a journey, a destination is usually identified, together with specific

instructions as to how to get there, Langford (1968:49) however, suggests that

in the metaphorical journey, what is needed is not precise instructions on how

to get 'there' but rather a clear idea of what 'there' is.

I would like to use a common Tongan metaphor to refer to ak.0.. This is

the metaphor of fekumi (communal or reciprocal searching, fe_ being a prefix

denoting communal or reciprocal, kumi meaning to search). Such a term is

commonly used in relation to one of the contextual meanings of 'ilo. where

the activity of kumi has to do with looking for someone or something, and

the achievement of kumi is MJo, finding or seeing the object of the search,

Sometimes the identity of the object of kumi is known, such as when I go to

the marketplace to look for my brother, who had gone there earlier to look

for his friend. At other times, one may only have an idea of what one is

looking for, such as when a Tongan father in days past would go somewhere in
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THE IMPORTANCE OF THE TONGAN LANGUAGE

Both in the typology of valued contexts and the analysis of Tongan

educational ideas, the Important role of the Tongan language, especially its

breadth of meaning, was stressed. Schumacher (1973:67) also stresses the

critical need to focus on and gain a deeper understanding of language asr.Sne

of the most critical aspects of cultural heritage, Freire (1970:13-14) in his

work Cultural Action For Freedom, echoes similar sentiments and argues that

"thought-language is generated in the dialectical relationship between the

subject and his concrete historical and cultural reality."

In this thesis, I have emphasised the significance and uniqueness of the

Tongan language heritage and its central role in learning, expressing and

enhancing the understanding of Tongan valued contexts. Such an emphasis

needs to be recognised and preserved if modern Tongan education is to

reflect Tongan cultural values rather than undermine or alienate them. Freire

(1970:13-14) suggests that societies which have lost their traditional values or

have had them alienated, no longer manifest an authentic thought of their

own, and their 'reality' as it is thought (thought language), does not

correspond to the reality being lived objectively, but rather, to the reality in

which the alienated man imagines himself to be.

It is suggested here that Tongan cultural values and sense of reality

have remained relatively unalienated by years of contact with, and the

adoption of, essentially western models of formal education. This is partly

because the Tongan language ('thought language') has not been alienated and
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continues, in practice, to be the main medium for primary and secondary

school instruction as well as socialisation in the contexts of the wider

society. This is not to suggest that there is not a danger in becoming over-

complacent and failing to recognise the need both to stress the importance of

and to strengthen the Tongan thought-language at all levels of schooling.

Because the descriptions and analyses of Tongan terms and concepts form

a major part of this thesis, a range of different kinds of theoretical

frameworks was examined in the hope that they would assist in these

descriptions and analyses. Schaeffler's types of definitions were adopted,

and the different theories of meaning were summarised. However, the use

theory, together with the technique of conceptual analysis, were found to be

most useful. Finally the Sapir-Whorf hypothesis was also considered, and the

conclusion reached that while language does exert a very strong influence on

Tongans' perceptions of the world around them, it does not determine these

perceptions. Rather language may be said to influence the kinds of contexts

Tongans value and therefore emphasise.

KO E AKO' (FORMAL EDUCATION)

Formal education has continued to modify and modernise Tongan valued

contexts as well as Tongan educational ideas. The school is regarded by

many people as both an agent of change and a vehicle for the transmission of

traditional cultural values.
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King George Tupou I had encouraged the introduction and perpetuation of

formal education (schooling) during his reign because he believed it was the

papalangi's 'ijp that made him poto and which, in his opinion, ultimately made

the white man (papalangi) more (Latukefu, 1974:75). With the help of the

missionaries, the Tongan government progressively enacted legislation which

enabled the considerable expansion of formal education in Tonga. This,

however, was not without a series of philosophical and administrative

conflicts between the missions and the government, such as that between the

Wesleyans and the then Premier, Shirley Baker, in the late 1890s and the

early years of this century,

Today, however, and more particularly over the past twenty years,

formal education in Tonga has become firmly based on the concept of

cooperation between the government and the many non-governmental agencies

(primarily religious) that administer the schools. Such diversity in the control

and administration of formal education leaves some with mixed feelings about

educational administration in Tonga. Ironically, it was often the mission

schools (especially the Wesleyan schools) that consciously teach Tongan

traditions and place more emphasis on the learning of Tongan culture and

language.

