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Abstract 
 
 

The Code of Ethics (2012) of the Uniting Church in Australia  has identified some key issues 

concerned with the professional performance of ministers in the discharge of their calling. 

These matters are of particular relevance to those in ministry who come from a Pacific Islands 

background. The dilemma that arises from The Code is that it assumes a one-on-one model of 

supervision. It does so even though life in the Tongan community, for example, is more 

communal and the word supervision does not exist in its indigenous language. This thesis 

assumes the importance of supervision and the good practice of ministry. It asks the question: 

How might a Tongan model of communal supervision be developed and operate within the 

requirements of the Uniting Church? 

 
 

In this enquiry into the practice of cross-cultural supervision there is a need to be aware 

of the cultural gaps which differentiate two cultures. A lack of knowledge of those gaps - their 

existence and how they are constituted - can impede mutual understanding. The relational space 

for Pasifika or moana communities is the vā. Kimberly Byne notes that vā is ‘not empty space, 

not a space that separates, but a space that relates, that holds separate entities and things 

together.’1 In order to have an effective understanding of this space, we must first seek to 

understand the role of the vā in a Pacific worldview. It is only through this much larger kind if 

understanding that the prospective supervisor will be able to be empathetic and competent. 

How a communal model is put into place must also address the intergenerational 

differences in experience of ministry within the Uniting Church; it must also consider how such 

a model can be put into place as an option in a highly culturally diverse church. 

 
 

1 Kimberley Byne (2005) ‘Teu-le-va in the City: Interpretive Inquiry into Samoan Organizational Narratives in San- 
Francisco’, Unpublished Doctor of Education thesis, San Francisco University, 2005. 
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Glossary of Tongan and Samoan Words and Proverbs 
 
 

Anga-fakatonga Tongan ways 
Anga ua Double mind 
Aiga Families (Samoan) 
Afei koula Tongan virtues 
Ali’i (Samoan word) Chief (in Samoa) 
Analaiso Analyze 
Ata Reflection 
Fa’a Samoa (Samoan Word) Samoan ways 
Fafa ki tahi Some cultural navigator who can tell different oceans by 

the difference in warmth of the sea water. 
Faifekau Ordained Minister 
Faka’apa’apa Respect 
Fakanofo faifekau Minister’s ordination 
Fakapopula Oppression 
Fakaehaua Alienation 
Fale House 
Fakafuofua Dimension 
Fakataha Kuata Quarterly meeting 
Fakataha Vahefonua Synod Meeting 
Fatongia Obligation 
Fakatonga Tongan way 
Fehokotakianga Connection 
Feinasi’aki Being reciprocal 
Feipalangi Trying to be like a white person 
Fiefia Happiness 
Hu lou ifi Community suing for mercies 
fakahikihiki’I Honour 
Ifoga (Samoan word) Seeking forgiveness (Samoa) 
Ina Laughing 
Lakanga Position 
Kolonga Place where pigeons are cooking 
Kava Cultural drink 
Loto mafana Warm spirit 
Lotomate Dying heart 
Loto to Humility 
Lohu Fruits picking stick 
Louifi Leaves of a tree 
Maka Stone 
Makafetoli’aki Sharing 
Mamahi’I me’a Loyalty 
Matapule Mouth piece of the chief 
Mouhange ha fanga manu Acting like animals 
Mana Sacred 
Manava Heart 
Meaalofa(Samoan word) Gift of affection (Samoan) 
Moana Ocean 



8 

8 

 

 

Nafa Responsibilities 
Nima Homo Being Generous 
Nofo-a-kainga Family’s communal ways 
‘ofa Love 
Palagi White People 
Pakeka (Maori) Potato 
Setuata Lay leader 
Sikala Name of a gang 
Sia Hills 
Talanoa Dialogue 
Tauhi vaha’a Maintain warm relationship 
Tapalasia Exploitation 
Tapu Forbidden 
Tatakamotonga Village 
Tauhi va Honour relationship 
Taumu’a Purpose 
To’u fefine Female generation 
Tonga mo’unga ki he Loto Tongan heart is the mountain in Tonga 
Tokanga’I Look after 
Toputapu Sacred/holy 
To’u Time of harvest 
To’u me’a Same age 
Tukuho’o kau’I talanoa Stop interrupting the conversation 
‘umu Earth oven 
Vā Space 
Vahefonua Part of the Synod 
Vaka/popao Canoe 
Vakai’i Look into 
Vakatawa (Fijian word) Lay leader 
Va tau Fighting space 
Va tapuia(Samoan Word) Sacred space (Samoan) 
Vaevae To pull a part 

 

 
Proverbs 

 
 

Alai sia mo kolonga Refers to a person who is good at catching the pigeon by using 

trap and is good at cooking pigeon. 

Fafa ki tahi  Traditional way of navigating the sea by touch and discerning 

the location. 

 
Fielau he na’e olunga he kali loa 

The well-behaved person who has been raised with his/her 

head having been laid on the mother’s arm, thereby receiving 

good advice. 
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Fotu e ulua pea ngalo a tukuku Someone fishing for a small fish and suddenly a big 

one appears: the focus falls on the big one. 

Heikai tunu hake pe ‘a e ‘unga pea kula 

It takes time for hermit crabs to cook and become red. 

Katakata ‘a nifo tea Showing white teeth while smiling- 

Maka ma ngalongalo The reef below the sea level 

Pikipiki hama kae vaevae manava 

Bringing the outriggers together in order to share resources. 

Takanga ‘e nau fohe Working together 

To’u kai mo hono lohu Year’s crop of fruit recovered with a picking stick 
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Chapter 1. 
 

Introduction /Talateu 
 
 
 

(a). Rationale: 
 

The purpose of this dissertation is to explore models of the pastoral supervision of ordained 

ministers in the Uniting Church from the perspective of its own declaration of being a 

multicultural church. Paragraph 1.8 of its Code of Ethics (2012) recognizes that the church is 

made up of ‘many faith communities from across many different cultural backgrounds’. 2 It 

further recognizes that each culture ‘has its own unique expression of community and 

relationships which need to be borne in mind when overseeing the behaviour of ministers’.  

    This thesis argues that the current approach to the supervision of ministers is grounded 

in western models of thinking and relationship. It is designed on an individual one-on-one basis. 

This thesis seeks to address the question as to whether this line of approach is satisfactory 

for a church noted for its cultural and linguistic diversity. Those cultures which comes from 

Asia and the Pacific Islands are inclined to be more community oriented rather than organized 

around such a strongly identified sense of an individual self. Should the model of supervision 

that has evolved become the default practice and normative? Should it be the only option? Or, 

is it time for particular cultural communities to explore a range of alternatives?If that is desirable, 

further questions arise. How would such alternatives relate to the model that is already in place? 

How—and when—would they be put into practice? 

 
 
 

2 Uniting Church in Australia, Code of Ethics (2012), < https://victas.uca.org.au/wpfd_file/code-of-ethics-2012/>, 
[accessed 20 March, 2017]. 
Paragraph 1.8 reads: The Uniting Church is a multi-cultural church and as such is made up of faith communities 
from across many different cultural backgrounds. Each culture has its own unique expression of community and 
relationships which need to be borne in mind when overseeing the behaviour of ministers. In ministry with people 
from diverse cultural backgrounds these unique expressions form an important part of the intimate community 
which is formed and inform how Ministers express their ministry. 
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The only attempt so far to engage with the implications and potential consequences of 

Paragraph 1.8 has come from the Queensland Synod: David Busch and Sue Crittall3 submitted 

a draft report on ‘Considering the Code of Ethics and Ministry Practice in a Multicultural 

Context’ to the Synod meeting in March 2015. 4 This draft report assumes that ‘[d]ifferent 

cultures have different cultural customs which need to be recognized’. It acknowledges that the 

Code of Ethics recognizes that ‘culture needs to be kept in mind when overseeing the conduct 

of ministers.’ It is perceptive enough to realize that ‘what can be appropriate in one culture may 

be offensive in another.’ The purpose of the report was thus designed to respect cultural custom 

while emphasizing that [a]ll Uniting Church ministers need to carry out their ministry in a 

professional and accountable manner. This needs to be in ways that are consistent with the 

requirements of the church as set out in the foundational documents of the church, including 

the Basis of Union, the Constitution and Regulations, and the Code of Ethics and Ministry 

Practice.5 

Through a series of questions, the Crittall and Busch document sought to have ministers 

in a multicultural context explain to church members why the Uniting Church has a Code of 

Ethics for its ministry agents. 6 Under the heading of a ‘Christian community’ the questions for 

reflection considered how the “power and authority [that] is traditionally given to the minister 

in your community” is different from the Uniting Church’s understanding of power and 

authority in ministry? The focus of attention then fell upon how the incumbent should consider 

 
 

 
3 Crittall also prepared a reflective series of six worksheets on the Code of Ethics (2012) for use within the 
Queensland Synod of the Uniting Church in Australia. The themes for these workshops was as follows: the context 
of the Code of Ethics and Ministry Practice; Intimate Community; Boundaries; Pastoral relationship; 
Confidentiality; and Power. See, Sue Crittall, ‘Reflecting on the Code of Ethics and Ministry Practice: A Resource 
for Uniting in Australia Church Ministers’, <https://ucaqld.com.au/wp-content/uploads/2017/01/Reflecting-on- 
the-CoE-and-ministry-practice.pdf>, [accessed, 18 June, 2017]. 
4  Sue  Crittall  and  David  Busch,  ‘Considering  the  Code  of  Ethics  in  a  Multicultural  Context’, 
<https://ucaqld.com.au/wp-content/uploads/2017/01/Considering-the-Code-of-Ethics-in-a-multicultural- 
context.pdf, [accessed, 18 June 2017]. 
5 Ibid., p. 2. 
6 Ibid., p. 3. 
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the ‘challenges …[that this] creates for you’.7 With reference to the nature of a pastoral 

relationship Crittall and Bush posed the question: ‘How does kinship in your community 

impact upon friendships and the pastoral relationship?’ The underlying assumption is how 

might ‘clear boundaries’ be preserved and how difficult it might be ‘if you felt you needed to 

end a pastoral relationship’.8 

This issue of boundaries is then explored through a preliminary question asking whether 

‘the concept of boundaries [is] familiar or unfamiliar to your cultural background’. It leads into 

the query whether it might be difficult to explain boundaries and what is the role of touch ‘in 

your community’.9 In a similar sort of vein there is then a set of points for reflection 

surrounding the practice of confidentiality: what challenges might be presented by kinship ties? 

Would ‘your cultural background’ prevent the minister having ‘private meetings with another 

person’?10 

Of particular relevance is then a section on gifts: it recognized that ‘gift giving’ can be 

important in the life of the community. Rather than seek to understand how gifts are understood 

in the community which is being served the document asks ‘[w]hat might you say to members 

of your community to help them understand the Uniting Church’s requirements in relation to 

gifts?’11 Once again the language of challenge is used for the ‘multicultural’ minister to 

consider with reference to reporting misconduct of a fellow minister and the capacity to take 

self-care.12 The final question Crittall and Busch ask is the only one which asks anything of the 

culture of the Uniting Church in return: ‘What should your professional supervisor know about 

your cultural traditions and practices which would them to work effectively with you?13 

 
 
 

7 Ibid, p. 4. 
8 Ibid, p. 5. 
9 Ibid, p. 6. 
10 Ibid,p. 7. 
11 Ibid, p. 8. 
12 Ibid, p. 9. 
13 Ibid, p. 9. 
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This thesis is seeking to respond to that paragraph in The Code of Ethics which recognizes 

the possibility of cultural difference and do so from the practice of a Tongan ministry. The 

Queensland report is written from a palagi perspective and deals with the whole Code. This 

thesis is justified by Paragraph 1.8 and its particular interest lies in another section of the 

Code—that is Paragraph 3.9 which deals with supervision. It reads as follows: 

 
(a) Ministers have a responsibility to recognise that they are also vulnerable, requiring 

them to maintain their professionalism in difficult circumstances. 

 
(b) Ministers shall keep appropriate pastoral records (e.g. details of appointments and 

referrals and a journal of critical incidents). 

 
(c) Professional supervision means the relationship Ministers have with another 

professional whereby the Minister is assisted to maintain the boundaries of the pastoral 

relationship and the quality of ministry (as per the definition at the commencement of 

the Regulations) including competencies, time management, priorities and any 

difficulties arising in ministry. 

 
(d) Ministers have a responsibility to ensure that they receive regular professional 

supervision. Such supervision is intended to assist Ministers to maintain the boundaries 

of the pastoral relationships and quality of ministry. 

 
(e) Ministers shall discuss with their supervisor any ongoing situations of conflict in 

which they are involved in the course of their work. 

 
(f) Where applicable, Ministers shall maintain membership requirements of any 

relevant professional association (e.g, psychologists or counsellors.) 
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It is not difficult to see that this way of understanding supervision is bound to professional 

western cultural practice. It is expressed through the language of competencies, time 

management and priorities. The focus is on the responsible individual minister who must keep 

written records. This paragraph in The Code of Ethics seems to be unaware of how island 

cultures have a different sense of time, are oral by nature rather than literary, and ministry is 

communal rather than individual. 

 
There are a number of steps to this quest for an alternative and complementary model. 

The first is simply to consider whether a revised model which is sensitive to what has been 

called ‘cultural orientation gaps’14 is necessary. Writing out of her extensive experience across 

cultures in practical theological education, Lydia Johnson had come to the conclusion that: ‘our 

perception of what we ought to be doing, … and our understanding of ourselves and our 

relatedness to others are shaped and coloured by our worldviews, with its attendant values.’15 

If Johnson is correct—and we need to be sensitive to the cultural gaps—then how does this 

realization inform the practice of supervision? What does such sensitivity mean with reference 

to Paragraph 3.9 of The Code of Ethics (2012)? In dealing with supervision where there is 

cultural difference it is evident that we will come face to face with multiple and complex 

boundaries. 

 
It is surprising that both the original (2009) and subsequent revision (2012) of The Code 

of Ethics failed to accommodate a more inclusive cultural perspective. The Uniting Church 

 

 
14 Mayra Y. Bámaca-Colbert, Carolyn S. Henry, Norma Perez-Brena, Jochebed G. Gayles, and Griselda 
Martinez, ‘Cultural Orientation Gaps Within a Family Systems Perspective’, Journal of Family Theory and 

Review, 11:4 (December, 2019), pp. 524-543. This hypothesis presumes that immigrant cultures often privilege 
values and ways of relating which differ from the dominant majority culture. It further plays itself out in how 
family members and succeeding generations within that migrant culture respond differently to the challenges of 
acculturation. 
15 Lydia F. Johnson, Drinking from the Same Well: Cross-Cultural Concerns in Pastoral Care and Counseling, 
(Eugene: Pickwick Publications, 2011), p. 19. 
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came into being in 1977 through the coming together of the Presbyterian, Methodist and 

Congregational Churches. These denominations represented the transplanting of churches that 

had come to birth and flourished in the United Kingdom. Its coming into being was the work of 

negotiations that extended over the previous decade and was consistent with the spirit of 

ecumenism and church union at the time. That said, some Presbyterian congregations elected not 

to come into union. The case for union had been on the agenda of the separate denominations 

ever since Federation in 1901; its eventual coming into fruition was marked by great joy.   

    At its inception there were two foundational documents approved—The Basis of Union 

which gave an account of the churches coming into union, becoming a pilgrim people on the 

way to a ‘promised goal’. It outlined the way in which the new church received the Scriptures, 

stood within a Reformed and evangelical tradition and was open to new knowledge and fresh 

insight. The Basis described the shape of ministry and acknowledged that ‘from time to time’ 

this might change as the church sought to serve the mission of God. All these things were 

subject to Christ, ‘the Head of the Church’, who was creating a new humanity and whose work 

was one of rerconciliation. The Basis reckoned that is was Christ who wouyld renew the church 

‘through his own strange way’. The other document was A Statement to the Nation which was 

designed to introduce the new church to its Australain setting and describe how it would be 

concerned for the poor and disadvantaged’ it would show concern for integrity in public office, 

be willing to speak out against the government if its policies were deemed to be opposed to the 

gospel—and it expressed a concern for the right use of energy and the well-being for future 

generations. With the benefit of hindsight was the lack of reference in The Basis of Union to 

the indigenous Aboriginal peoples; nor was there any reference to the existence of other 

cultures in the Uniting Church. Neither of those would be referred to until the Uniting Church 

declared itself to be a ‘multicultural church’ in 1985.16 

Over the intervening years the demographic composition of the Uniting Church has 
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radically altered in terms of its membership and ministry. Those changes are captured the 2012 

statement, ‘One Body, Many Members’.17 Here there is now a much greater recognition of the 

level of cultural and linguistic diversity: the concept of being cross-cultural is placed alongside 

that of being multicultural. What might this shift in cultural representation and self-description 

mean for supervision? That question is yet to be satisfactorily addressed. 

Fredrica R. Halligan has claimed that ‘all pastoral counsellors need exposure to diverse 

cultures in order to develop and refine their listening skills and to appreciate the struggles of 

their clients within the context in which they have grown up, developed, and lived.’18 It would 

seem as if most issues of supervision, nevertheless, are addressed only from a traditional and 

western. According to Mark DeYmaz in the United States ‘people have often been evaluated 

through the lens of colour.’19 The same is true of Australia, though the tendency is seldom 

realized by those who have oversight of such evaluative practices. That is not surprising. 

It takes time – and strategies – as well as moments of self-realization to become aware 

of the role of race and culture in relationships if the dominant culture is white. The practical 

 

16 Assembly, Uniting Church in Australia, ‘We Are A Multicultural Church’, 
https://assembly.uca.org.au/mcm/resources/assembly-resolutions-and-statements/item/1688-we-are-a- 
multicultural-church, [accessed, 25 March, 2017]. 
17 Assembly, Uniting Church in Australia, ‘One Body, Many Members: Living Faith and Life Cross- 
Culturally’, https://assembly.uca.org.au/obmm, [accessed 25 March 2017]. 
18 Frederica R. Halligan, ‘Supervision in Context: Religious Issues in Cross-cultural Counselling’, Journal of 
Supervision and Training in Ministry, 22:1 (2002). p.60. 
19 Mark DeYmaz, Building a Healthy Multi-Ethnic Church, Mandate, Commitment and Practices of Diverse 
Congregation, (San Francisco: Jossey-Bass, 2007), pp. 35-50 
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theologians Susan Davies and Nancy Ramsey, growing up in the United States, have both 

described their personal journeys into such self-realization. Davies dwells upon how she 

gradually came to an understanding of how her family and church background in good 

respectable, well-meaning societies masked cultural and racial benefit.20 Ramsay is more 

prepared to provide a definition and do so under the umbrella of aversive racism. Ramsay 

argues that ‘racism is not simply a matter that is external to us personally or personal prejudice’. 

21 It is rather ‘an interlocking system of advantage (as well as disadvantage) based on race’. 

The privileged identity is easily then internalized. It becomes as such a pattern of ‘learned 

indifference to the fact of racial discrimination’.22 The problem with aversive racism is how it 

is embedded in a cultural psychology: good people – that is, those people who are concerned 

for the welfare of all and justice, cannot escape the ‘mind bugs’ that are simply there in the 

received cultural inheritance. 