While the government administers most of the primary education system

(93% of the total enrolment), non-government agencies have been responsible

for the bulk of secondary schooling (&0°/o of total enrolment), with the Free

Wesleyan Church, the Roman Catholic Church and, increasingly, the Church of

the Latter Day Saints leading the field in that order. Other religious bodies,
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including the Free Church of Tonga, the Scventli Day Adventists, and

Tokaikolo Religious Fellowship, have also become increasingly active in

secondary education. There are, however, current moves by government to

expand its involvement in primary education to include years 7 and 8 (Forms

1 and 2 of secondary school), the implications of which are quite serious for

the non-governmental agencies. Among other things, it will mean a net loss

of students and therefore revenue, as school fees are a significant source of

income for most secondary schools in Tonga.

Although the administration of formal education in Tonga has been

characteristically diverse, overall government control and comparability has

been achieved through standardisation of the curriculum generally, and, more

specifically, through standardised examinations, such as the Secondary

Entrance (sivi hut, the (old) Tonga Higher Leaving, the New Zealand School

Certificate and the New Zealand Universities Entrance examinations. These

examinations or the ones currently planned to replace them, will continue to

exert a major influence on the overall curricula of schools, not to mention

the attitudes of teachers, pupils, and parents.

In terms of the content of formal education, the academic orientation of

the early schools has persisted, although attempts have been made by the

Ministry of Education in recent years to introduce more 'relevant' and applied

content into the school curriculum. This move is part of the reorientation of

formal education to which the Ministry is committed in its plans to make

(formal) education better serve the manpower needs of the nation. The

introduction of practical subjects, such as Industrial Arts, Home Economics,



247

Agricultural Science, and Commerce, and the revision of other subject

curricula, including English, History, Geography, Mathematics and Science, have

all been part of this reorientation.

^Perhaps the most innovative move the Ministry of Education has taken,

in the light of the expressed recognition by teachers as well as members of

the public (see Thatnan, 1981b), of the importance of transmitting Tongan

valued ideas for making pupils 'useful1 in Tongan society, has been the

introduction of Tongan Studies in 1987. Initiated by the Ministry of

Education at the request of the Minister, about four years ago, a tentative

syllabus for Forms 1-5 was prepared, comprising two main elements: Tongan

Culture and Tongan Language. The rationale, according to the Head of the

Curriculum Development Unit, Taumoefolau (1986 ; pers. comm.), was "the

creation of a subject in which students are expected to learn about

themselves and what makes their Tonganness -- their environment, their

society, their culture, history, geography, language, before they learn about

other people/places/things in this world.11

It is probably too early to determine the extent to which this new

subject will contribute toward the 'relevancy' debate or to the social and

moral education of children, but my guess is that, given the orientation of

the school curriculum toward the continuing emphasis on cognitive rather

than affective skills, the emphasis in Tongan Studies will be more on

knowledge about Tongan culture and language, rather than on the inculcation

of Tongan values and ideals. Nevertheless, it will be interesting to see how

curriculum developers and teachers treat the subject, especially when the real
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educational qualifications, but rather village and community elders, with in-

depth knowledge of the Tongan natural and cultural environments. Perhaps

the nature of the subject itself might also favourably influence the selection

of teaching methods and learning environments.