Davies and Ramsay have described their personal coming to terms with what they 

describe as white privilege. Robin DiAngelo is even more blunt. She has noted that such 

privilege is not simply the product of an individual. It is systemic and it has a history. Her work 

is designed to help others become more aware of how their personal selves are woven into this 

default culture that expects white norms to prevail. Through a series of personal encounters 

DiAngelo unmasks ‘white fragility’ and how difficult it is for ‘white people to talk about racism’ 

and how that affects those of a different race.23 Race according to DiAngelo, is an ‘evolving 

social idea was created to legitimize racial inequality and protect white advantage.’24 

 
 
 

20 Susan Davies, ‘Justice Healing’, in Clive Pearson, ed, Imagining a Way: Towards a Reformed Practical 
Theology and Ethics, (Louisville: Westminster John Knox Press, 2017), pp. 85-98. 
21 Clive Pearson, ‘Imagining a Way’, in Pearson, ed, Imagining a Way, (Louisville, Kentucky; Westminster John 
Knox Press, 2017), p. 22. 
22 Nancy Ramsay, ‘Created as Neighbors: A Vision for Honoring Racial and Cultural Difference’, in Pearson, 
ed., Imagining a Way, (Louisville, Kentucky: Westminster John Knox Press, 2017), pp 111-128. 
23 Robin DiAngelo, White Fragility: Why It Is So Hard For White People to Talk About Racism,  (Boston: Beacon 
Press, 2018). 
24 Ibid., p. 17. 
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Hange ha maka mangalongalo 
 
 

It has become an established practice of those who have migrated and live in diaspora to tell 

stories, to tell tales, about their experience. The autobiographical witness is particular to 

individuals but it taps into what others have undergone. Within the Uniting Church this way of 

proceeding was observed in many of the writings overseen by Seongja Yoo-Crowe, Helen 

Richmond and Myong Duk Yang.25 This witness captures both the hopes and setbacks. This 

subjective experience  is critical for the purposes of a theological reflection carried out in and 

through the practice of ministry. It allows a voice to be heard and explains why the reflector 

has concerns for the issue at stake; it also plays its part in clarifying  how he/she is seeking to 

negotiate the space between being an active participant and a detached observer. 

It is not uncommon for Pasifika understandings of life and faith to be expressed through 

proverbial sayings. One such proverb that speaks into this hiddenness and its consequences is 

as follows: hange ha maka mangalongalo (This refers to the reefs that are hardly seen or reefs 

that are below the sea level) It is this kind of hidden danger which destroys and sinks lots of 

boats. 

          One of the most striking examples of this shadow side of migration is Risatisone Ete’s 

account of being a ‘quacking swan’. 26 His story turns upon what it was like for young New 

Zealand-born Samoans growing up in that country a generation ago and being subjected to a 

raft of offensive nick-names: ‘coconut’, ‘FOB’- ‘fresh off the boat’, ‘FOP’ – ‘fresh off the 

plane’, ‘nigger, and ‘coconut’. Sometimes the names did not come from the palagi: back in 

Samoa these children of second-generation migrants might find themselves called fia palagi 

(‘trying to be like a white person’) or a pakeka (‘a potato’ / ‘brown on the outside but white on 

the inside). Comedians like the two Laughing Samoans might find a way of turning such names 

and the experience of dislocation which these names represent into humour.27 As a schoolboy 

Ete found himself reacting, ending up in trouble and being told by a teacher ‘that sticks and 
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stones may break my bones, but names will never hurt me’. Ete observed that this teacher 

obviously did not belong to a culture where names matter: they carry identity, family history.  

It is time to take seriously the damage that has been done or may be caused by hidden 

discrimination in so many lives. Hidden discrimination is dangerous because it is very hard to 

identify or be seen: it is likely not to be noticed. It can mask the presence of racism which, 

according to Ramsay, is the ‘wound that is inflicted upon the disadvantaged race’.28 These 

wounds can create scars which last forever in the life of a people. Sometimes it is hard to move 

on because of the way people remember their history. 

So often those experiences are hidden away in personal stories seldom shared. I 

remember when we moved to a new area. I took my daughter for her interview for a new school. 

The Assistant Principal welcomed us. In front of her was the letter of confirmation from Wesley 

Mission that they had employed me as a minister of one of their congregations. The first 

question she asked was ‘What are the issues?’. I responded, ‘What do you mean?’. She replied, 

‘What is the problem? Do you have some housing problem and or any social problems that 

Wesley Mission takes care of, or are they looking after your family?’ I replied: ‘No, I am 

working for Wesley Mission.’ The Assistant Principal then said, ‘Sorry, I did not read the letter 

properly’. She had begun from the wrong conclusion on seeing the Wesley Mission logo and 

noting that we were Tongan. 

It is possible to build upon these personal examples. Sometimes they do come into 

public view. Jason Kioa has described the way in which the Tongan National Conference 

within the Uniting Church took strong exception to the television series on Jonah from Tonga.  

 
 

25 Seongja Yoo-Crowe and Colville Crowe, eds, You and I: Our Stories, (Sydney; Uitijg Church Multicultural Ministry;2000(; 
Helen Richmond and Myong Duk Yong, Crossing Border: Shaping Faith Ministry, and Identity in Multiculturalinistry, ( 
Sydney: Openbook Publishing, 2006) 
26 Risatisone Ete, ‘A Bridge in My Father’s House’, Unpublished research essay, University of Otago,1996. 27 For an 
example of diasporic humour, see: The Laughing Samoans, ‘No Privacy’,  
https://www.youtube.com/watch?v=As3OPbyw5eQ <accessed in 7th March, 2020> 
28 Ibid. p.24 



21 

21 

 

 

This television series was written by Chris Lilley who also played the part of the main character, 

Jonah Takalua. It was advertised as a comedy. The plot tells of how Jonah, a second-generation 

Tongan living in Australia, ends up in trouble at several schools and at home and is sent back to 

family back in Tonga. It is the story of a dysfunctional family. What matters most here is the 

offence the television series caused in the Tongan community. Lilley’s ‘brown washed’ Jonah 

was criticized internationally for its insensitivity and racism.29 

Ramsay asks the disturbing question: how do ‘these things seemingly become 

embedded in a sinful practice?’ 30 There is no doubt that racism is a worldwide problem: it 

manifests itself in many forms. Ramsay has identified how feelings about the race can be 

complicated and hidden. She argues the need for a pathway for communities and nations to see 

the pressing need to make the effort to deconstruct the injustice of racism at both a personal 

level and a structural level.31 The only way to deconstruct racism and the injustice it causes is 

to go back to its roots and then try to clearly see what it is and how it develops. It is time to 

deconstruct the way in which whiteness and black/brownness are regularly represented. 

Whiteness has become equated with innocence, benevolence, and purity. Darker people are 

described as black and blackness is equated with evil, sinfulness, dangerousness, and 

criminality. Ramsay makes the case for ‘white allies [to] seek to address hidden discrimination 

based on race.’33 

The problem of racial insensitivity is a matter which requires attention here in Australia. 

For those from the Pacific Islands the problem of discrimination began with the exploitation of 

Kanaka workers in the 19th and early 20th century and their subsequent exclusion from the 

country once federation was achieved. This particular race-based legislation should not be  

 

29 Jason Kioa, ‘The Role of the Tongan National Conference in the Uniting Church in Australia’, Unpublished, 
DMin Thesis, Charles Sturt University, 2020, pp. 101; ABC, ‘Jonah from Tonga’, 
https:ivew.abc.net.au/show/Jonah-from-tonga.   
30 Ibid.p.24 
31 Nancy I. Ramsay, ‘Created as Neighbours, A Vision for Honouring Racial and Cultural Difference’, in Clive 
Pearson, ed, Imagining a Way, (Louisville, Kentucky: Westminster John Knox Press, 2017), p.113 
 33 Clive Pearson, Imagining a Way, (Westminster John Knox Press, 2017), p.23 
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separated from the foundational sins of colonizing settler societies which carry on in people’s 

lives from generation to generation. The myth of this country being terra nullius [‘an empty 

land’] and the subsequent frontier wars with Aboriginal peoples and the legacy of such has led 

Chris Budden to consider how does one follow Christ in invaded space.34 That question is 

directed towards the churches and presupposes levels of complicit behaviour. The awareness 

of this history has led the Uniting Church to endorse a ‘Revised Preamble’ to its Constitution. 

The text acknowledges that many of those who made up the churches which would later come 

into union ‘shared the values and relationships of the emerging colonial society’. Paragraph 5 

acknowledges the injustice which led to the dispossession of lands, the loss of language, 

culture, and spirituality and how indigenous peoples became ‘strangers in their own land’.35 

Now this witness of the Revised Preamble is quite clearly not concerned with 

supervision—the subject matter of this thesis. It is not saying that the practice of supervision 

for ministry is informed by explicit practices of racism. Its use here is simply designed to direct 

attention to the importance of considering the place of culture, different worldviews, and the 

often-hidden effects of an aversive racism on models of supervision. It is possible for these 

matters to be addressed: DiAngelo has demonstrated how racism, for instance, can be named 

and confronted. Ramsay has made available for a practical theology the insights that can be 

drawn from an aversive racism. The Uniting Church’s own Revised Preamble shows how a 

church can seek to recognize blind spots in its own past and practice and hold out the hope for 

something renewing. 

 
 

                              The Subjective Side of Research and Reflection 
 
 
 
 

34 Chris Budden, Following Jesus in Invaded Space: Doing Theology on Aboriginal Land, (Eugene: Pickwick 
Publications, 2009). 
35 ‘Revised Preamble to the Constitution’. Uniting Church Assembly, 

https://assembly.uca.org.au/images/stories/covenanting/PreamblePoster-web.pdf. <accessed in 25th of November, 
2019> 
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In terms of this thesis I now find myself inside the dual role Judith Thomson has identified in 

her work on theological reflection.36 I am both an active participant and am seeking to be a 

critically detached observer. It is the disciplinary aim to take a step back from immediate 

experience and consider possible options as to how Paragraph 1.8 of The Code of Ethics can be 

implemented in a way which serves Paragraph 3.9 to do with the need for supervision. This 

need to be critically detached does not do away with the subjective, autobiographical story of 

migration and settlement. I come to this task informed by background experiences. Like Ete 

(of another generation) I have a telling tale as well. 

I left my homeland of Tonga for Aotearoa-New Zealand in 1987. My journey was like 

that of a drifting coconut not knowing what to expect and what issues I would face in this 

strange land. Excitement and high expectation dominated my emotions and my thought. After I 

arrived reality dawned. Culture shock and the unfamiliarity of many things hit hard. Loneliness 

and stress became my companions. It was not long when I got a job as a factory hand at a brass 

forging factory. The most exciting time was when I first received my first pay. It was $260 

comparing to my wage at the Bank of Tonga before I left, which was a mere $70 Tongan a 

week. The excitement did not last long: the work environment was tough. Every day the boss 

called me a ‘dumb coconut’. Did he do that to entertain everyone else in the factory? It left me 

feeling that my brown skin reflected who I am, and that maybe I am a second-class citizen 

unable to think for myself. I had to work harder than anyone else. For two years I was sworn 

at and abused through bad language. Should I stand up for myself—fight—or flee—flight? I 

chose the first option because flight would be a sign of weakness and failure. How was I to 

stand up against the power and force that made me miserable? For the sake of my family’s 

finances I had to keep quiet and work silently. I was faced with the very difficult dilemma: how 

should I offer and show respect as part of my cultural virtue in the face of someone who is in a  

 

36 Judith Thompson, Theological Reflection: SCM Study Guide, (London: SCM Press, 2008). 
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position of authority is destroying my life? In this workplace there was no code of ethics and 

no monitoring/overseeing of those with power. Even had there been, I would not have not 

known what to do because such practices (looking down) are alien to the Tongan way of life. 

One day I was asked to do a big job: it had to be finished within a certain time. Heating 

up the brass cooker dehydrated the body. I became exhausted. The man who had been abusing 

me arrived in the scene and started to swear and call me names. This time I was not be able to 

handle it any more. He was surprised when I stood up against him and I told him ‘enough is 

enough’. I informed him that ‘you may look at me and see my skin is brown, but my brain is 

white.’ The consequence of my standing up to him was that I was unjustly dismissed from the 

job. 

In time—and with the benefit of hindsight—I have come to see that this incident has 

transformed me. It has become for me what Jürgen Moltmann has called a ‘companion 

experience’.37 There are things which have happened to us in the past. They travel with us into 

the future and throughout our lives. They help form us. They exercise a power over us even if 

and when we are not conscious of them. They are our companions. For me this experience was 

my first experience of racism. It happened in the workplace. There were no ethical expectations 

in place and the supervisor appeared to lack accountability for his bullying. With other 

experiences of racism—both open and aversive—it left me profoundly concerned for the well- 

being of the Tongan migrant community on both sides of the Tasman Sea. It was an 

intimidating experience that has created a yearning desire for appropriate models of supervision 

in ministry for the lack of such can lead to hurt and abuse. It formed within me a self-

understanding of the desire to be a wounded healer. My experiences of racism convinced me 

of the need to become an advocate for God’s justice and healing power for those who suffer from  

 
 
 

37 Jürgen Moltmann, The Spirit of Life: A Universal Affirmation, (London: SCM Press, 1992), pp. 20-21. 
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 systemic abuse. I have a passion for what Davies calls ‘God’s healing power in this wounded 

world.’38 

              I am an active participant in this discussion. The very nature of theological reflection 

assumes that an active participant must say something about him or herself in order to negotiate 

the tension between being both the subject of the narrative as well as attempt to provide some 

objective distance. And so I begin: I am Tongan. I was raised and educated at both primary and 

secondary levels in Tonga. I went to Tupou College and then Tupou High School. This 

particular concern for supervision and the choice of metaphor of being a wounded healer reflects 

further education taken in Aotearoa-New Zealand Australia: that is made plain in how this 

‘dumb coconut’ has a Bachelors and a Masters degree in ministry (hence a concern for the 

theological and ethical practice of ministry).  My concern for healing is reflected in my degree 

and career in nursing. I assume the importance of education and have taken the opportunities 

that have come my way on both sides of the Tasman. I place a high value on continuing 

education. 

I came into the Uniting Church with its distinctive polity by way of a very different kind 

of upbringing and expectation of ministry. For most of my teenage years I spent time with my 

father who was himself a minister—faifekau—back in the islands. In the course of time I would 

become a faifekau of the United Church of Tonga in New Zealand for a period of six years. 

Not surprisingly the focus of this migrant church was on the internal life of the community 

rather than a reaching out into the surrounding community. I t s  m e m b e r s  w e r e  s t i l l  i n  

t h e  p r o c e s s  o f  s e t t l e m e n t  i n  a  n e w  l a n d .  By the time I became a member of 

the Clemton Park Uniting Church in Sydney in 2005 I had observed the practice of ministry 

within two other denominations in other cultural settings. For the first time I became more 

aware of the need to understand the mission of God as the invitation to go into the world and  

 
 

38 Susan E. Davies, ‘Justice Healing’, in Clive Pearson, ed, Imagining a Way, (Louisville: Westminster John Knox Press, 
2017), pp.79-98. 
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make disciples. I applied to transfer as minister of the word into  within the Uniting Church. 

The Ministry Reception Committee did not accept my prior ordination because it did not 

recognize the ecumenical relationship with the United Church of Tonga in New Zealand. On 

account of this decision my future pathway into ministry was through the candidating and 

formation processes of the Uniting Church. I needed to be ‘re-ordained’. It was through this 

process that I would become aware of the differing expectations placed upon ministers, the 

need for supervision and The Code of Ethics. It would also be through the period of formation 

that I became painfully aware of how little field educators, some faculty and relevant church 

council members understood the practices and worldviews of those whose culture was not the 

same as theirs. My subsequent ministry has been in suburban Sydney followed by the central 

city-based and culturally diverse Wesley Mission. 

 
Double Vision: Anga Ua 

 
 

The advantage which arises out of this kind of experience (cultural diversity) is the gradual 

possession of a double vision. In some cultures, like that of the Black African Americans, this 

double vision is more frequently described as a ‘double consciousness’ or ‘dual 

consciousness’.39 It assumes the capacity to see and think about issues, events and perspectives 

in two different ways. In the case of Black African American experience that is a legacy of 

slavery and racial disadvantage. John P. Pittman describes double consciousness as ‘a concept 

in social philosophy referring, originally, to a source of inward twoness putatively experienced 

by African-Americans because of their racialized oppression and devaluation in white  

 
 

39 The theory of double consciousness goes back to W. E. B. Du Bois. See, José Itzigsohn and Karida Brown, 
“Sociology and the Theory of Double Consciousness: W. E. B. Du Bois’s Phenomenology of Racialized 
Subjectivity”, Du Bois Review: Social Science Research on Race, 12:2 (2015), pp. 231-248. 
40 John P. Pittman, ‘Double Consciousness’, in Edward N. Zalta, edm The Stanford Encyclopedia of Philosophy 
(Summer 2016 Edition),<https://plato.stanford,edu/archives/sum2016/entries/double-consciousness/>. 
<accessed in 19th December, 2017> 
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dominated society.’40 There is always a need to see things from the vantage point of the 

powerful, dominant other and to do so for the sake of survival and flourishing. 

 
The Croatian theologian Miroslav Volf prefers the language of ‘double vision’. In this 

instance the idea is dealing with the possibility of reconciliation between enemies. It is as such 

a method which begins with one’s own beliefs and then making the attempt to step in the shoes 

of the other and contemplate your beliefs from their perspective. It is an ongoing process which 

assumes the ability of one’s own beliefs to be modified in the light of this other vision. 

For those living in and between two cultures this ability to consider issues and 

perspectives from more than one point of view is a gift. In the Australian context the idea of 

double vision was put to use by Peter Conrad in his 2004 Boyer Lectures. Under the title of 

Two Hemispheres Conrad examined life from the experience of having lived in both Australia 

and the United Kingdom. 

The benefit of Conrad’s work is that it considers what we see and know from the 

perspective of geographical location. The contribution of double consciousness lies in its 

recognition of disadvantage and prejudice arising out of race. Volf holds out the hope of being 

able to imagine and enlarge one’s own beliefs and practices through the engagement with 

another. These three perspectives are helpful for the situation in which I find myself in 

considering the role of supervision. In a manner of speaking I find myself in the place that 

Fumitaka Matsuoka described as a liminal space in between two cultures and then encouraged 

those who occupy this space to explore what it is like in the spirit of ‘holy insecurity’. This 

need to develop a double vision requires me to know my Tongan culture and its expectations, 

to see them from the dominant Anglo-Celtic point of view of the Uniting Church and then to 

consider the possibility of that enlarged understanding. It recognizes that as I am  an outsider 

to the host society (Australia). I do not belong to the dominant mainstream culture. I am a 
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latercomer. It is ‘holy’ because it is carried out for the sake of the vitality and integrity of the 

continuing ministry of Christ Jesus. It is ‘insecure’ because of the risk associated with being 

misunderstood by the two cultures on either side of this liminal space. The positive side of this 

insecurity is the gift of creativity arising out of seeing things differently and from a plural 

perspective. 

       This idea of double consciousness or double mindedness can be expressed in Tongan 

through the wording of anga ua. It represents the new space created through stepping into the 

space of another culture. It is like walking the line between cultures. That experience of holy 

insecurity is reflected in the Tongan language. The word anga ua is sometimes used in society 

to suggest the rumour that the person being described has some mental problems. The 

underlying assumption of this perspective of anga ua is that this double reality cannot be 

ignored. It stands as such over and against the desire to see things simply through the eyes of 

Tongan culture and, conversely, from the perspective of the migrant who disowns his culture 

because of the attractions of the dominant culture of the new land in this case the individual 

acts out the tendency of becoming a fie palagi—wanting to be like a white person. It is 

expressed rather imaginatively through the Tongan proverb: Fotu e ulua pea galo ‘a Tukutuku 

you are fishing for a small fish, then suddenly a big fish appears: the focus falls on the big one 

and the smaller one is forgotten). 

 
The Detached Observer 
 

 
The intention behind this thesis is to stay wth Thompson’s method of theological reflection. 

That decision has been made because the practice of supervion is closely related and is designed 

to nurture theological reflection. For that reson it will not follow the way of an Oceanic 

hermeneutic based on a talanoa epistemology. At face value the subject matter might elnd itself 

to some qualitative and ethnographical empirical church. Such was considered, but it soon 

became evident that this wod not be feasible. It may have seemed obvious to those outside the 
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research but it was clear tyat there was hesitation, reluctance. It was decided to respect this 

response for the time being. 

            The more objective side to this task is to establish some critical distance from my own 

personal experience and become objective. This vocation needs to be placed within the 

disciplinary framework of theological reflection. Judith Thompson and Stephen Pattison have 

defined theological reflection ‘[i]n a nutshell … [as] a process by which explicit connections 

are made between belief and practice.’41 Those connections are not to be made through ‘proof-

texting’ nor devising a theological rationale for an action akin to attaching a post-it label to a 

position already determined by some other means. It is thus an inquiry that is designed to 

provide ‘a rigorous exploration … to discover how a theological perspective may illuminate, 

interrogate and suggest alternative ways of acting, in a process that also sheds light on that 

theological perspective.’42 

       According to Daniel Kolb such theological reflection takes place within a pastoral 

learning cycle. It begins with a concrete experience—in this case the practice of supervision. 

The ‘learner’ or the practitioner must then distance him/herself ‘sufficiently from it, mentally, 

to become an ‘observer’ of the situation, rather than an ‘actor’ in it, so that [he/] she becomes 

able to view the matter with analytic detachment.’ What follows then is a process of ‘abstract 

conceptualization’, ‘impartial observation’, the composition of a ‘thick description’, the 

employment of theological ideas towards the goal of ‘active experimentation’ whereby the 

observer becomes an actor once again.43 

           The immediate criticism that could be made of this project is that theological reflection 

is western rather than indigenous to Pasifika cultures. It is not normally carried out in the 

Tongan community and church. It is a practice that relies upon a stepping back from the self 

and responding with a mixture of cognitive learning and putting insights acquires into practice.  

 
41 Thompson, SCM Studyguide to Theological Reflection, p. 3. 
42 Ibid., p. 27. 
43 Ibid., pp. 51-53. 
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It involves a continuing hermeneutical spiral where issues are named, biblical and theological 

ideas assigned and explored and solutions proposed. 

It is a method and goal that is breaking new ground. There has been little written from 

a Pacific Islanders’ cultural perspective on matters to do with work of supervision and 

counselling. That is especially the case with reference to the diaspora in Australia. There is not 

the equivalent of the research work done into learning, education and oversight of Pacific peoples in 

Australia as there in Aotearoa New Zealand. I am as such having to come to terms with a lack of 

knowledge about the purpose and nature of supervision from within my own culture. It is an 

alien practice. 

For the purpose of this thesis a number of questions shape the inquiry. They are 

designed instead to raise questions which must be addressed in this thesis – and, as such, they 

prepare the way for a more focused research question. 

i. What model of supervision is most appropriate for Ministers of the 

Word whose cultural background is one of the Pacific Islands? 

ii. What particular gifts and skills are required for supervision for a 

candidate and Minister from this kind of background? 

iii. How might the Uniting Church recognize and nurture an alternative 

model of supervision? 

It is this third question which leads into the particular research project that shapes this thesis: 

How might a Tongan model of communal supervision be developed and operate within the 

requirements of the UCA Code of Ethics (2012)? In order to engage with these questions, the 

differences in worldviews needs to be addressed along with tendencies to cultural blind spots 

and what has been described by DiAngelo as the ‘nice racism’.  This term has been used to 

describe the default racist practices of those progressive white people who either put into place 

or support practices and policies that appear to be culturally sensitive- - but are then 

compromised in deeds and actions. In a way that is not alwas realized these things happen in a 
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church that seeks to celebrate the claim to be multicultural. 
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Chapter 2 
 

Supervision in Ministry/Koe Supavaisa moe Ngaue Fakafaifekau 
 
 

The method of a progressive theological reflection requires naming of a particular situation that 

requires analysis. That is like a first step. In this case that issue has to do with supervision and 

the discussion around whether Paragraph 1.8 of the Code of Ethics is able to be put into effect 

in a manner that takes seriously the way in which diverse cultures (within the church) organize 

themselves. The method then requires a hard analysis or thick description of how the issue 

plays itself out in practice. Here the next step is a description of how the Uniting Church 

understands supervision. 

            The Uniting Church in Australia has put into place a series of measures designed to 

oversee the practice of supervision of those engaged in the practice of ministry. The process 

begins in a period of discernment and is continued through into the formation period of 

candidature. There are multiple reports to be written on progress and meetings held to 

determine whether the progress towards ordination is satisfactory. The terms of placement that 

are then put into place between the minister and the community to which he or she will minister 

normally indicates that supervision is to take place at regular intervals. In the Synod of New 

South Wales-ACT it has become the standard practice to require deacons and Ministers of the 

Word to participate in two refresher training sessions in ethical ministry each year. 

There are a handful of case studies pertine to particular paragraphs of The Code Ethics 

presentedin the training session  for group discussion. Until recently very few of these examples 

featured those in ministry from a culture other than the dominant Anglo- Celtic background. 

Those that do are inclined to run the risk of caricature and are clumsy: the discussion is likely 

to surround an example like the cultural practice of the minister receiving gifts which is then 

interpreted from a palagi (the white Anglo-Celtic perspective) rather than through the intention 

which lies behind island practice. There is little attempt to open the practice to conversation 

that is sensitive to island perspectives. It has now become a well-researched theme that gift- 



33 

33 

 

 

giving within Pacific Island families in diaspora can place great hardship upon families.44 What 

needs to be teased out further is how the evidence for that practice is not quite the same as the 

bestowal of a gift upon the faifekau. This customary practice ought to be seen as part of a 

faithful person’s offering to God and conveys an attitude of piety, humility and respect. It 

comes with understandings of dignity and protocols of presentation.45 

The discussion that follows the case studies in this course usually relies upon a 

common-sense response to the issues raised, but participants are required to consider how that 

issue may be seen in the light of the church’s Code of Ethics (2012). Hidden away in this Code 

at Paragraph 1:8 is due recognition of how the Uniting Church in Australia is made up of ‘many 

faith communities from across many different cultural backgrounds.’46 This particular 

paragraph acknowledges that each of these cultures has its own unique expression of 

community and relationships which need to be borne in mind when overseeing the behaviour 

of ministers. 

These comments on the Code of Ethics—and, in particular, Paragraph 1:8—should not 

stand in isolation. They are part of a much larger debate surrounding the church’s declaration 

of itself being a multicultural church. That claim has been made on three formal occasions: The 

Assembly passed resolutions in 1985 (‘We Are a Multicultural Church’), 2006 (‘For All God’s 

People) and 2012 (‘One Body, Many Members’). To these resolutions can be added the Revised 

Preamble to the Constitution (2009) which regards all cultures other than indigenous as 

‘Second Peoples’. In making use of a numerical rather than any other kind of category the 

Assembly has effectively here placed a host of minority cultures in an unjust relationship with 

the dominant Anglo-Celtic settler culture. In terms of the frequently invoked cultural and  

44 This chapter was previously published under the title of ‘Reflection Arising Out of Paragraph 1.8 of the Code of Ethic’, 
Uniting Church Studies, Volume 23:1 (2021), pp.49-59. 
45 Mike Evans, Persistence of the Gift: Tongan Tradition in Transnational Context , (Waterloo: Wilfrid Laurier 
University Press, 2001), pp.135-142. 
46 Uniting Church in Australia, Code of Ethics (2012) https://victas.uca.org.au/wpfd_file/code-of-ethics-2012/ 
(accessed March 20, 2017). 
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linguistic diversity of the Uniting Church Paragraph 1:8 of the Code of Ethics ought to be read 

in the light of these other claims. 

 
 

Some Preliminary Theological Issues 
 
 

For this task to be done well there is a prior need for more theological work to be carried 

through on the relationship of gospel to culture. That has not happened in the Uniting Church  

in any formal, disciplined way within its councils despite there being a frequent invocation of 

words like culture and context. The Revised Preamble itself is inclined to assume that this work 

has been done rather than showing how this tension has actually been negotiated. Its 

understanding of the person and work of Christ and how that relates to its clause about the 

Spirit is not strong. The tendency of the Uniting Church is to emphasize its consensus decision-

making processes and its inter-conciliar nature. These functions of an institutional model of the 

church are at best inclined to privilege talk of the Spirit without always showing how the church 

itself is a response to the gospel and how it is bound to the Christ professed in the Basis of 

Union. It could be argued that the Basis is overly cited but seldom wrestled with in the kind of 

depth that a culturally and linguistically diverse church requires. The highly aspirational 

statements made by the Uniting Church with regards its make-up should have led to a much 

greater engagement with the theological literature to do with gospel and culture than has been 

the case to date. 

 
 

The necessity of such work on this ‘enduring problem’ identified by Richard Niebuhr47 can 

mask another critical consideration - that is, in the field of ecclesiology. For any statements to 

be made on ordination, ministry, leadership, terms of placement—and, by extension, the Code 

of Ethics and the practice of supervision—there is a presumption of a well-thought through  

 

47 H. Richard Niebuhr, Christ and Culture (New York: Harper & Publishers, 1951), pp.1-32. 
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theology of the church being in place. But what if that is not the case? 

It is indeed a convention of a systematic theology for ministry to be regarded as an 

aspect of ecclesiology. The dilemma that much current practice raises are that the way in which 

the church understands itself is too positivist. There is an underlying assumption that if the 

church decides something, then that must be consistent with the mind of Christ it is seeking to 

discern. There is little recognition of how this meetings-based ecclesiology may claim too 

much. It is indeed another convention of ecclesiology not to play down the fact that, while the 

church may be called into being by God—to be the body of Christ—it is ‘all too human.’ It 

possesses a shadow side: theologians in the past have described the ‘trauma of the church’ and 

how it is ‘the summary of all our frustrations.’48 The church is not perfect: it is not the kingdom 

of God. It may be loved but only if it is also lamented. It is caught up in its own ‘dark night.’49 

The frequent descriptions of the ‘mission of the church’ also neglects the way in which Douglas 

John Hall reckoned that the practice of an institutional church should come to terms with a 

theology of the cross, an ecclesia Crucis—in other words, its woundedness, its flaws, its 

mistakes.50 It is only through doing so that it can gain a clearer perception of what is the 

gospel—and of how that gospel in Christ’s ‘own strange way’ actually requires a broken and 

penitent church. It is arguably the case that the accompanying ecclesiology of the Uniting 

Church is not strong. 

 
 

Competing Worldviews 
 

Those comments above on Paragraph 1:8 should also be examined alongside other practices in 

the formation and oversight of ordination and ministry. Of particular interest here is the 

responsibility laid upon those in ministry to engage in professional supervision. It is a 

requirement but how it sits with Paragraph 1:8 of The Code of Ethics remains unaddressed. That 

this should be the case raises a number of questions. There is no indigenous word for 
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supervision in any one of the cultures of the Pacific. The very concept is alien. It is strange. It 

is not readily understood. This conceptual lack is a symptom of something much larger. The 

matter cannot simply be resolved by inserting an English word into the language of another 

culture and expecting that the concept is then readily understood—and appreciated. As a matter 

of fact, neither the Code of Ethics nor statements to do with the professional supervision of 

ministry have ever been translated into a language other than English. That this should be the 

case is a sign of the much deeper-seated problem of worldviews. 

Here the work of Lydia Johnson should assist. Her Drinking from the Same Well ought 

to be required reading for a body like the Uniting Church which wishes to situate its reconciling 

vocation in the Asia-Pacific region. Johnson is deeply familiar with Pasifika cultures and is so 

from what she calls an interpathetic perspective. This rather obscure terms differ from its close 

relative empathy. In this context the latter tends to accept that it is possible for someone from 

one culture to feel and understand what it is like to come from another culture; where there is 

hurt it is willing to accept that it knows what it is like to be on the receiving end of 

microaggressions,51 racism and prejudice. 

Johnson argues that ‘culturally empathic understanding and responsiveness must be a 

priority throughout the counselling relationship.’ It presumes the need to see beyond the words  

 
 
 
 

51 Derald Wing Sue, Microaggressions in Everyday Life: Race, Gender and Sexual Orientation, (Hoboken: John 
Wiley & Sons, 2010); Charisse Levchak, Microaggressions and Modern Racism: Endurance and Evolution 
(Cham: Palgrave Macmillan / Springer Nature, 2018); Christine Afoa, “How It Feels When White People 
Deliberately Mispronounce Our Names”, SBS, 15 July, 2020;  
https://www.sbs.com.au/topics/voices/culture/article/2020/06/12/how-it-feels-when-white-people-deliberately- 
mispronounce-our-names [accessed 5 March 2021]; Sunshine Kamaloni, Understanding Racism in a Post-Racial 
World, (Cham: Palgrave Macmillan / Springer Nature, 2019). 
48 H.M. Kuitert, I Have My Doubts: How to Become a Christian Without Being a Fundamentalist (London: SCM, 
1993), pp.179-180. 
49 Mary C. Grey, Beyond the Dark Night of the Church: A Way Forward for the Church (London: Continuum, 
1997). 
50 Douglas John Hall, The Cross in Our Context: Jesus and the Suffering World (Minneapolis: Fortress Press, 
2003), pp.137-151. 
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actuallyexpressed and respond instead to ‘generative themes’ and ‘selectively to core 

messages.’ There is a vital need to ‘be intentional about recovering from misunderstanding.’ 

Johnson emphasizes the pressing need for honesty which, in this kind of setting, means ‘do not  

pretend to understand.’ It goes without saying that a ‘rule of thumb in these situations is to 

continually check for cultural biases and hidden prejudices within oneself.’ To be 

empathetically competent depends upon patience and the recognition of making mistakes 52— 

which is where the idea of interpathy fits. 

Johnson has taken this concept from the work of David Augsburger on hatred, violence, 

prejudice and forgiveness. Interpathy seeks to imitate empathy in the desire to understand but 

it takes even more seriously the recognition of limits. It is not surprising that Johnson should 

ask whether cross-cultural empathy is indeed possible. Is too much being asked? She sees 

interpathy as a further leap which assumes the desire not simply to ‘feel’ for the other, but the 

intentional desire to ‘truly enter’ into the worldview of the other. It can mean seeking to 

suspend one’s own worldview while endeavouring to ‘see … as others see’—including ‘seeing 

ourselves as others see us.’ Whether it is possible for most to do that is doubtful; for the present 

purpose its importance lies in the recognition of how difficult it can be to engage with another’s 

culture, no matter how empathetic and competent we may claim to be. The fact of the matter 

is that each of us has come into being in a particular culture and it is difficult to imagine fully 

life immersed in another. 53 

Where Paragraph 1:8 comes back into the picture is with regards the recognition that 

cultural communities can oversee the practice of ministry in different ways. The dilemma that 

often arises for Tongan ministers, candidates and churches stem from this intersection. The 

practice of supervision is mainly carried out on the basis of western models of thinking and 

relationship. That pattern is rather individualistic; it is essentially a one-on-one practice for a 

culture which is inclined to act out of a communal worldview. 
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Where Paragraph 1:8 comes back into the picture is with regards the recognition that 

cultural communities can oversee the practice of ministry in different ways. The dilemma that 

often arises for Tongan ministers, candidates and churches stem from this intersection. The 

practice of supervision is mainly carried out on the basis of western models of thinking and 

relationship. That pattern is rather individualistic; it is essentially a one-on-one practice for a 

culture which is inclined to act out of a communal worldview. 

The moment a church declares itself to be multicultural and calls upon its membership 

to live cross-culturally and engage in intercultural practices it recognizes plural worldviews 

within its midst. Here Johnson draws upon a definition made by Aart van Beek: a worldview 

 ‘is a set of beliefs, values or convictions in process, essential to one’s perception of one’s 

environment, as well as of oneself and God’.54 For all its merits the problem with this definition 

lies in the repeated use of the word ‘one’. Not all cultures have this same sense of the individual 

being ‘one’: that is just a beginning. Johnson notes that worldviews are ‘like the air we breathe’. 

They concern themselves with how ‘we’ view ourselves and others. We are socialized into 

them from infancy, so much so that they become internalized. Contrasting worldviews can 

make themselves felt through emphasizing different values, different understandings of time 

and space and the alternative ways in which relationships are struck. Some cultures prize 

freedom of opinion and personalized sense of human rights. Another culture may be oriented 

around (unwritten) codes of honour and shame whereas guilt is more dominant in yet another 

community. Johnson notes how the task for Christian counselling is how to find a ‘Christian 

centre of value’ in the midst of contrasting worldviews.55 

 
 

52 Lydia Johnson, Drinking from the Same Well: Cross-cultural Concerns in Pastoral Care and Counselling 
(Eugene: Pickwick Publications, 2011), pp.56-57. 
53 Ibid, pp. 59-60. 
54 Johnson, Drinking from the Same Well, p.21. 
55 Ibid, pp.31-32. 
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What is the Purpose of Polity? 
 
 

The existing pattern of a one-on-one basis of supervision raises a question to do with the 

capacity of the Uniting Church to observe recognizable standards of cross-cultural competency. 

Of particular importance here is the statement the Assembly made with regards to being ‘One 

Body, Many members.’ Here the Assembly of the Uniting Church declared that it was willing 

to ‘receive cultural and linguistic diversity as God’s gift.’ Paragraph 6 of this statement referred 

to an inclusive ministry. The paragraph specifies that the calling, placement and standing of 

ministers in the church will be carried out in an inclusive, just and equitable way. There was 

thus a recognition of the need to pay particular attention to the needs of language/culturally 

specific congregations/ faith communities. This vision of one body, many members looked 

towards the development of intentional multicultural ministries and ministry leadership 

training appropriate to its diversity. 

There is an urgent need to come to terms with this claim. The Code of Ethics and various 

declarations are not signed for show. They are not supposed to be paper abstractions. They 

have been accepted by the Assembly—or does a resolution, a decision of the Assembly carry 

little or no weight? In this inter-conciliar church does an Assembly resolution only amount to 

a recommendation, a possibility? These words, these statements give off particular messages 

and signals to minority communities. They create an image of a church willing to engage with 

cultural diversity in such a way as include a willingness to hear the others’ voice. But how is 

that to happen? What is the link between an Assembly resolution and synodal, presbytery and 

congregational practice? 

The Uniting Church must surely be true to its words and Code of Ethics. The polity of 

the church should not be treated lightly or selectively. It can be difficult for the Uniting Church 

to come to terms with the way in which its ‘uniting’—its being in diversity—is held together 

through its expectation that the mind of Christ is discerned through its distinctive inter-conciliar 

polity and emphasis on consensus-decision making. Unlike some other denominations the 
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Uniting Church is not held together through a statement of belief (hence a well-defined set of 

theological claims) nor indeed through an agreed form of common worship across 

congregations. The tendency of the polity is towards recommendation, persuasion, perception, 

responsibility. Its practice is inclined towards the moral and a social activism. It is not clear 

whether the accompanying theological and liturgical framework is actually strong enough to 

support a code of ethics which aspires after professional practice. There are major gaps in the 

Code. It does not deal with matters of belief and the vows a Minister of the Word or a deacon 

make. It is weak on matters of lay ministry, and yet it sets a number of clear expectations to do 

with conduct—and embraces a provision for cultural diversity that is insufficiently linked back 

to the church’s other statements on cultural diversity and being a multi/cross-cultural church. 

The very presence of Paragraph 1:8 implies a commitment: it presupposes action. It assumes 

an importance in the absence of these other liturgical and confessional claims that might hold 

a church together more strongly. 

 

The Place of the Vā 
 
 

Seen from this vantage point questions arise concerning how Paragraph 1:8 might be seen from 

the perspective of diverse minority cultures. The Tongan culture is one of many within the 

Uniting Church. Its relative size, to be seen in the magnitude of its national conference and the 

number of Tongan faifekau/ministers in the Uniting Church, might suggest that it can serve as 

an illustration of why it is important to become familiar with different worldviews within the 

same denomination. The latter consideration demonstrates how critical the relationship of 

Paragraph 1:8 is to the practice of supervision. 