The past twenty years, then> have witnessed unprecedented changes in

formal education in Tonga, not only in curriculum development, but also in

teacher education. In 1986, for example, a new three-year Diploma in

Education progrmme was instituted locally in order to prepare both primary

and secondary school teachers. Until then, students had to go overseas for

secondary teacher education. This move, considered a milestone in the

history of teacher education in Tonga, is intended as a better preparation for

teaching in Tongan schools, as most teachers trained overseas were regarded

by Tongan education officials as "returning to Tonga with unrealistic

expectations of schools as well as pupils," (Taufc'ulungaki, I985:pers. comm.)

Most of these changes have reflected universal concern for the elusive

'relevant' curriculum and the need for improvement in teacher quality and

effectiveness. These are concerns that many educators especially in so-

called Third World countries, have addressed primarily through the

development and improvement of new teaching resource materials and the

introduction of 'practical' and/or vocational subjects, usually with the

assistance of foreign money, consultants and managers.

In Tonga, such developments have been a mixed blessing. On the one
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education, in an attempt to help pupils and teachers sort out their relevance

for their own inheritance as well as For educational development in general.

IMPLICATIONS OF THE STUDY

FOR TEACHER EDUCATION AND CURRICULUM DEVELOPMENT

As has been suggested, the (traditional) Tongan philosophy of education

(a_ko) is rooted in an ideology that gives weighting to social and moral, rather

than to intellectual considerations; i,t is group-oriented and motivated by an

ethic of caring and social usefulness. This is in contrast to the underlying

philosophy of modern educational development, particularly evident in recent

curriculum development initiatives, which emphasise intellectual goals, the

development of the potential of the individual child, and motivation by an

ethic of competition. Whereas modern education philosophies tend to

emphasise the uniqueness of the individual, the Tongan perspective emphasises

the uniqueness and cohesiveness of the group whether it is the kainga or

fonua. or both. The two perspectives are, in many respects, diametrically

opposed.

Ironically, Tongan teachers, although influenced by their Tongan

perspectives of ako. are increasingly expected to implement curricula which

have been inspired by, as well as designed with different underlying

philosophies and assumptions in mind; curricula which promote child-centred I

and inquiry modes of learning. In other words, teachers are expected to tj

implement educational programmes based on assumptions about pupils and

society which often conflict with their own. Such a state of affairs does not
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20. If you had more time in a week, what would you use it for?

21. Of the teachers you had, who do you consider outstanding? Why?

22. Now and then, teachers say that they have had a good day. What is a

good day like, for you?

23. Can you remember an occasion when you felt especially proud of something

you achieved as a teacher? Explain please.

24. What changes would you like to see in order to allow you to do a better

job of teaching?

25. What important tasks do you think a teacher should perform? Please list

in order of priority.

26. Do you have any way of telling how successful you have been as a

teacher? What are they?

27. If you wanted to ask someone to help you in your own assessment of your

work, wo whom would you turn? Why?

28. We hear a lot these days about the problems teachers have in Tonga.

What do you think attract people to teaching?

29. As far as you are concerned what are the really important satisfactions

which you receive in your work as a teacher?
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30. What do you consider as your most important task as a teacher?

ii

31. Which of these statements comes closest to describing your feelings about

your teaching:

Extremely satisfied

Very satisfied

Satisfied

Dissatisfied

Very dissatisfied

32. What kinds of things do you like least about teaching?

33. The following are six important areas of knowledge considered important

for teachers. List them in order of priority.

A content of subject D how to explain clearly

B how children learn E how to set and mark tests

C how to plan lessons F how children develop

34. What kinds of experiences have positively influenced your work as a

teacher?

35. What qualities do you think a good teacher in Tonga ought to have?



| | ^ ^

281

36. Do you agree with the current plans for curriculum reform in

Tonga? Why?

37. Would you like to take part in:

Materials design Yes No Don't know

Trialling materials Yes No Don't know

38. Do you like team teaching?

39. If you had to choose all over again, would you still choose teaching?

Why?

40. All in all, how would you say that you have done in teaching?

(tick the appropriate one)

Yery well Well Fairly Badly




