 
The Uniting Church is well-versed in the need for safe spaces that are relational, 

dialogical and protected. The sheer richness of what is implied by that word ‘space’ and how 

it might speak into the cultural diversity of the church is less clear. The way in which space is 
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understood in one culture to another is not the same, however. For Tongans and Samoans this 

space is known as the vā. It comes with many cultural protocols and assumptions. It comes 

with spoken word, silence and body language. It matters where one sits and who speaks; it 

possesses a tone and is informed by the overarching cultural virtue of respect. It reaches back 

into a sacred mythology. 

For a church which lays claim to being multi/cross cultural a recognition of diverse 

interpretations of space is like a first step. The familiar complaint concerning the lack of other 

cultures’ voices need to be unpacked. There are reasons why minorities so often do not speak 

up in western-style meetings; the space which has been constructed might be designated by as 

safe—but as safe by whom and for whom? Those who migrate can feel themselves to be 

‘foreigners and strangers …. in a strange land.’56 The lack of attention given to cultural space 

and knowledge of how those spaces function is evidence of work to be done if the Uniting 

Church wants to draw upon the energy and wisdom of its non-Anglo-Celtic membership. The 

familiar tendency to defer to time and a younger generation emerging on Australian soil fails 

to engage with the way in which such communities continue to receive migrants. 

 

Cross-cultural Competence 
 

The well-being of the Uniting Church’s future depends on a capacity to overcome its 

vulnerability to aversive racism. The diverse statements made on behalf of cultural and 

linguistic diversity have not led to the kind of cross-cultural leadership and voice found in 

comparable churches in Canada, the United States or Aotearoa-New Zealand. The progress is 

slow. The present situation is far from promising and is marked by forms of aversive racism. 

It is not difficult to make of list of setbacks which features in the talk cultural leaders have 

among themselves. 

56 Young-Il Kim, ed, Knowledge and Attitude & Experience: Ministry in the Cross-Cultural Context (Nashville: 
Abingdon Press, 1992), p.17. 
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There has been a decline in the number of presbytery and synod-based multi/cross cultural 

resource persons; subjects on the practice of cross-cultural ministry and theology have 

disappeared from theological colleges as have the workshops previously run on racism. There 

have been instances where the overwhelming majority of a synod-based multicultural reference 

committee (an MMRG) resigned only to find that their actions were represented in a rather 

different way to what actually happened. Synod leaders have not been present at key events. 

Informal associations of cross-cultural friendships have been established outside the 

institutional structures of the church. Key leaders in ministry in this field have not always been 

advanced and supported; the institutional church’s practice on occasion to emphasize those 

who are reckoned to be the ‘right people’ for difficult times has often left minority cultures 

without a voice and reduced to being what sociologists describe as ‘weak actors.’ 57 They have 

little or nothing to contribute to unfolding policy and practice. It is time to recognize the need 

for cross-cultural competency and work towards such. 

One way into this topic is through the empirical research of Alain de Beuckelaer, Filip 

Lievens and Joost Bucker. Their intention was to examine the role of faculty members’ cross- 

cultural competencies in the perceived quality of teaching. Their field of enquiry then was not 

the church but rather management studies. Their focus of research was on four European 

countries—Belgium, France, the Netherlands and Germany. These institutions were self- 

consciously participating in various exchange programs. One of the underlying convictions of 

their work was that ‘in today’s cross-cultural ... environment … graduates should develop a 

high degree of cross-cultural competence.’58 It was recognized that this task was far from 

straight forward and required deliberate intention. The difficulty flowed from the very nature  

 

57 Terence C. Halliday, ‘Public Theology and Global Governance: Weak Actors in Lawmaking for the Global 
Economy”, International Journal of Public Theology, 14:4, (2020), pp.415-437. 
58 Alin Beuckelaer, Filip Lievens, and Joost Bucker, ‘The Role of Faculty Member’s cross-cultural Competence 
in their Perceived Teaching Quality: Evidence from Culturally –Diverse Class in Four European Countries,’ The 
Journal of Higher Education, 83:2 (March/April 2012): p.2 
59 Ibid, p.218. 
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of what is implied in the act of being cross-cultural. Beuckelaer et al subscribed to an 

understanding of cross-cultural competence as the process of acquiring the cultural specific and 

cultural general knowledge, skills and attitudes required for effective communication and 

interaction with the individual from other cultures.’59 

For this purpose an individual must be of a nature and disposition ‘whose cognitive, 

affective and behavioural characteristics are not limited but … open to growth beyond the 

psychological parameters of only one culture.’60 The effective teacher becomes the one who 

is able to deal empathetically with students from multiple backgrounds and to do so in the same 

moment. They acquire an ability to manage the distinction between an approach that is culture- 

specific and that which is culture-general. The former is a response to a particular ‘target’ 

audience whereas the latter presupposes a desire ‘to move through the developmental stages of 

intercultural sensitivity.’61 

In a manner not yet entertained by a self-confessed multicultural church seeking to live 

cross-culturally Beuckelaer et al proceeded with a Multicultural Personality Questionnaire 

which made use of ‘stable psychometric properties’ in order to examine performance through 

a set of key indicators. The scales upon which the questionnaire was set included cultural 

empathy, open-mindedness, emotional stability, social initiative and flexibility.62 Each one of 

these scales then attracted a range of items indicating levels of perception, insight and 

volition—the latter being a willingness to get involved in other cultures. 

The benefit of this line of approach is that it allows responses to be made from the 

culturally diverse communities themselves rather than being confined to the self-reporting of 

designated officials. The potential benefits are not difficult to imagine. There is a greater 

opportunity to discern the norms, values and operating styles of another culture and not simply 

subsume them under the prevailing practices of the dominant culture, even if under the claim  

 

60 Ibid. 
61 Ibid,p. 219. 
62 Ibid,p. 229. 
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of the institution being cross-culturally literate.Now it need hardly be stated that the church is 

not a school of management studies. But that is not to say that there are not lessons to be learnt 

from this research. The idea of cross-cultural competence and a template or scale of 

competencies has surfaced in the ecumenical church. Here the work of Mark DeYmaz and Eric 

Law has been especially helpful. Neither of these writers believe it is an easy task: DeYmaz 

observes that ‘cross cultural competence can be acquired through experience. Sometimes these 

experiences are painful….’63 Law writes that the greatest barrier to cross cultural engagement 

is fear. 

DeYmaz provides a simple, useful template: our responses—and thus the responses of 

our church - exist at one of five points along a spectrum. Those distinguishing markers he 

names as ones of destructiveness- ‘this is our country / our church, not yours,’ blindness ‘we’re 

all the same, really,’ awareness—an initial recognition of differences in attitudes and values, 

sensitivity—an acceptance of difference, and competence—making the time to learn and 

understand. Levon Kardashian argues that this fifth and final stage ‘requires the intentional 

pursuit of knowledge and openness.’64 

Law’s line of approach is different; it stems from his reading of fear. He outlines a 

number of types of fear into which a narrative, a personal story-line can be inserted. The first 

fear Law identifies is the fear of not being able to communicate. In a way in which a dominant 

culture might not understand this language ‘problem’ provokes embarrassment and 

frustration.65 One of my worst experiences was the interview for a Synod selection panel. This 

space needs to be created as safe place, and a place to encourage everyone to speak. The 

candidates were place in a fishbowl situation where they had to sit in the middle; the panel 

surrounded them. The purpose of the session was for the candidates to interact and solve a  

Levon Kardashian, Leadership and Culture, Re-Imagining Cross-Cultural Leadership in the Uniting Church in 
Australia (Saarbrücken: Lap Lambert &Academic Publishing, 2014), p.10. 
64 Ibid, p.59. 
65 Eric H. F. Law, ‘Fear: Stumbling Block for Ministry in Multicultural Setting,’ in Crossing Borders, Shaping 
Faith, Ministry and Identity in Multicultural Australia. eds. Helen Richmond and Myong Duk Yang (Sydney: 
UCA Assembly and NSW Board of Mission, 2006), pp.20-24. 
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problem. The fear generated through participating in a second language with a complete 

disregard of how space functions in an island community left me deeply shamed and 

humiliated. Those responsible for the exercise may have considered how a second-generation 

Tongan raised in Australia might manage such a situation—but that is not the same as what a 

first-generation migrant reared in the Tongan language and fakatongia brings to such an 

experiment. 

That fear is similar to Law’s second fear—that of being judged. It is so easy for cultural 

empathy to be lost. That judgement is not simply a response to mistakes and a legitimate 

evaluation of work done. Far too easily judgement slips into caricatures and racism. Derald 

Wing Sue refers to ‘racial microaggressions—[that is] the everyday slights, insults, indignities, 

and invalidations delivered toward people of colour because of their racial/ethnic minority 

characteristics.’66 

Law’s third fear that serves as a barrier to cross-cultural understanding and engagement 

is the fear of unmanageable conflict.67 The language of conflict presupposes difference—and, 

in this instance, accentuated difference. It can be closely related to Law’s fourth fear—that is, 

of losing control. Housed within this fear is matters of security, belonging, and the deeply felt 

conviction that it is important for particular parties to hold tight to their beliefs and traditions.68 

This fear may even manifest itself in the feeling that the church—or the gospel—as it (they) 

are known is (are) being supplanted by some other narrative. 

 
 

Another Way 
 
 

The case for cross-cultural competency is now widely agreed upon in disciplines like sociology,  

66 Derald Wing Sue, Race Talk and the Conspiracy of Silence: Understanding and Facilitating Difficult Dialogues 
on Race (Hoboken: John Wiley and Sons, 2015), p.77 
67 Law, ‘Fear: Stumbling Block for Ministry in Multicultural Setting,’ p. 20. 
68 Ibid. 
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education, and supervision. It remains under-resourced within a church like the Uniting Church  

given the aspirational claims expressed. It is hard to see how under current arrangements 

much progress will be made in and through the initiatives of synods and presbytery. In the 

circumstances it is likely to need to come from migrant-ethnic communities themselves. 

There is a dilemma here. The problem is not just the difference between cultures—like 

the Tongan which are communal and based on codes of honour, shame and respect. Not only 

is there no word for supervision in Tongan, there is also none for competence. The default 

position may well be then to examines the typologies of DeYmaz, Law and others and interpret 

each of their distinguishing markers through a personal story—an incident, an anecdote—from 

one’s own culture. The obvious merit in this line of approach is that can awaken the dominant 

culture in the church to aspects of what it is like to be an individual experiencing the culture of 

the church through the lens of being in a minority. 

           One other option, in the Tongan case, may be to consider some proverbial expressions 

and reflect on how they might inform the wider church’s thinking. In these circumstances it 

may be best to reflect upon the Tongan equivalent of skills. The word alaisia-alaikolonga 

describes being capable. It conveys the sense of having the authority and wisdom to do 

something well or ‘be able to turn one’s hand to different kinds of work.’69 The word ala is a 

prefix, sometimes used together with the suffix to form a new word to indicate capability or 

fitness. A related verb may refer to ‘can do,’ ‘be able to,’ or ‘liable to’ (or ‘good enough’or 

‘strong enough’).70 It can also mean ‘to touch something’—hence, have a feel for things. 

The cultural importance of this associated capacity to feel and touch is captured in the 

idea of fa fa ki tahi (which has to do with touching the sea water). Through touching the sea, 

the Tongan navigator can sense where they are in the ocean; it is a skill that takes time to learn 

and to master. This emphasis on skills is also found in the act of sia (that is, in weaving a 

 
 

69 C. Maxwell Churchward, Tongan Dictionary: Tongan to English and English to Tongan (London: Oxford 
University Press, 1959), p.5. 
70 Ibid. 
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net).71 This activity requires endurance and patience as well as mending. Once more the 

etymology discloses hidden meaning. The word sia can also mean also ‘a small hill….on which 

stood the tree to which the snare was fixed for the pigeon-catching.’72 This activity assumes 

gentleness and quietness. The fuller meaning of the Tongan phrase is realized through due 

recognition of how kolonga refers to the place where the food was cooked for those who were 

responsible for the pigeon’s snare. The full phrase presupposes a diversity of tasks carried out 

by a range of people. 

What is becoming clear from this Tongan understanding to do with capability is that it 

requires skills for purpose, patience and in some instances endurance and a willingness to suffer 

for the sake of a common cause. That snare, for instance, is constructed within a thicket of 

thorns that wound. The making of a fine mat can also be very tough on the hands. 

With regards the necessity of taking time another proverbial expression—hei kai ke 

tunu hake pe ‘a e ‘unga pea kula (‘it takes time for hermit-cabs cooking on coral to become 

red’). This proverb seems to be far removed from what might be found in the Code of Ethics 

or any one of the workshops dedicated to training in this field. It possesses a hidden meaning, 

however. The hermit-crab lives inside a hard shell. It takes time for the heat to penetrate for the 

crab to be cooked. It takes time to remove the shells that protect diverse cultures and nurture a 

viable and authentic cross-cultural competency. 

This reference back to words, etymologies, and proverbial expressions comes from a  

worldview that differs from the dominant culture in the Uniting Church. And yet the moment 

the Uniting Church declared itself to be multicultural and then inserted Section 1.8 into The 

Code of Ethics it opened up the possibility of needing to deal with alterative worldviews and  

other languages. Not enough work has been done in the church so far. It is time to recognize  

 
 
 

71 Ibid, p.427. 
72 Ibid, p.428. 
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that some of the highly prized words (in English) in the Uniting Church do not have equivalent 

words and concepts in other languages. It is time for the Uniting Church to take seriously 

DeYmaz’ five-fold typology of cross-cultural competency. It is time to recognize that the 

highly individualistic way in which the supervision of candidates and ministers is done is alien 

to cultures where the self- understanding is more communal. It is time to recapture and enrich 

the intent that has lain behind those visionary statements the Uniting Church has made for a 

church for all God’s people, a church made up of many nations. 
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Chapter 3. 
 

One of the ‘special relationships’. / Taha ‘o e kaungame’a fafale 
 
 

        This task of providing a thick description cannot avoid discussing the particular 

nature of the Uniting Church and its Tongan equivalents. Paragraph 1.8 speaks about 

cultural communities in a relatively abstract manner. It does not name any culture. It 

becomes a little less than helpful at this point because cultures are particular: they have 

histories, varied customs, story-lines and the Tongan community that has made its way 

into the Uniting Church had a prior history with one of the constituent denominations 

in the move to union. The Tongan church had prior experience of white hegemony in 

the contributing denominations. 

The Anglo-Celtic Imaginary 
 

At its Assembly in 2011 the Uniting Church declared the importance of supervision for those 

who are ‘part of formation for people hearing and taking up God’s call to ministry within the 

whole people of God.’ 73 This wording is rather revealing. It binds the practice of supervision 

to the formation and subsequent practice of ministry. There is no reference to the theology of 

the church. That omission is significant for several reasons. The first has to do with the way in 

which ministry necessarily involves the local community of Christ—and, in some instances, 

boards, councils and agencies of the church. The second reason has to do with the cultural 

diversity of the church which is recognized in three separate Assembly statements all of which 

include reference to ministry. Admittedly the third of these which emphasizes affirmative 

action, an equitable use of resources and an inclusive ministry was accepted one year later, in 

2012. The principles behind ‘One Body, Many Members’ had already been laid, nevertheless.  

73 https://assembly.uca.org.au/images/stories/ASCMinutes/2011/11.11minutes-Attachment%20D%20- 
%20Guidelines%20for%20Professional%20Supervision.pdf. <accessed in 18th of June,2018> 
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The third reason has to do with the very nature of ecclesiology—that is, its understanding of 

what the church is called to be. 

      It is at this point that the lack of any real reference back to the church stands out. It is a 

convention of the discipline that discussion around the meaning of ordination is dealt with in 

connection with the doctrine of the church. Daniel Migliore, for instance, situates the 

theological themes of ministry in a section that brings together proclamation, sacraments and 

ministry. It comes immediately after his reflection on ‘the new community’ which is broken 

down into a number of sub-sections to do with ‘the problem of the church’, New Testament 

images, current models, the calls to communion and mission, and the classical marks of the 

church. The discussion around ordination—and ministry in general—is not separated off into 

a stand-alone ethical appendix. It happens in the intersection between a theological 

understanding of the church and what follows which is his reading of the finality of Christ and 

an account of Christian hope. That is its locus or place in the theological scheme.74 The 

dilemma for the Uniting Church is that the provisions for supervision are not well woven into 

its understanding of what it means to be a church. That problem is compounded because of the 

failure to address the shift in the church’s self-understanding of its being a multicultural 

/ cross-cultural / intercultural church. 
 

Clive Pearson has suggested that the default practice of the Uniting Church is actually 

shaped by an Anglo-Celtic imaginary. The word imaginary here refers to a sociological 

category. It refers to the way in which a community comes to understand how its social life is 

organized and lived out. It presumes symbols and core events and ideas that shape its 

expectations. Pearson has argued that the Uniting Church was formed through the Anglo-Celtic 

imaginary that pervades its Basis of Union.75 It mirrors as such a thesis proposed by Miriam  

74 Daniel Migliore, Faith Seeking Understanding: An Introduction to Christian Theology, 3rd edition, 
(Minneapolis: Fortress Press, 2014), pp. 286-313. 
75 Clive Pearson, ‘The Face of Theology’, in. Helen Richmond and Myong Duk Yang, eds, Crossing Borders; Shaping Faith, 
Ministry and Identity in Multicultural Australia, (Sydney: UCA Assembly and NSW Board of Mission, 2006), pp. 204-217. 
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Dixson as she seeks to come to terms with the Anglo-Celtic settlement of Australia and its 

evolution into a multicultural society. Dixson argues the case for a ‘holding pattern’ by which 

she means that the structures and institutions set up in the formative period of settlement and 

the coming together of colonies into one nation remain in place while other cultures grow into  

a suitable understanding and appreciation of such.76 This way of thinking has come to shape 

the rhetoric of Australian values, Australian identity and the emergence of a citizenship test. 

One of the problems arising out of the implicit ecclesiology of the Uniting Church is 

the apparent lack of engagement with its own statements on cultural and linguistic diversity 

arising in the wake of the Basis. Its Anglo-Celtic imaginary was qualified by Paragraph 2 which 

reads: 

the Uniting Church believes that Christians in Australia are called to bear 
witness to a unity of faith and life in Christ which transcends cultural and 
economic, national and racial boundaries, and to this end she commits herself 
to seek special relationships with Churches in Asia and the Pacific. She 
declares her desire to enter more deeply into the faith and mission of the church 
in Australia by working together and seeking union with other Churches.77 

 
 

Of particular interest here is this reference to ‘special relationships.’ It is a paragraph 

which reaches back into the history of the relationship between the Methodist Church in 

Australia—one of the three constituent denominations of the new Uniting Church—and its 

outreach into the Pacific Islands, especially to Tonga and Fiji. That history of mission began 

with the Rev. Walter Lawry setting out from Parramatta and landing in Mu’a on 16 August 

1822. It would include a number of missionaries who would play a significant role in Tonga 

becoming Christian and the establishing of a Tongan hymn book and translation of the 

Scriptures. Without actually defining what is ‘special’ about this relationship and others— 

which would include the mission of the Presbyterian Church in Victoria, especially, to Korea— 

 

76 Miriam Dixson, The Imaginary Australia: Anglo-Celts and Identity, 1788-1999, (Sydney: University of New South 
Wales Press, 1999), pp.1-9. 
77 Uniting Church in Australia, The Basis of Union, Paragraph 2, https://assembly.uca.org.au/basis-of-union.  
<accessed in 17th of July, 2017> 
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the wording creates a sense of welcome and belonging. It can indeed suggest a ‘home’ for those 

who have migrated from Tonga, in this instance, to Australia. 

 
 

‘We Are a Multicultural Church’. 
 
 

This paragraph taken from The Basis of Union features in the formative document for the future 

of a culturally and linguistically diverse church. The declaration, ‘We Are A Multicultural 

Church’ (1985)78 sought to make good the absence of any reference to indigenous and migrant 

members of the church in The Basis. In his research into the role and status of the Tongan 

National Conference in the Uniting Church Jason Kioa observed that the 1985 declaration came 

in the wake of shifts in immigration policy. The welcome extended to ‘groups of people from 

Asia and the Pacific’ was increasingly being reflected in the life and membership of the Uniting 

Church.79 That this should be the case should be no surprise. It was seen as a ‘reminder’ of how 

the church is both the ‘agent and product of mission’. 80 

In subsequent decades the title of this declaration has been commonly used: The Uniting 

Church takes pride in its being a ‘multicultural church’ but it is doubtful whether much else about 

the declaration is more widely known. That state of play is a potential problem. One of the risks 

of an inter-conciliar church (which is what the Uniting Church is) lies in how its resolutions 

are not acted out in practice. In the light of a lack of clarity as to what Paragraph 1.8 in The 

Code of Ethics might mean, it becomes important to consider what expectations were listed in 

the initial declaration to do with cultural diversity. 

It was specified that the Uniting Church should seek the ‘full participation of Aboriginal 

 

78 Uniting Church in Australia, ‘We Are A Multicultural Church’, 1985. 
https://assembly.uca.org.au/mcm/resources/assembly-resolutions-and-statements/item/1688-we-are-a- 

multicultural-church. <accessed in 9th of August, 2017> 
79 Jason Kioa, ‘The Role of the Tongan National Conference in the Uniting Church’, Unpublished DMin thesis, 
2020, pp.105-139 
80 Uniting Church in Australia, ‘We Are A Multicultural Church’, 1985. 
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and ethnic people, women and men, in decision making in the councils of the Church’. To that 

end there should be ‘equitable rights in the use of Uniting Church properties and access to its 

resources’. And, furthermore, the interests of migrant as well as indigenous members the 

church ought to be included ‘in the agendas of the councils of the Church.’ 81 

 
          The declaration that We Are A Multicultural Church was actually setting out a vision 

for the future church. It expected the Holy Spirit to be at work transforming the church through 

‘the creative contributions of people of different racial and cultural groups.’ It likewise 

understood how ‘ethnic congregations’ longed for the capacity to hear the Gospel ‘in familiar 

languages’ and anticipated how the measures being proposed would allow the church ‘to 

provide pastoral care for all our people’. In a way which echoes the concerns lying behind this 

thesis the declaration could see how the ‘rest of the church’ might become ‘insulated from the 

hurts and struggles of Australia’s minorities’.82 

The declaration agreed to in 1985 was relatively realistic in some respects. It accepted 

‘first generation settlers often seek the security of a congregation of their own culture and 

traditions’. It hoped for the setting up of multicultural parishes that would ‘be culturally mixed 

and some of which met separately for reasons of language’. In a rather bold gesture it indicated 

that there ought to be ‘special ministerial education programs’ that were sensitive to the 

traditions of the church from which these cultures came. In a way that has never been realized  

the possibility of theological study being done in both countries—that is, Australia and the  

country of origin—was adopted.83 

This initial statement of position was twice built upon in succeeding years. The first of 

these fresh ventures was the successful passage of series of biblical underpinnings of the 

culturally diverse. For All God’s People was accepted by the 2006 Assembly. By this time the 

rhetoric of being a multicultural was beginning to wane. It was still commonly used both in the 

church and society but in the academic community there were questions being raised. Did the  

81 Ibid. 
82 Ibid. 
83 Ibid 
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the framing of society as being multicultural allow cultures to exist independently of each other 

without much need to engage with other ethnicities? Or was, it perhaps an instrument of 

integration and assimilation employed by the dominant majority to leave minority cultures 

content with life and work within their own preserve? In terms of a self-confessed multicultural 

church was the problem a little different? Was there some frustration that after twenty years of 

being multicultural the original intention was either not coming into being or was coming into 

being too slowly and too haphazardly? What is rather intriguing about For All God’s People is 

the way in which the language shifts from being a ‘multicultural church’ to a ‘true multicultural 

church’. For the first time the church was now being invited to live cross-culturally. 

 
The main thrust of this document was the provision of a biblical foundation for a church of many 

cultures. Under the leadership of Helen Richmond, the Assembly’s multi/cross cultural 

reference committee identified six core themes each one of which was then supported by a 

series of biblical narratives. These biblical underpinnings can be listed as: all human beings 

are created in the image and likeness of God; welcome the stranger; Jesus crossed cultural 

boundaries; hospitality is a hallmark of the kingdom community; and, the church born at 

Pentecost is multicultural from the beginning. These themes were expected to be converted into  

action. They have been described as ‘key principles for building a cross-cultural community’.  

They anticipate as such a desire to affirm unity and diversity in and through Christ, mutual 

sharing and learning, hospitality and inclusiveness and living out the gospel of hope and 

reconciliation in God’s world. It imagines that this cross-cultural community should ‘live in 

ways that herald in a new creation’. 

These themes, underpinnings and principles led into an Affirmation to what ‘we will’ 

do as a consequence. Of significance for a later reading of The Code of Ethics and the policy 

of supervision several commitments stand out. Under the heading of a community made up of 

people from many different backgrounds and cultures it declares that we will: 
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(1). Provide space for people from different cultural groups to maintain 

language and cultural patterns and traditions that are life-giving                         

(ii). Reflect ethnic diversity in a visible way in our worship, life and 

leadership 

 (iii). Encourage people from different backgrounds to take up their 

place in the life of the church and contribute to its life 

 (iv).  Seek to meet the needs of our diverse membership and develop  

policies and processes to assist the full participation of all members. 

 
This vision expressed in For All God’s People closes with a pertinent prayer which thus 

sought to weave together ecclesiology, polity and worship. 

God our Creator, you brought this Uniting Church into being 

You have called us to be your diverse and multi-coloured people 

Show us how to value one another as those made in your image 

 
Christ Jesus 

You reached out across the barriers that divided 

Jews, Samaritans and Romans. 

Enable us to cross the barriers that separate us from one another 
 

Holy Spirit, 

You are the Giver of Unity, 

 

Unite your people in love that we may be a 

Community of justice, love and reconciliation 

A Church for all God’s people, Amen. 

It is now clear that this list of themes excluded the one upon which the claim to be cross-cultural 

depended. There was no reference to baptism and the formula to be found with reference to 

Jews and Gentiles, males and females, free and slaves, at Galatians 3:26-28. There was no hint 

of how baptism creates a new community ‘in Christ’ and even becomes, perhaps, through 

cultural diversity, ‘a new race’. There was no reference to how this church is established in the 

Easter events as is laid out at Romans 6:1-8 where one dies to the old self and rises to new life 

in Christ. What might have been the future of the church had such biblical claims been made 
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and lived out? 

These biblical themes should be seen as adding scriptural weight to theological claims 

already made in the declaration of 1985. This embracing of cultural diversity had been seen as 

a sign of hope, an anticipation of the kingdom of God, a witness to the world. These biblical 

themes sought to justify and support that line of thought. A Church for All God’s People is 

reckoned to be a ‘vision statement’. 

The third—and most recent—resolution adopted by the 2012 Assembly is One Body, 

Many Members—Living Faith and Life Cross-Culturally. Its intention was significantly 

sharper. It set out to address matters to do with ‘the day to day life, structures and process of 

the Uniting Church’. It acknowledged that the initiatives previously taken by the Assembly 

‘have not yet been taken up in a comprehensive way across the local, regional and national life 

of the UCA’. It differed in theological tone from the preceding two documents: it inserted the 

idea of how ‘Christ binds in covenant faithful people of all races, ethnicities, cultures and 

languages. One Body, Many Members made much more use of the language of grace and 

emphasized the need to ‘speak truthfully’ on matters to do with racism. The call to be 

multicultural was applied to being a ‘true multicultural church’ but, in a sense, that was 

secondary to how living cross-culturally was designed to serve ‘the fulfilled reign of God which 

will be multicultural’. 

For the present purpose of supervision and The Code of Ethics, One Body, Many 

Members stood inside an evolving tradition of respecting cultures and customs. Its attention to 

an inclusive ministry and affirmative action is particularly relevant. Such a ministry must be 

attentive ‘to the needs of language, culturally specific congregations/ faith communities. It 

called for the development of multilingual ministries and the need for ‘multilingual resources 

in first languages.’ It expected there to be ‘ministry and leadership training appropriate to ‘the 

church’s] diversity’. In view of the relative failure of past endeavours One Body, Many 

Members called for progress in the church’s cross-cultural life to be monitored. 
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Coming to an Agreement 

 

These resolutions set the wider framework in which supervision ought to happen. For Tongan 

faifekau and congregations they need to be also viewed in the light of a particular narrative 

which bears witness to their inclusion in the Uniting Church. Kioa has researched that history. 

The critical feature is the setting up of the Tongan Ministers’ Retreat (which would evolve into 

the Tongan National Conference) and the attendance of the President of the Free Wesleyan 

Church of Tonga at the first retreat. 

Kioa describes how within two years of the declaration We Are A Multicultural Church 

Assembly staff were seeking to consult with ministers from Korean and Tongan backgrounds. 

The initiative was taken by Revd. Dr John Brown representing the National Commission of 

Mission and Evangelism and Seongja Yoo, Secretary for Ethnic Affairs. The letter of invitation 

reflected the cultural sensitivity that had marked the declaration. 

We are aware of some of the pain faced by Tongan people trying to settle in 
Australia. You leave behind the known culturally and in the Church – and try 
to relate to a strange new culture and a Church that is related to the Free 
Wesleyan Church in Tonga and yet is significantly different in some of its 
practices. This Conference is being organised to help the leaders of Tongan 
communities in Australia to understand and participate in the Uniting Church 
in Australia. We will talk together about some of the difficulties that Tongan 
ministers and Church members face in trying to be part of the Uniting Church. 
There will be worship services, bible studies, lectures and lots of time to share 
your own experiences. We have invited the President of the Free Wesleyan 
Church of Tonga to reflect pastorally for us towards the end of the Conference 
on the issues that have been raised.84 

 
Kioa records how twenty-six faifekau attended the retreat. All of those with the exception of 

the Revd. James Latu were trained and ordained in the Free Wesleyan Church of Tonga. Also 

present were thirteen elders and lay leaders from Sydney-based parishes. The intention was to 

explain the inter-conciliar polity of the Uniting Church as well as how aspects of the 

Presbyterian and Congregational traditions fitted in with the more familiar elements of 

Methodism. The idea of an elder, for instance, was new. It was an occasion to discuss the Basis  

84 Kioa, ‘The Role of the Tongan National Conference’, p.125 
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of Union, the process by which ministers were placed through a call rather than a circuit system. 

The two Bible Studies by Brown spoke into the sense of exile and diaspora. The first involved 

a discussion around Isaiah 43 where the Jews had found themselves in exile in a foreign land. 

That experience could engender despair—and yet, in this section of Isaiah-the experience is 

one of comfort and faithful, guiding presence of God. The theme for the second Bible study 

was the church as “the body of Christ” taken from 1 Corinthians 12:4-11.85 

  The retreat had been planned to coincide with the visit of the Rev Dr Sione ‘Amanaki Havea. 

In his capacity of the President of the Free Wesleyan Church Havea was invited to deliver a 

final reflection. He encouraged Tongans living in Australia to join the Uniting Church of 

Australia rather than start a new church.86 From reports it was clear that those who had attended 

this first retreat had valued the idea of such a meeting.87 It provided a much-needed 

sense of fellowship and a chance for discussion in one’s own first language. The precedent was  

set for establishment of an annual Tongan National Conference to which succeeding Presidents 

of the Free Wesleyan back in Tonga might come.  

         The presence of the President at the initial gathering and subsequent conferences is 

itself a sign of complexity and the need for care. For many migrant-ethnic memberships there 

is a double allegiance. There is an ongoing identity and sense of belonging to the ethnic 

homeland as well as to the new church. At times this double allegiance can mark a competing 

polity. Havea’s blessing on the Tongan participation in the Uniting Church led to the 

establishment of a formal partnership with the Free Wesleyan Church. Its importance for 

ministry cannot be ignored and yet it is a partnership that has been compromised by the decision 

of the Free Wesleyan Church in 2010 to set up a separate vahefonua or district in Australia.88   

The signing of the partnership preceded the establishment of the vahefonua. It looks 

85 Ibid., p.130. 
86 Ibid., p.148. 
87 Ibid., pp.132-133 
88Uniting Church Assembly Standing Committee Reports, ‘Consultations with Tongan Congregations in 
Australia’, (2009). cited in Kioa, ‘The Role of the Tongan Narional Conference’, pp. 56-71. 
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back to 2004. Kioa notes that this first Agreement had come about through the work of Uniting  

International Mission (UIM). It was not set in writing unlike the document from 2004.89 This 

new Agreement had been the subject of protracted discussions extending back to the late 1980s 

and early 1990s. It came upon the back of the relationship having become ‘difficult’, though it 

was still deemed to be ‘important’. The difficulty had led to the suspension of an already 

existing partnership agreement. Through 2002 and 2003 some progress in understanding was 

made that was seen as reflecting ‘trust, understanding, mutuality and cooperation’.90 The 

emphasis was on consultation. 

        The preliminary framework of understanding recognized that there were Tongans in 

Australia who wished to remain members of the Free Wesleyan Church of Tonga. There was 

little likelihood they would become members of the Uniting Church: the guidelines of the 

Tongan National Conference were to be altered so that all Tongans in Australia—including 

members of the Free Wesleyan Church who were not part of the Uniting Church—might attend. 

With regards the discussion in this thesis around supervision and The Code of Ethics what is of 

interest here is how such a decision allows an alternative policy to be woven into aspects of life 

in the Uniting Church. It was accepted that those congregations which remained attached to the 

Free Wesleyan Church of Tonga would use their own denomination’s orders of service, 

hymnbook, educational and other resources: ‘[t]they will use FWCT regulations to order their 

life and ministry’.91 This ‘forward progress’ was seen as being ‘most encouraging’. That 

optimism went hand in hand with an awareness that cross-cultural relations ‘will have particular 

difficulties from time to time’. That is to be ‘expected in the complexity of relations across 

different cultural understanding.92 

 

89 Kioa, p.129. 
90 The Methodist Church and the Free Wesleyan Church of Tonga. Partnership Agreement between the Free 
Wesleyan Church  of Tonga and the Uniting Church in Australia’, Assembly Standing Committee Document July 
2002. 
91 Ibid., pp. 261-263. 
92 Ibid. 
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The partnership agreement that was arrived at was established on ‘desire of God that 

all may be one’. It is built upon ‘the special relationship between people of the Methodist 

tradition’. There were thanks given for the ‘long relationship’ between the two churches. This 

note of thanksgiving was followed by a confession of failure: ‘Through misunderstanding, 

insensitivity, and human self-interest we have hurt each other.’93 The desire was to show a 

‘deep care’ to people ‘originally from one church now living in the country of the other church’. 

The expressed intention was to move forward together. In this spirit the key principles behind 

the Agreement are: respect for each other; the appointment (placement) of the staff will only 

occur with mutual agreement; each church will relate to the people that they make available to 

the other church in a way that is in accordance with the constitution and regulations of the 

church in which they are serving; the two churches will work together in partnership in mission; 

where arrangements have already occurred that are contrary to the key principles and general 

understanding of the partnership relationship, then both churches will work together so that 

over time the ideal may be achieved; financial support from one church to another should be 

transparent and accountable.94 

       This partnership Agreement from 2004 deserves to more widely known in the Uniting 

Church. In the first instance it indicates that Tongans in ministry in the Uniting Church are 

obligated to observe the Constitution and regulations of the Uniting Church—its polity: the 

recognition of misunderstanding and insensitivity should also be read in the light of the 1985 

declaration We Are A Multicultural Church and subsequent related Assembly-based decisions 

on cultural diversity. Section 1.8 of The Code of Ethics must be made operational. 

This Agreement sets the context for relationships and the practice of Tongan ministry 

in the Uniting Church. The hope that the Agreement had paved the way forward was not quite 

so straight-forward, however. The decision of the Free Wesleyan Church of Tonga to set up a  

vahefonua in Australia as had already happened in Aotearoa New Zealand. It led to a further 

93  Ibid. 
94  Ibid. 
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agreement which recognized that Uniting Church is providing for the spiritual and pastoral care 

of Tongan people through congregations related in various ways to councils of the Uniting 

Church in Australia.’ (Section 1 a). It noted the desire to provide ‘good quality spiritual and 

pastoral care for Tongan people originally from the FWCT in Australia congregations.’ 

(Section1 i). It recognized the establishment of the vahefonua and that it would ‘seek to have 

cooperative and open relations with the UCA (including its Tongan congregations and bodies)’. 

It ruled out attempts ‘to attract members from the others’ and anticipated that observers from  

the vahefonua to attend meetings of Uniting Church Presbyteries and Synods. That relationship 

would be reciprocal. The two churches agreed ‘to explore the possibility of meetings (or 

retreats) involving Tongan ministers’ from the Uniting Church and the vahefonua.95 

What the setting up of the vahefonua has effectively done is provide Tongans living in 

diaspora in Australia with options. Those choices cover worship and organization as well as 

the provision and performance of ministry. It provides an alternative to the way in which 

ministers in the Uniting Church are formed for ordination as well as how oversight is managed. 

It sets up the possibility of generational difference between those faifekau who are formed for 

ministry through migration or growing up in Australia as distinct from those who are called 

directly from the Free Wesleyan Methodist Church back in Tonga. 

Kioa has observed that the relationship between the Free Wesleyan Methodist Church in 

Tonga and Uniting Church has frequently been a subject for discussion within the Tongan 

National Conference. The President of the Tongan church attends every annual gathering. This 

Conference has become a time to explore intergenerational matters, nurture younger 

generations and to celebrate the increasing number of faifekau whose formation for ministry 

has taken place within one of the theological colleges of the Uniting Church. The Conference 

would provide a natural forum for talanoa around the differing processes of ordination, the 

reception of ministers, supervision and what Paragraph 1.8 of The Code of Ethics might means  

95 Ibid., p.59. 
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in practice. To date none of that has happened. 

 

 
The particular documents of the Uniting Church which relate to cultural diversity emphasize 

the importance of relationships. The spirit of Paragraph 2 in The Basis of Union and the 

overtures made to the Tongan ministers which led to the formation of the National Conference  

is highly relational. These Assembly-based decisions recognize how important are other 

cultures to the very life, witness and worship of the Uniting Church. The language of 

relationship expresses warmth, welcome, affection: it assumes a bond and a kind of kinship 

which in this case comes through a shared Methodist heritage.The spirit of entering into a 

relationship is not one of assimilation and mere integration.  

              The distinctions Mark DeYmaz and Harry Li make between the word assimilation and 

accommodation are helpful here. It is so because simply to be assimilated would mean that 

Paragraph 1.8 does not matter. The mode of supervision would follow the pattern of the one- 

on-mode current in the Uniting Church. For DeYmaz and Li assimilation means ‘to integrate 

somebody into a larger group so differences are minimized or eliminated’. Such an option only 

reinforces the Anglo-Celtic imaginary Dixson mentioned. It closes down the possibility of 

these other cultures fulfilling the idea expressed in We Are A Multicultural Church whereby 

their gifts will bring new life and hope to the church.The opposite to this reading of 

assimilation is accommodation. Here DeYmaz and Li understand that a dominant majority will 

‘accommodate means to adjust actions in response to somebody’s needs.’96 They do not believe 

that ‘it is the responsibilities of those in the minority to adjust themselves intentionally, their 

own attitudes and actions, in order to enfold diverse others into the life of developing body.’97  

 

96 Mark DeYmaz M and Harry Li, Ethnic Blends: Mixing Diversity Into your Local Church, (Grand Rapids: 
Zondervan, 2010), p.45. 
97 Ibid. 
 

The Importance of Relationships / mahu’inga ‘o e vaha’angatae 
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From the passage of We Are A Multicultural Church it is evident that there have been voices 

in key positions within the Uniting Church who have wished to listen, learn and been willing 

to acknowledge that these  other cultures and languages will renew the life of the church. 

According to Levon Kardashian ‘becoming a multicultural church is entering into new space.’98 

In such a space a code of ethics has a role to play. In his Studyguide Neil Messer has 

established the place of a Christian ethics in the life of the church. It is his conviction that ‘we 

should not ask what we should do, but what sort of people and communities, we should be.’99 

Messer realizes that these two questions he raised above have a different motivation and 

objective. The ‘what should we do’ question gives way for the dominant or majority to dictate 

the directions and destiny of the church. In that case The Code of Ethics will focus on the 

traditions and cultures of the dominant group and the voice of the minority will be silenced. 

Messer argues that ‘tradition has a bad press in modern (or postmodern) society. The who 

should we be question looks beyond what is present. It captures an idealism, a vision, which 

invites a consideration of what a church is called to be in the purposes of God. With respect to 

the Uniting Church Andrew Dutney argues that ‘the true church only comes into view as 

diverse traditions come into fellowship together in concrete practical ecumenical 

relationship.’100 It is inclusive: it makes room for the other. It accommodates and, in keeping 

with the biblical underpinnings to be found in A Church For All God’s People, it seeks to be 

hospitable. Messer’s emphasis on ‘who we should be’ is consistent with the mood of The Basis 

of Union. It understands the Uniting Church to be a ‘pilgrim people and the people of God on 

their way.’101 The metaphor of journey assumes movement, direction and not having yet arrived 

at a final destination. 

 

 

98 Levon Kardashian, Leadership and Culture, Re-Imagining Cross-Cultural Leadership in the Uniting Church 
in Australia, (Chisinau: Lap Lambert & Academic Publishing, 2014), p.17 
99 Neil Messer, Studyguide to Christian Ethics, (London, SCM Press, 2011), p.133 
100 Andrew Dutney, Where Did the Joy Come From, (Melbourne: Uniting Church Press, 2001), p.23 
101 Ibid.p.30. 
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Chapter 4 
 

Ordination and Ministry/Fakanofo Mo e Nague Fakafaifekau 
 

 

In terms of the polity and practice of the Uniting Church The Code of Ethics is a relative latecomer. It 

was first presented to the Assembly in 2009 and then revised in 2012. What this chronology reflects is 

that The Code was not part of the original foundation of the Uniting Church; nor was it in place when 

the Uniting Church was first seeking out the implications for ministry after it declared itself to be a 

multicultural church. It was not even in view when the negotiations about respect and agreement between 

the Uniting Church and the Free Wesleyan Church of Tonga was being negotiated. What that has meant 

for the purpose of this thesis is that it has been necessary to address matters to do with competing 

worldviews and history before the actual practice and oversight of ministry is dealt with. That this should 

be the case is a recognition of how ministry is an area of theological reflection which takes place under 

the doctrine of the church. Because this present concern is with supervision the practice of ministry 

within the receiving church now needs attention.     

               The difficulties between the Free Wesleyan Church and the Uniting Church that 

needed to be negotiated were at one level matters of culture, identity, and belonging. They have 

a tendency to turn attention onto the practice of ministry, its recognition and oversight. What 

had come to the surface in that first retreat Assembly staff had conducted with Tongan ministers 

in the Uniting Church was the difference in how a minister was placed in a congregation. There 

was an apparent need to explain how a call was not the same as what happens in the Methodist 

circuit system. Over the following years it became clear that Tongan congregations had a 

preference for faifekau who had been trained for ministry at Sia’atoutai College. At the first 

retreat only one of the ministers presents, Semisi Latu, had been formed through the processes 

of the Uniting Church. The concept of elder was unknown while the Uniting Church did not 

have the equivalent of a setuata (a lay steward who was responsible for the spiritual well-being 

of the congregation in a way that is similar to the function of the vakatawa for the Fijians). 
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What was perhaps becoming obvious back then was a difference in understanding of 

ministry. Unlike the Uniting Church the Tongan church had not undergone a process of 

reflection on what is ordination and different types of ministry. It could be argued that the 

church had simply taken over the position of the Methodist Church back in England. There are 

no equivalents in the Tongan Church and the experience of its faifekau to the kinds of report 

and theological discussions that have been such a feature of the Uniting Church. The 

importance of this work carried out by various committees and pursued by theologians cannot 

be underestimated in considering the hopes lying behind this thesis. It is impossible to 

understand the role of The Code of Ethics and its insistence on supervision without knowing 

how the Uniting Church came to its understanding of ministry. 

 

Some things are straight forward enough. The service of ordination is set within due awareness 

of the universal church. In this rite of ordination the Uniting Church understands itself to be 

acting and speaking within the one holy catholic and apostolic church. It believes that provision 

of ministers is a gift of God that occurs from one generation to the need. The purpose of 

ordained ministry is for the people to be nourished and faith and equipped for service. The 

ordinand is asked a series of questions, firstly to do with the sense of call. That call comes from 

God and from the church. The calling is to the ‘office and work of a minister of the Word’. For 

this vocation the candidate acknowledges that he/she receives the witness to Christ through the 

Scriptures and promises to proclaim from these the gospel of Jesus Christ in word and deed. The 

ordinand declares their intention to celebrate the sacraments of baptism and the eucharist which 

‘instituted by our Lord as signs and seals of the gospel’. 

The turn of attention is then directed to the work of the ordinand among God’s people. 

The candidate promises to be a faithful pastor and equip them for ministry and mission, to work 

with them in the building up of the body of Christ. In keeping with the ethos of the Uniting 

Church the ordinand declares that he/she will announce the good news of God in Christ to those 
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outside the community of faith, stand alongside those who suffer and work for justice and peace 

in the world. The newly ordained minister will be diligent in the study of the Bible, seek to live 

a holy and disciplined life, and be faithful in prayer. The particularity of ordination and ministry 

within the Uniting Church is represented by the promise to let the ordaining’s life be guided by 

the Basis of Union and a willingness to submit to the discipline the church. The minister will 

strive for the peace and unity among Christian people. They will embrace the faith and unity 

of the one holy catholic apostolic church while learning form the confessional documents of the 

Uniting Church. 

This list of promises and responsibilities is not too dissimilar from vows made in other 

churches. There are some distinctives particular the Uniting Church. At face value it is hard to 

imagine why this church has then felt it so necessary to commission so many task groups and 

produce multiple reports on ordination, ministry and leadership. The apparent constancy of 

promises in the ordination masks a deep-seated unease and ambivalence with regards ministry 

as it is found in Paragraphs 13 and 14 of The Basis of Union. 

In terms of its own understanding of its pattern of ministry the Uniting Church had 

needed to negotiate its way through the different patterns of ministry, call and placement that 

were observed in the three denominations that came into union. That was potentially a delicate 

task and of a rather different nature from how the new church would then deal with the 

reception of ministers from other churches and cultures. In order to get its bearings on these 

matters the Uniting Church situated itself within the ‘one, holy, catholic and apostolic church’, 

the Reformed tradition, as well as being open to the ecumenical movement of the twentieth 

century. 

The underlying intention behind these Paragraphs 13 and 14 was how to weave together 

three practices of ministry arising out of the contributing denominations into one. To that end 

The Basis of Union elected to ‘recognize and accept the ministries of those who have been 

called to any task or responsibility in the uniting Churches.’ The one thing they needed to be 
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was in ‘good standing’ with their existing denomination. The ecumenical intention of The Basis 

imagined that in the wake of union the Uniting Church would ‘thereafter provide for the 

exercise by men and women of the gifts God bestows upon them’. 

This open-endedness is in and of itself interesting. The new church did not set out to 

clarify how it understood the office of an ordained minister—in other words, in terms of what 

it means to be a minister of the word or a deacon as distinct from what that person is called to 

do. Whether or not that was the best policy is an open question. It preferred to think of the 

ministry as being for those who are ‘engaged to confess the faith of Christ Jesus crucified and 

to be his faithful servant’. That confession is to all members, rather than to those called to a 

specific ministry. The way in which this reception of those already in an ordained ministry and 

the church’s intention with regards the future exercise of gifts is rather pragmatic. It is bound 

to the call of God to ‘enter more fully into mission’; those so called were also charged to ‘preach 

the Gospel, to lead the people in worship, to care for the flock, to share in government and to 

serve those in need in the world.’ And, again, those who then ‘adhere to The Basis of Union 

‘will preach the Gospel, administer the sacraments and exercise pastoral care so that all may be 

equipped for their particular ministries, thus maintaining the apostolic witness to Christian in the 

Church.’ 

It was determined that ordination would be the responsibility of the presbytery. That 

would take place ‘by prayer and the laying on of hands in the presence of a worshipping 

congregation.’ This act ‘recognises Christ’s call of the individual to be his minister; it prays for 

the enabling power of the Holy Spirit to equip the minister for that service.’ The Basis 

concluded its section on ministry with an awareness of how the type and duration of ministries 

can ‘vary from time to time and place to place’. It noted that the present moment in time was a 

‘period of reconsideration of traditional forms of the ministry, and of renewed participation of 

all the people of God in the preaching of the Word, the administration of the sacraments, the 

building up of the fellowship in mutual love, in commitment to Christ’s mission, and in service 
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of the world for which he died.’ 102 

 

It so happens that ordination is the only liturgical rite to be named on The Basis of Union 

for Uniting Church. The dilemma, of course, arises out of no pattern having been set down for 

the ordained ministry in the New Testament. There is no word for ordination used in any of the 

gospels or epistles: the tendency is to use the language of appointment rather than an equivalent 

of the Latin ordinare which means ‘to put in order, arrange, prepare’. The omission of such 

seems to make a nonsense of Stephen Sprinkle’s argument that the Bible is the ‘primary norm 

for understanding ordination’, even though it does not set out a ‘blueprint 

 
102 Uniting Church in Australia, The Basis of Union, Paragraphs 13 and 14. 
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for ministry’.103 Jesus was not ordained; he did not ordain anyone. From the biblical perspective 

there are none of the ministries which would come to be in the future Uniting Church. Clive 

Pearson has noted that ‘there are no pastors, interns, resource ministers, youth workers, 

moderators, presidents, general secretaries and executive directors.’104 There are none of the 

positions and placements around which the Uniting Church would place its Code of Ethics and 

requirements for supervision. 

That this should be the case does not mean that there was no institutional office in the 

New Testament. The three-fold pattern of bishops, deacons and elder is emerging in texts like 

Romans 16:1 and Philippians 1:1. Through five texts (Acts 6:1-6; 13:1-3; 14:23; 1 Tim. 4:14 

and 2 Tim. 1-6) Paul Beasley Murray identified an emerging pattern of ‘appointment’, prayer, 

and the laying on of hands for a specific task.105 The Uniting Church has never set out to 

establish its understanding of ministry on any biblical foundations. It has set a number of texts 

that might guide those responsible for the creation of ordination services but they are purely 

advisory. 

In terms of its own understanding of its pattern of ministry the Uniting Church needed 

to negotiate its way through the different patterns of ministry, call and placement that were 

observed in the three denominations that came into union. That was potentially a delicate task 

at a remove from how it would then deal with the reception of ministers from other churches 

and cultures. In order to get its bearings on these matters the Uniting Church situated itself 

within the ‘one, holy, catholic and apostolic church’, the Reformed tradition, as well being 

open to the ecumenical movement of the twentieth century. 

The timing of its inception—and its thinking on ordination and ministry—coincided 

with the discussions of the World Council of Churches surrounding baptism, eucharist and 

 

103 Stephen Sprinkle, Holiness and Ministry, A Biblical Theology of Ordination,(New York, Oxford University 
Press, Inc.2008) 
104 Clive Pearson, ‘Biblical Origins’, CSU Course, THL 310, Ordination Studies, Module 2. 
105 Paul Beasley Murray, Anyone for Ordination? (Tunbridge Wells, MARC, 1993),pp. 1-13. 
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ministry. The Lima text of Faith and Order Paper 111, Baptism, Eucharist and Ministry,  was 

adopted in 1982 following consultation with member churches. The intention behind the report 

was to work for the establishment of a number of ‘mutual recognition’ agreements between 

traditions and denominations. It was a rather apt document for the Uniting Church to consider 

since it had not seen itself as becoming another denomination but rather a movement, a way 

ahead, in the quest for further ecumenical ventures. It was also a document that was likely to 

provoke a response arising out of the Reformed heritage of the Uniting Church which was 

already evident in The Basis of Union. 

From the outset the Uniting Church had sought to understand ordination within the 

ministry of the whole people of God. The ordering of the title of the Lima text had paved the 

way for such a commitment. The priority it assigned to baptism ensured that Christian identity 

and ministry flowed from this sacramental rite. Rather than see ministry as the sole preserve of 

the ordained the Uniting Church adhered to this direction as is clearly is seen in Paragraph 13 

of The Basis of Union. 

The Uniting Church affirms that every member of the Church is engaged to 
confess to faith of Christ crucified and to be his faithful servant. It 
acknowledges with thanksgiving that the one Spirit has endowed the members 
of Christ’s Church with a diversity of gifts, and that there is no gift without a 
corresponding service: all ministries have a part in the ministry of Christ 

 
With this release of understanding the key next step becomes one of clarifying what is required 

of those called to the ordained ministry. The Princeton-based theologian, Daniel Migliore, drew 

the distinction between the ‘general’ and ‘particular’ meaning of ordination. In his thinking 

the particular meaning of ministry refers to an office ordained by God ‘to provide for regular 

and responsible preaching of the gospel, the celebration of the sacraments, and leadership in 

the life and service of the church’. 106 The perceived importance of the office meant that 

preparation for such a calling should not be left to chance. The earliest writings in the life of  

 

106 Daniel Migliore, Faith Seeking Understanding, (Grand Rapids: Eerdmans, 2004), pp. 295-300. 
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the church on the evolving understanding of ordination had emphasized a process of election,  

discernment and presentation to the people. 

Migliore stood within the well-established Reformed pattern of an inward and outward 

call. That external call was a discernment of the church through study, prayer and examination. 

The Methodist theologian, Tyron Inbody, was a little more precise, defining four stages in the 

process of formation. The first was the call to be a Christian; the second was an inner 

persuasion—‘an inescapable inner conviction’— that God had a special purpose for one’s life; 

the third stage that Inbody discerned was a ‘providential’ call that embraced particular gifts and 

graces for specialized ministry and, finally, an ecclesiastical call where an invitation is 

extended by the church and a placement is made.107 

The Lima text had spoken of ordination being a gift of God to the church. Inbody 

reflected a trend that was present at the beginning of the Uniting Church but which has 

progressively gathered further momentum. That concern for the ministry of the whole people 

of God should not be compromised by regarding the particular ministry of the ordained as being 

one of hierarchy, indeed the preserve of ‘super Christians’. In this inclusion of the laity in the 

ministry of the church the Uniting Church stood apart from those substantial traditions of the 

Christian faith that looked upon ordination [to the priesthood] as a sacrament. In the polity of 

the Uniting Church episcopal oversight lay not with an individual bishop but with a presbytery 

comprising lay and ordained. 

Inbody was especially sensitive to how different churches order their polity and 

understanding of ministry. The tension he discerned was evident in the Faith and Order report. 

With regards to ordination so much depends upon whether that particular ministry is understood 

in an ontological or functional manner—or how the two are mixed. In the Uniting Church this  

 

107 Tyron Inbody, The Faith of the Christian Church: An Introduction to Theology, (Grand Rapids: Eerdmans, 
2005), pp.264-274. 
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tension would play itself out in how the call to ministry is seen in terms of ‘being’ and ‘doing’. 

In its fuller form an ontological view is likely to regard ordination as being of the essence of  

the church and thus a sacrament. The ordained priest here will represent God in the carrying 

out of other sacramental offices. It is arguably the case that the Uniting Church has been less 

inclined to think of ordination in categories of office and more in terms of charisms or gifts. 

Inbody noted the risks of a more functional view he likened ordination to the carrying of a 

‘union card’ where the applicant ‘gets into the ecclesiastical system’ and now has an 

‘institutional vehicle to express one’s private call’. Ordination is here, in effect, more of a 

process than a rite. 

Inbody’s reading of ordination and ministry provides a useful theological framework 

for evaluating how understandings have developed in the Uniting Church as well as in the 

cultural communities which made their way into this church. Inbody argued that denominations 

should preserve this distinction between ontology and function and understand its necessity. 

The ontological, he argued, points to mystery, the holy, the sacred; the functional was necessary 

for the ordering of the church in service of mission. 

Both Migliore and Inbody recognized in the purpose of ministry ends or outcomes that 

were already being expressed in The Basis of Union. For Migliore the ministry of the church 

was for the sake of its participation in the mission of God (as per Paragraph 13; Inbody 

emphasized the purpose of reconciliation (as per Paragraph 3). 

This distinction between being and doing has never been that far removed from ongoing 

discussions on ministry in the Uniting Church. One of the features of its understanding flowed 

from assumptions that were already present in The Basis of Union and the response to the Lima 

text. The Basis had referred to the present time being one of ‘reconsideration’ and how patterns 

of ministry ‘vary from time to time’. In the wake of the new church coming into being the 

Uniting Church would call for an ever-increasing number of reports on ordination, leadership 

and ministry. The first of these documents was the 1982 statement on ordination; the most 
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substantial were those submitted to the 1991 and 1994 assemblies of the national church.108 

These discussions form the understanding and background for the practice of ministry 

and leadership within the Uniting Church over which supervision is then placed. It is a body of 

material unlike anything to be found in the experience of the Tongan churches. 

Some of these reports—and what they represented—provoked a significant exchange 

of opinion through published articles in Uniting Church Studies. It began with the lay 

theologian Val Webb who posed the question why do ‘we’ ordain at all?109 Webb’s question is 

not the kind of question that would ever be asked within the cultures of the Pacific. It is culture-

specific and arose out of the ecumenical ethos of the Uniting Church. For Webb the question 

of permissibility was prompted by the way theologies of ordination look back to ‘our tradition’ 

for justification but what is meant by that in this case. Webb noted that the various, often 

conflicting arguments for ordained ministry in UCA documents represent different theologies 

which came into union.110 In order to illustrate her argument, she set out Calvin and Wesley’s 

understanding of ordination and how those were bound to the worldviews and needs of their 

times. 

Webb’s article provoked responses. Graham Hughes noted the obvious: ‘there is a deep 

restlessness and uncertainty in the [Uniting] church about the practice of ordination’. 111 This 

restlessness is a reflection of the (western) culture in which the church is situated. It is now 

noted for its increasing desire for informality and a levelling of social distinctions. The 

egalitarian ethos of the Uniting Church was made plain by Webb’s desire for a ‘shared ministry 

of equals’. 112 Rather than use the language of restlessness Webb insisted that the requests for 

‘new statements’ on ordination were due to the ‘demonstrated inadequacies in current 

claims’.113 Without acknowledging the fact Webb was effectively drawing attention to a  

108 This discussion on reports made in the Uniting Church depends on Module 9, ‘Ordination and Ministry in the 
Uniting Church’, Charles Sturt University, Subject THL 310 (2011).  
109 Val Webb, ‘Is it Permissible To Ask Why We Ordain At All?’ Uniting Church Studies, 3:1 (1997), pp.13-38. 
110 Ibid.,p. 13. 
111 Graham Hughes, ‘Limping Priests: Ministry and Ordination’, Uniting Church Studies, 8:1 (March 2002), 1. 
112 Webb, ‘Is it Permissible To Ask Why We Ordain At All?’, pp .28, 35. 
113 Ibid, p.29. 
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problem in the way the Uniting Church was responding to its claims in Paragraph 14 of The  

Basis which indicated a diversity of gifts and the possibility of further variations in specified 

ministries. She noted that: ‘[f]unctions once central to the ordained role have ceased in  

importance or been taken over by more qualified professions. 114 Once the boundaries between 

ordained and lay have been ‘diffused’, then the ‘reasons for ordination become more eclectic 

and nebulous’. 115 The problems are compounded when the financial resources available to 

congregations to support such ministry becomes scarce. The invoking of tradition in support of 

ordination may then be little more than exercise in power and authority—and Webb advised that 

the ‘laity are stirring’.116 

Hughes was especially perceptive inasmuch he discerns how so much of this 

restlessness comes about through the ‘impulses’ of a culture which ‘does not, for the most part 

think Christianly any more’. 117 For him the underlying issue needed to be ‘[how] shall we best 

be the church of Jesus Christ?’118 In like manner Christiaan Mostert responded by insisting that 

ordination should be seen in the light of ‘how we think of the church’ as a ‘community of faith, 

hope and love’ as well as ‘the mystical body of Christ’.119 It was important to think through 

these matters ‘especially where pragmatic factors, determined by declining numbers and 

finance, are giving rise to the creation of new patterns of ministry.’120 

Mostert discerned that within the Uniting Church it was pertinent to pay close attention 

to how the word ministry is used. It can refer to ‘the activity of ministering and, especially, 

when preceded by a definite article, to a ministerial office’.121 With reference to the latter 

Mostert drew upon the Lima document in order to give weight to the claim that the authority 

of ordained ministry is ‘rooted in Jesus Christ’. Further, it is not the ‘possession’ of the one  

 

114 Ibid. 
115 Ibid. 
116 Ibid. p.33. 
117 Hughes, 3. 
118 Ibid. 
119 Christiaan Mostert. ‘Church, Ministry and Ordination: What Relation?’, Uniting Church Studies, 10:1 (March 
2004), p.16. 
120 Ibid., 17. 
121 Ibid. 
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who is ordained; it is a ‘gift to be used for building up the church’. The ordained ministry is  

then ‘grounded in Christ and bound to the community of the church’.122 The vocation presumes 

interdependence. In seeking to balance this point of potential tension Mostert made it clear that 

the ‘authority of the ministerial office is received in and through the church but not from the 

church’.123 

        Through his involvement in a number of dialogues with other churches Mostert was 

able to employ a distinction that had been made by the Lutherans and which was pertinent to 

churches standing within the Protestant traditions. The distinction was to be made between 

ordained ministry and the priesthood of all the baptized on the basis of a difference in kind, 

rather than a difference in degree. Were it a matter of degree then that would have signified an 

‘increase in the priest’s state of grace through ordination, compared with the rest of the 

baptised’. The alternative of being based on kind rather than degree was established through a 

divine commission and institution’ and reflected in the representative nature of the ordained 

office: it is assumed here that the ministerial office is not derived from the church but has been 

instituted by God for the church.124 The implications for the Uniting Church are far-reaching, 

not least because within The Basis of Union it does not differentiate as clearly as does it 

ecumenical partners the ‘office’ of the ordained minister and other lay ministries. Mostert 

argues that what is clear is that Uniting Church does accept that ‘[p]articular members of the 

church are ‘called’ to this ministry and ‘set apart’ for it by God’ but that does not resolve a lack 

of clarity. It gives off an uncertain impression as to whether ‘ministerial office per se [is] a 

God-given provision for the life and work of the church’.125 

Mostert situates this reading of the relevant paragraphs in The Basis of Union alongside 

the actual ordination liturgy. It refers to the candidate being asked whether they ‘are truly called  

 
122 Ibid., 21. 
123 Ibid., 22 
124 Ibid., 25. 
125 Ibid., 27. 
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by God and the church to the office and work of a minister of the Word/Deacon’. In the prayer  

of ordination itself, with the laying on of hands, the presbytery chairperson asks for the 

candidate to be empowered ‘for the office and work of a minister of the Word / Deacon’. In a 

partial reflection of Webb’s concern for tradition Mostert implies that some of this ambiguity 

and confusion is a consequence of how the practice of ordination was observed in the three 

denominations that came into union. The Presbyterians had the clearest understanding of 

ministerial office and ‘a strong sense of a ministry that is Christ’s gift to the church’. Ordination 

was through the presbytery; for the Methodists ordination happened through the Conference 

(which is what Tongan members of the Uniting Church would understand best) while in the 

Congregational Church ministers were ordained by the congregation. 126 

Mostert argued that ‘recent developments’ on the provision of ministry within the 

church ‘on a scale never envisaged by those who drew up the present guidelines’ only serve to 

illustrate the ‘unfortunate consequences of the failure of The Basis of Union to state explicitly 

that ministerial office is God’s provision for the church’.127 Mostert reckons that there has been 

a ‘blurring of the distinction between the ministry of the whole church and ministerial 

office’.128 The dilemma before the Uniting Church is whether (or not) it has lost its 

understanding of ordination coming from God / Jesus Christ. Is it running the risk of all forms 

of ministry, including the ordained, becoming a function of the church and perhaps claiming 

too much for itself. Its ‘stake’ in the transmission of ministerial authority should be bound by 

its duty to confirm 

a person’s sense of call to the ministry, [the provision for] formation and 
education for that ministry, [the testing of] a person for readiness to take up 
ministerial office, and [the establishment of] a structure of oversight and 

 
 

126 Ibid., 29. 
127 Ibid., 27. 
128 Ibid., 28. 
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accountability for its ministers.129 
 

These discussions did not take place in an ecclesial vacuum. They unfolded against a 

background of numerous reports wrestling with issues to do with how to understand the balance 

of ministry, leadership, mission and ordination. In none of these discussions and reports were 

any of the participants from non-Anglo-Celtic background. It was a conversation being carried 

out that was effectively one that was internal to the dominant majority culture—and, as both 

Hughes and Mostert sense, against a gathering concern for the future viability of the church in 

changing times and declining resources. 

It is clear that Uniting Church has always been caught between a desire to think through 

the theology of ordination and its practical ordering. Its 1982 statement interestingly began with 

a series of questions that seem rather removed from much later concerns to do with how its 

ministry is to be funded, hence what can the church afford. Those core theological questions 

did not begin with gifts and competencies but went right back to the very foundations of faith 

and ministry: what is the gospel? where is the gospel expressed? what does the gospel require 

of the church? what enables the church so to live? How has God chosen to be present in His 

(sic) church? 

These questions to do with what is the gospel, where is it expressed, what does it require 

of the church constitute one of the very few examples in the life of the Uniting Church where 

such concerns have been asked. The 1991 report, ‘Ministry in the Uniting Church’ was of an 

altogether different order.130 In an accompanying preface the General Secretary, Gregor 

Henderson, declared this report to be ‘one of the most important ever produced’ in the Uniting 

Church. Its brief was to explore changing patterns of ministry including ordained ministry, on 

the basis of the one ministry in Christ’. If this is not simply a study of ordination; any reference 

 

129 Ibid., 33. 
130 Uniting Church in Australia, ‘Ministry in the Uniting Church, 1991’, in Robert Bos and Geoff Thompson, eds, 
Theology for Pilgrims, (Melbourne: Uniting Church Press, 2008), pp. 233-321. 
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to ordination was part of a broader concern for ministry and mission in contemporary Australia. 

The ordained ministry was thereby set within the ministry of the whole baptized people of God. 

That has been one of the distinguishing features of the approach of the Uniting Church. 

The report was the work of a task group which mixed theological expertise, 

consultation, familiarity with ecumenical thinking, and study of the whole church. Those 

involved in the task group were of mindful of how ‘restructuring ministry … will not all of 

itself make Uniting Church vibrantly alive.’ That cannot be accomplished through changes in 

order; the Uniting Church has always assumed that it was the work of the Holy Spirit to give 

‘life to the forms of order’. 

            There is no equivalent in the Tongan Church to this kind of report and the extent of 

its findings. It is impossible to understand the role of The Code of Ethics and its insistence on 

supervision without knowing how the Uniting Church understands its practice of 

ministry—and how and why it has come to this position. Some things are straight forward 

enough. The Uniting Church assumes that ministry is a gift of God, the scope for ministry is 

the whole of creation, and ministry is derived from the ministry of Christ. Its intention was to 

be more responsive to ‘the gifts of the people’ and ‘the promptings of the Holy Spirit’. It 

anticipated greater flexibility of ministry in Australia’s socially diverse setting. 

The 1991 report was mindful of the need to explore theological education by extension 

and consider what ministry might look like in congregations with fewer traditional resources. 

It was noted that with respect to ‘on the ground’ formation that it would be essential to give 

careful attention to 

overcoming isolation … by structuring into the course significant face-to-face 
experiences of formal and formal dining with teachers and other students so 
that appropriate formation can occur. 
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The report recommended a renewed diaconate, the reaffirmation of lay preacher the recognition 

of youth workers of community ministers; it strove to clarify the role of lay pastors. It 

anticipated a variety of options for formation. 

With regards to the ministry of the Word it specified that some men and women are 

‘called out’ by God. One part of their services to ‘maintain the apostolic witness of the church’. 

They are deemed to be ‘bearers of the tradition’ which is derived from Christ and the apostles. 

It is noticeable that in the Uniting Church’s discussion on ministry and ordination only 

ministers of the Word are designated in this way. Those who are ordained are reckoned to be 

carrying out a ‘representative’ role in the life of faith. It recognized that this ministry requires 

a particular style of the formation which includes an academic or theological formation. 

The report linked ordained ministries as a leadership that ‘discerns, encourages, guides, 

and allows for gifts, skills and abilities of people to be released’. It aspires to be a ‘way of 

working together in mission’ rather than ‘in a hierarchical top-down, management system’. The 

report also recognized that the traditional roles of the minister of the Word should allow for a 

wider range of focus. This calling might also be conceived in categories of evangelist, equipper 

or a pioneer. 

The report that followed in 1994 should not be seen apart from the earlier version. Its 

purpose was to reflect theologically further on what the church had effectively decided. Its 

authors recognized that the report was ‘a stage along the way’; they were mindful of how matters 

to do with forms of ministry have never been allowed to rest since the formation of Uniting 

Church. The report was presented by the Commission on Doctrine and reflects the judgement 

that significant theological matters were attending the decisions made in 1991 and continuing 

discussions were necessary. One of the aims was to set the doctrine of ordination into ‘its proper 

theological context’. There was a particular desire to make a study of the relationship between  
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baptism and ordination. 

The 1991 report had been concerned for the ‘imperative of mission in the church’s life’ 

in the contemporary Australian context. The 1994 report 131 began with a consideration of how 

thinking on ordination in the Uniting Church should be set within the larger ecumenical 

tradition. There was no desire to do this  theological work as if the present moment was isolated 

from what had been discussed previously. There was reference, then, back to the foundational 

documents and diverse statements and reports which had already informed the Uniting Church. 

There was an underlying assumption—not always appreciated in times to come—that the 

Uniting Church ‘is not at liberty to create its own forms of ministry without reference to other 

churches’. 

This ecumenical dimension to ordination would be most clearly spelled out in the 2001 

document entitled ‘For the Sake of the Gospel’. 132 Its purpose was to explore the matter of the 

mutual recognition of all ordained ministers. One of the issues the Uniting Church must address 

is its concern for changing, emerging patterns of ministry is how essential does it view this 

ecumenical concern. Is it part of the church’s DNA or not? Is it one of the things which then 

singles out this church among other denominations? If it is, how does this consideration then 

inform or subsequent talk of mission, leadership and ministry? 

The Christian Unity Working Group was concerned about the gap between what was 

being said in bilateral dialogues with the Lutherans and Anglicans and ‘what is actually 

happening in the church’. Its report in 2002 was especially vexed at the level of the presidency 

and the way in which the representative nature of ordained ministry was being effectively 

ignored. Its ecumenical alternative was not able to compete with a practice of lay team 

ministries and notions of emerging church. The report was of the opinion that Uniting Church  

 

131 Uniting Church, ‘Ordination and Ministry in the Uniting Church, 1994’, in Robert Bos and Geoff Thompson, 
eds, Theology for Pilgrims, (Melbourne: Uniting Church Press, 2008), pp.328-399. 
132 Uniting Church in Australia, ‘For the Sake of the Gospel: Mutual Recognition of Ordained Ministries in the 
Anglican and Uniting Churches in Australia’, 2001. 
 



81 

81 

 

 

 

was now beginning to pursue ‘an idiosyncratic path’. 133 

The theological purpose of the 1994 report was to encourage a Trinitarian theology of 

ministry. In so doing it represented a shift away from a beginning with ‘mission’, Christ or, as 

was to become more frequent in due course, the invocation of ‘what the church needs’. It 

recognized that there is ‘no single, unified “true form” of ministry that can be extracted from 

Scripture’. There is no ‘prescriptive’ correct pattern. It is important to recognize the diversity 

of social inclusion contacts in which the New Testament communities found themselves. Rather 

than focus upon individual texts the more appropriate way is to consider the Bible’s theology 

and ‘read Scripture theologically’ in order to hear what is being said with respect to ‘God’s 

way in the world and Jesus Christ and the Holy Spirit’. In terms of constructing a theology of 

ordination this report considered three options. It noted that the traditions that had informed the 

Uniting Church had all changed to follow the Christological approach. For the Uniting Church 

Calvin’s description of the threefold office of Christ—prophet, king and priest had been 

especially significant. The more Pentecostal and charismatic movement attended to emphasize 

a more pneumatological approach: the focus has been more on the gifts of the Holy Spirit with 

a tendency to look back to the experience of the apostles. This report favoured Trinitarian 

approach. The desire was to show how the ministry of the Word of God (Christ) might be 

expressed within a Trinitarian framework. 

The reports set out a series of theological proposals. Instead of an emphasis placed upon 

mission and reconciliation as had been the case in 1991 this report set up a series of theological 

proposals. The first was that the purpose of ordained ministry was one which energizes and 

directs the church’s praise of the Triune God in the world. It also establishes three horizons for 

ministry: the triune God, the church, baptism. These horizons are reckoned to be ultimate, 

intermediate and immediate. The order in which they are listed is designed to locate ministry  
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within ‘the apostolic nature of God’ and the kingdom of God. The importance of the Christian 

community, the church, is recognized as well as its flawed nature. There is an ‘essential 

interweaving of ministry and church life’. 

One of the risks highlighted in the unfolding response of the Uniting Church is how 

there can emerge a myriad of separate ministries, an abundance of particular ministries but with 

no ‘tangible unity’. This tension emerges out of the reading and practice of the two 

commissionings for Christian ministry—baptism and ordination. The report makes a 

distinction between a general and the more specific act. On terms of their relationship the 

practice of baptism is described as a ‘fundamental rite of Christian identity’. Ordination 

assumes baptism. It represents ‘a particular focus of baptism’. Ordination is a ‘further 

commissioning’; people are called from the congregations on the basis of their baptismal 

identity to this ministry. 

One of the dilemmas facing the nature of ministry within the Uniting Church has been 

the problem of reception. The long reports from 1991 and 1994 should be placed the company 

of other such statements that often only repeated the claims already made. The recurring issues 

have had to do with the relationship of lay and ordained ministry: the lack of attention given to 

what is meant by the office of the ordained minister is confusing and has been an ecumenical 

liability. The enduring problem is the constant risk of seeing ordination in term of what the 

minister ‘does’ and how in times of limited resources those functions could be performed by 

an approved laity. Competencies replace gifts and charisms. Going down this route is 

problematic for migrant ethnic cultures in the Uniting Church. The role of the Minister of the 

Word is usually more settled within these communities: through its response to the need for 

mission and fresh expressions the Uniting Church can end up with lay people performing roles 

that a Tongan culture, for instance, would expect the faifekau to fulfil. 

This discussion on ordination sets the context in which the practice of ministry takes 

place in the Uniting Church. The processes observed to date have seldom, if ever, been 
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informed by non-majority cultures within the church. There has been little attempt to find out 

the expectations and practices of these communities. For the sake of communities developing 

own their cultural models for supervision and oversight there is a need to be very aware of 

these reports and discussions that have already happened in the Uniting Church; at the same 

time there is an equally pressing need to ensure that the cultural pathways into ministry are 

much better understood than they are at present. It is only once these two directions in practice 

are understood that it become more possible to consider the role of the Term of Placement and 

how that specific step shapes the supervisory expectations for the actual performance of an 

ordained ministry. 

 

The process for becoming a Minister of the Word (faifekau) in the Free Wesleyan Church 

of Tonga is different. There is no period of discernment; there is no first approval through 

a congregation and then the presentation of candidature to a selection panel. The normal 

practice is to begin the process by going to Sia’atoutai Theological College. Once the potential 

faifekau is accepted by the College, then there are two possible pathways towards the goal of 

ordination. The first is to do three years at Sia’atoutai; the other is to do a Bachelor of Divinity 

at Auckland University—in this case under the direction of St John’s College. When students 

complete their study, their name is put to the Fakavahefonua /Synod. Their names can come 

from the Kuata/quarterly meeting of the local congregation or directly from Sia’atoutai. 

The next step is for the names to be presented to the ministers’ meeting where all the ordained 

faifekau cast their votes. Those who are so endorsed then become a faifekau ahiahi - 

that is, an assistant minister. During this time there is ongoing oversight from the College: 

there are various assessments to undergo, especially in the field of preaching. Once the six 

years has run its course, then the faculty at Sia’atouitai makes a recommendation to the full 

Conference which meets annually. For those whose calling is approved, then there is a 

special service of ordination which takes place during the Conference. In this whole process 
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there is no equivalent to the Uniting Church’s intensives and workshops on a code of ethics-

for the simple reason that there is no code of ethics for faifekau. 

There are weaknesses in this process. It can so often become dependent upon whether 

the candidate is known by the faifekau who are held in high regard and respect. There is less 

discernment from ordinary members of the congregations. It is a system that is indeed open to 

possible misconduct. There are instances where a candidate might hand on to a number of 

ministers an envelope in which not only is their number for election as well as some money. 

The number here refers to the number which is beside the candidate’s name on the list of those 

to be voted upon. This practice can be repeated if and when a candidate’s name needs to be 

presented two or three times. 

There is nevertheless a process for discipline in keeping with Fred Greco’s three marks 

of the church: they are “proper preaching of the word, the proper administration of the 

sacrament and the proper administration of the church discipline.”134 The purpose of this 

discipline is designed to restore spiritual health and well-being. Under the authority of the 

Conference the Free Wesleyan Church of Tonga has constituted a discipline committee. It is 

made up of other ministers who make a recommendation back to the Conference. 

 
 

The comparison with the Uniting Church is clear. It is evident at several levels. The first has to 

do with the process of discernment. It begins with the prospective candidate sensing a call to 

some form of service. The individual is presented to their congregational church council who 

may (or may not) recommend that this person’s name is then forwarded onto the 

Presbytery’s candidate committee. This body may then recommend that the candidate enter a 

period of discernment which is a process that lasts one year during which time there is a mix 

of assessments and tasks. The individual is assigned a mentor who will make a  

 

134 Fred Greco, ‘Sanctification, Forgiveness, the Church, Church Discipline’, Table Talk Magazine, 1 August, 
2013. 
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recommendation to the presbytery once the portfolio that documents this journey is completed. 

This whole proceeds in stages that are always reportable. The Presbytery will now interview 

the candidate. It may then pass on the application to the Synod Selection Panel which makes the 

final decision on whether or not the candidate can proceed to the theological college for purposes 

of ministry formation for either one of two ministries—Minister of the Word or deacon. In a 

way that is very different from what happens at Sia’atoutai the candidate will now complete 

their theological formation alongside a field education placement along with a handful of 

orientations. Those orientations in the past have centred on rural, cross-cultural, hospital, 

funeral, the polity of the Uniting Church and clinical pastoral training. Each year the candidate 

in conversation with their field education supervisor and faculty member must set goals for the 

year ahead: how this ‘learning agreement’ is carried out will determine how and when the 

candidate for ministry will proceed from one year in their period of formation to the next. 

What is now evident in this process is how an expectation of supervision is built into 

the various stages of discernment, formation and it carries on into ordination and placement. 

Once candidates are declared to be ready for ordination their names are passed on to the 

Advisory Committee for Ministerial Placements (ACOMP). The candidate will have submitted 

a personal profile explaining their gifts, experience and his or her preferences for the type of 

ministry—rural, urban, large, small, team, or chaplaincy. The candidate will meet with both 

the ACOMP executive and ACOMP itself and give an account of their journey towards 

ministry, including their understanding of ordination. It is the task of ACOMP to discern 

potential matches of minister / deacon and placement. The candidate will meet with a Joint 

Nomination Committee representing the congregation and presbytery prior to a congregational 

vote being taken. No candidate for the ministry can be ordained into the continuing ministry of 

Christ Jesus until a placement is secured. The presbytery assumes the episcopal function of the 

church and performs the ordination service. Once in placement there is now a need to enter into 

a professional relationship with a supervisor as well as attend a couple of workshops arising 
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out of the provisions of The Code of Ethics. To date there has been no workshop on Paragraph 

1.8, nor on the problems that can arise in cross-cultural supervision. 
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Chapter 5 
 

Supervision and Culture/ Koe Supavaisa moe ulungaanga fakafonua 
 
 

The terms of The Code of Ethics requires minister and deacons in the Uniting Church to 

undergo the practice of supervision on a regular basis. That expectation is present irrespective 

of cultural background. Whether the Uniting Church carried out a sufficient orientation to this 

addition to its polity is a debatable point. Was there sufficient consultation in advance? If there 

had been, the church may have come to realize that this practice of supervision is alien to island 

cultures. 

             The inclusion of Paragraph 1.8 into The Code of Ethics has created a yet to be fully 

explored problem in the life of the Uniting Church in Australia. The failure to put into place any 

process that might set out how any one of a number of cultures might seek to put into place a 

community practice of oversight and supervision has meant that the paragraph is dormant. It is 

like a ‘zombie’ provision. That failure means that another related issue has not been addressed. 

The Uniting Church comprises many cultures. They are very different from one another. Even 

some of those cultures which seem to share many cultural similarities—like the Samoan and 

the Tongan—are also very different. Their histories are not the same; nor is the way in which 

they organize the specifics of their cultures. The history of mission and western influence is not 

quite  identical. These differences in histories and cultures raises the question of how might the 

Uniting Church understand its diverse cultures (separately rather than under the heading of the 

church being ‘multicultural’). 

Within the scope of Paragraph of 1.8 the issue at stake is not just understanding. What 

would happen if all the twelve national conferences within the Uniting Church sought to put 

into practice the apparent permission of Paragraph 1.8 to initiate its own community practice? 

How would the diversity and the principle of the adherence to The Basis of Union and the 

Uniting Church be managed? What kind of authorization and monitoring might be required of 
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multiple processes within the life of the one church? 

The failure to address these kind of questions leaves the standard one-on-one individual 

practice of ministry supervision as the default. It becomes hard to imagine anything else. It 

creates questions around the claim of the Uniting Church to be multi/cross/inter-cultural. Is this 

really a core claim? Is being multicultural part of the identity of the Uniting Church and what 
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then is the status of Assembly resolutions like ‘We Are A Multicultural Church’ (1985), ‘A 

Church for All God’s People’ (2006) and ‘One Body, Many Members’ (2012)? 

Somewhere, somehow there is a need for a non-dominant voice and culture to address 

the complexities surrounding this paragraph and supervisory practice. The problem with the 

Queensland Synod’s initiative was that it was the work of western authors. It was seeking to 

be sensitive to cultural sensitivity—which is admirable—but its tone was one of seeking to 

explain The Code in a way in which it was telling other cultures what to do and how to proceed. 

If one were to be harsh, it is an example of what DiAngelo in her most recent writing has 

described as ‘nice racism’.135 

This guide is well-intentioned. It is designed to respond to the particular needs of non- 

white cultures. It is as such seeking to be a response to the monocultural tendencies of synod 

practices. It seems friendly and open-ended. And yet, at the same time, its tone, purpose and 

intention assume categories of performance that are built upon the seemingly superior values 

of the well-established Anglo-Celtic way in the church. That way imagines itself to be ‘neutral’ 

in the mix of so much racial and cultural diversity. Within the Uniting Church that sort of 

thinking is often hidden away in the anecdotal evidence of how multicultural events in the life 

of the church are for other cultures, ‘not us’. Few of those from an Anglo-Celtic background 

often attend. It enables complacency about aspirational claims, treating them as if they have 

been realized rather than works still in progress. DiAngelo warns that it is not easy, not 

straightforward to push back against a liberal establishment that believes itself to be welcoming 

and inclusive. It can be a very demanding process to ‘align your professed values with your 

actual practice’. 

 
 
 
 

 
135 Robin DiAngelo, Nice Racism: How Progressive White People Perpetuate Racial Harm, (Boston: Beacon 
Books, 2021). 
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It is at this point that DeYmaz’ model of cross-cultural competency becomes helpful. It 

does so in two ways. The first has to do with a coming to terms with where the church/the 

dominant culture is on this spectrum. The language that it has used conveys the impression is 

that it has made decisions which would suggest that it is at the more sensitive, empathetic, 

competent end of the spectrum. But is that really so? What would be the criteria that marked 

out where this interconciliar church should be situated in this typology? Has it yet considered 

what those might be? The decision to include Paragraph 1.8 in The Code of Ethics is certainly 

an acknowledgement of awareness—as was the response of the Queensland Synod, but what 

does that response then say about the other synods that have not yet sought to engage in any 

way with this paragraph? The spectrum is not just a concern for where individuals might like 

to place themselves; there is also an institutional dimension to this concern for competency. 

It can be both provocative and disturbing to come to terms with the institutional nature 

of racism, especially within the church. Whereas DiAngelo’s work seeks to engage with 

organizations and associations within society in general, Aazariah France-Williams has 

focused explicitly on the church—in his case on the Church of England.136 He breaks silence in 

its discussion of the ‘narrowed kingdom’, ‘the forgotten’, and a ‘song of freedom trampled into 

dust’. He seeks to break through the church’s habit of saying ‘all the right things’ about race and 

equality—and maybe putting into place some ‘token gestures’. 

The audience—and its history—for which France-Williams is writing is rather different 

from that of the Uniting Church: that is all too evident in the imagery that lies behind the title 

of The Ghost Ship. Here the background of those who are the victims of institutional racism 

are those whose forebears were slaves in the West Indies. France-Williams seeks to privilege 

their accounts of what it has been like for them to be in the ‘shadows’ of the church. He writes: 

 
 
 
 

136 A.D.A. France-Williams, Ghost Ship: Institutional Racism and the Church of England, (London: SCM, 2020). 
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There are many black church members hidden in the shadows of their 
congregations awaiting someone to know them by name to call them 
into visibility, and invite them into a sense of calling and vocation.1 

 
 

Through a series of personal anecdotes, he describes the acting out of white privilege in the 

institution and its opposite. Significantly France-Williams begins his description of the 

progress seemingly made in praise of cultural diversity in the institution with the experience of 

a ‘key consultant and supporter of the Church’s Committee for Minority Ethnic Anglican 

Concerns’. The individual is Gus John, ‘a noted human rights campaigner originally from the 

small island of Grenada; he is responding to comments made by the Archbishop of Canterbury, 

Justin Welby, on social media. It is a letter of resignation. France-Williams reports that John 

states that the church’s record on combating racism is 

no less woeful now than it was 30 years ago. … Black and global majority 
people in the church, whether as clergy, laity or employees are still 
experiencing discrimination and exclusion, benign and sugar-coated or 
otherwise, at every level of organisation in the church and yet, their active 
presence in communion with the church is responsible for its survival and 
buoyancy in many communities. 

 
 

The lack of awareness, sensitivity, competency is hidden away in small acts of ‘regular 

micro-racisms’ that amount to ‘mini-assaults’. France-Williams notes the ‘emotional labour’ 

and ‘burden’ of needing to deal with thoughtless comments laced with values of superiority 

and inferiority. The ever-present risk is one of them being dismissed as being ‘angry’ rather 

than ‘invisible’.2 

 
 

This line of experience is not taken from the Uniting Church. There is as yet no survey or 

published record of incidents of racism in this church. The purpose of this inclusion of 

 
1  
2  
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experiences taken from Ghost Ship is not to transfer them onto the Uniting Church and how it 

conducts its business for the sake of evaluating its progress on matters of diversity. The 

intention is to emphasize the importance of ensuring that the voice of experience on the 

underside is heard. 

The temptation for the Uniting Church has been to privilege and promote the 

achievements of a second generation who have been educated in Australia and grew up in the 

Uniting Church. In the course of 2021 two Tongan female faifekau were elected to the highest 

of positions within the Uniting Church. The Rev Charissa Suli will become the President of the 

Assembly in 2024 and the next Moderator of the Synod of New South Wales-ACT is the Rev 

Mata Havea Hiliau. Both were formed for ministry in the Australian church; these elections are 

to be celebrated but arriving at such decisions is not necessarily a sign of cross- cultural 

competency and understanding another cultural worldview. 

Too much emphasis should not be placed upon the holding of office. John was a 

consultant in the Church of England for thirty years. There are black bishops in the Church of 

England and yet France-Williams still writes of the need to reimagine the church in the light of 

its baptismal calling of an equality of race and culture in Christ. In his spectrum of cross- 

cultural competency DeYmaz surprisingly does not specify the importance of understanding 

another culture. It seems to be assumed that as one moves along the spectrum towards 

competency that it happens. What is perhaps the next step in the evolution of the Uniting 

Church’s practice of being culturally diverse is to make a concerted attempt at understanding 

the worldviews of the cultures which are found within its membership. Any work to be done 

on Paragraph 1.8 of The Code of Ethics and alternative models of supervision will require such 

an understanding. It was at this point that the report of the Queensland Synod on The Code of 

Ethics failed—despite the best of intentions. 
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This thesis is carried out on the basis of Judith Thompson’s method of practical theological 

reflection.3 It depends upon the role of the participant observer. On that basis I seek to represent 

my people  who were formed within the Tongan culture and make known the worldview out of 

which they- have come. That task is not simply descriptive. It is put into place in order to 

explain the need for a communal model of supervision and help the Uniting Church become 

more aware of a cultural worldview other than one that is deemed to be normative. 

In the interests of professional supervision there are two core reasons why it is important 

to explain the cultural worldview and assumptions of the one under supervision. The most 

immediate has to do with how Tongan candidates and ministers are supervised by those who 

belong to another culture through their process of formation, ordination and placement. The 

overwhelming majority of field educator, supervisors, mentors and faculty liaison persons at 

the theological colleges are Anglo-Celtic Australians—or, as some popular comments are heard 

in the wider Australian society, they are ‘real Australians’ who have been raised on ‘Australian 

values’. The supervisor may never have been to Tonga, been to a Tongan church in Australia, 

or, more tellingly visited a Tongan home. In the absence of such and any program of cultural 

orientation, the supervisor may depend upon the accumulated wisdom of anecdote and hearsay 

placed alongside models of one-on-one supervision. 

In the time set aside for a supervision, if there is no basic familiarity with the culture of 

the one who is ‘other’, then what the supervisor is likely to see is the tip of an iceberg. They 

will not know what lies beneath the surface and they will not necessarily read the cues for 

matters to be addressed that arise in the session. That may include a dawning self-awareness of 

comments and responses made by the supervisor that may be seemingly innocent signs of 

France-William’s micro-assaults and micro-racism. The second reason has to do with 

explaining why Paragraph 1.8 must be more than words on paper, seldom read, and never put 

into action. 

 
       3 Thompson, Theological Reflection. Formatted: English (Australia)
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It is a task that occurs at a time when there is a corresponding recognition that Pasifika 

cultures have not created much room for a pastoral and practical theology. The Tongan 

theologian, Winston Halapua, has lamented the lack of work on pastoral care from a Pasifika 

perspective.137 The common practice is for Tongans to concentrate their studies on biblical 

scholarship, history and the intersection of theology and contextuality. 

It becomes a necessary task as well because the notion and practice of a western-style 

of ethics is alien. The Tongan language does not have a word for ethics. It uses the translation 

of the English word which becomes in the Tongan language efika. the directly translating of 

the English word ethics. In the Tongan dictionary Churchward has defined ethics as saienisi o 

e angalelei moe anga kovi—that is ‘the science of good and bad behaviour’.138 The emergence 

of a Tongan ethics based on principles and values (rather than customs and habits) has 

happened in diaspora. As the Minister of Pacific Island Affairs in Aotearoa New Zealand Mark 

Gosche proudly announced the world’s first Tongan Ethics Conference held in Auckland in 

2000. The agenda he declared had been set by Tongan organizers and would lead to an 

interaction between ‘Tongan Fai ways and modern concepts’. The purpose was to establish 

some protocols for ways ahead for engaging with government officials and health agencies.139  

By way of comparison Jack Hill sought to examine what might constitute an ethics in 

the home settings of islands in the region. He did so mindful of how values and expectations 

of behaviour were more likely to be handed on through communal occasions of storytelling, 

singing and speech making. Even with the advent of television, videos, global travel these 

 
 
 
 

137 Winston Halapua, ‘An Approach to Pastoral Care with a Difference: The Case of Forgotten People’, in Philip 
Culbertson, ed, Counselling Issues and South Pacific Communities, (Auckland: Accent Publications, 1997), p. 
241. 
138 Churchward, Tongan Dictionary, p. 641. 
139 Mark Gosche, ‘Tongan Ethics Conference’, 17 March, 2000, https://www.beehive.govt.nz/release/tongan- 
ethics-conference. <accessed in 13th of May, 2020> 
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remain the ‘primary modes’.140 They are to the fore at significant occasions like welcomes and 

farewells, funerals, times of mourning, twenty-first birthday celebrations and around the kava 

bowl. Hill recognized that the narratives in these exercises of storytelling and singing constitute 

‘moral reservoirs of people who have either been demeaned or ignored in cross-cultural 

ethics’.141 Hill’s particular interest lay in narratives where there had been conflict and 

marginalization. He was conscious of hearing and interpreting as an ‘outsider’ but discerned 

that there was moral value in legends and stories. They create meaning in a lifeworld (itulagi) 

that was not his. In a way this cross-cultural exercise bore out the truth of the observation made 

by Dennis Pitta, Hung-Gay Fung and Steven Isberg: ‘culture forms the foundation for ethical 

behaviour and determines what is ethical and what is considered unethical’.142 

What might the implications then be for the Uniting Church? Is it right to regards its 

Code of Ethics as normative for all cultures, at least in the form it is written up. Through a 

series of paragraphs and qualifying clauses it seeks to set out a set of guidelines. There is no 

storyline, no narrative. Would it be possible for it to be rewritten for a non-western audience 

in another form? Or, is that the task that falls to each community under the paragraph heading 

of 1.8? 

 
 

Anga –Fakatonga or The Tongan Way 
 
 

The term that describes the practice of Tongan culture is anga fakatonga (the Tongan way). It 

expresses identity, values and depicts ‘who we are’. The dictionary definition of anga is 

 
 
 
 
 

140 Jack Hill, ‘Doing Ethics in the Pacific Islands: Interpreting Moral Dimensions of Prose Narrative’, The 
Annual of the Society of Christian Ethics, 21 (2001), p. 342. 
141 Ibid., p. 344. 
142 Dennis A. Pitta, Hung-Gay Fung Hung-Gay and Steven Isberg, ‘Ethical Issues Across Cultures: Managing the 
Differing Perspectives of China and the USA’, Journal of Consumer Marketing, 16:3 (1999), p. 254. 
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‘habits, customs, conducts. Behaviour and ways of acting.’143 Helen Morton observes that anga 

fakatonga is a term that is ‘frequently invoked in everyday life in Tonga’. It can also be named 

as ‘ulungaanga o e fonua or anga fakafonua, the way of the land and the people. It describes 

that which is distinctive to the Tongan culture and can embrace key values (‘ofa) as well as 

practical habits like peeling vegetables the Tongan way. Morton uses the latter illustration to 

make a comparison with the western way of peeling towards the body, whereas according to 

anga fakatonga the vegetable is peeled away from the body.144 

Anga fakatonga is not unlike its Samoan equivalent, fa’aSamoa. Both represent a 

worldview, a cosmology that reaches back into a past mythology of how these islands came 

into being as well as principles of conduct that bind humankind to the rest of creation. Its 

opposite can be described as anga fakapalagi. Morton identifies the way of the palagi as the 

‘western way’.145 Areti Metuamate suggests that the comparison is more one of being an 

‘insider’ (Tongan) and an ‘outsider’. In his writing up of a biography of the King George 

(Tupou) he was advised by a Tongan ‘friend’ that he needed to ‘walk the line’ carefully 

between these two ways because he was neither Tongan, nor western: he was a Pasifikan, 

Oceanian, without being Tongan.146 Sometimes Morton notes that anga fakatonga and anga 

fakapalagi are contrasted as the ‘old ways’ and the ‘new ways’: here there is a recognition of 

change and progress (fakalakalaka) as well as a distinction between indigenous and foreign.147 

 
 
 

 
143 Churchward, Dictionary –Tongan to English, English to Tongan, p.7 
144 Helen Morton, Becoming Tongan: An Ethnography of Childhood, (Honolulu: University of Hawaii Press, 
1996), p. 20. 
145 Ibid., p. 21 
146 Areti Metuamate, ‘Walking the Line between Anga Fakatonga and Anga Fakapalangi: My Experience of 
Researching the Life of a Tongan King’, 
https://www.academia.edu/26334891/Walking_the_line_between_Anga_Fakatonga_and_Anga_Fakapalangi 
<accessed in 7th of September, 2018> 
147 Morton, Becoming Tongan, p. 22. 
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The way of anga fakatonga communicates identity and a sense of belonging. It marks 

out relationships and privileges values. For the supervisor who is western, Morton’s palagi, 

there is a first step to be taken. Robert Alaimo recognizes that ‘in traditional Tongan society 

there is no “me” only “we”.’148 Most palagi will become aware of that when on being greeted 

by a Tongan colleague they will be asked and ‘how is the family?’. Alaimo advises that ‘the 

concept of the communal extended family is so fundamental in Tongan life.’149 It is known as 

nofo-a-kainga. It describes the level of interdependence. In a similar vein the anthropologist 

Giovanni Bennardo observes how in the democracies of the liberal the rights of the individual 

come first: he could easily have added freedom and autonomy. By way of contrast Tongans 

‘do the opposite. In their society the extreme importance is attributed to the group over 

individual.’150 

It is critically important for the wider church in general and supervision in particular to 

have some understanding of this communal worldview as well as the potential tension between 

anga fakatonga and anga fakapalagi. The communal understanding—Alaimo’s ‘we’— 

establishes moral patterns established on patterns of relations and an understanding of the va 

(or space). Because of the particular role it should play in the supervisory relationship the va 

will be discussed in the following chapter. 

In her ethnographic account of a Tongan childhood Morton described the nature of 

Tongan society from the perspective of Metuamate’s outsider—in her case from the perspective 

of her ‘Australian self’. From her sympathetic exposure to Tongan culture she is aware of 

‘endless cultural differences’ and aspects of ‘culture shock’.151 What stood out for Morton, in 

the first place, was the hierarchical nature of Tongan society. It means that ‘rank’ 

 

148 Ibid. 
149 Alaimo Robert, Anga Fakatonga (Ways of the Tongan) Guide to the basics of Tongan History, Culture and Belief for 
Attorney’s expert Consultants and Investigator, September, 2005-revised 2009.http://angafakatonga.ttripod.com.<accessed in 4th 
of April,2020> 
150 http://phy.org/news/2007-10-anthropologist. 
151 Morton, Becoming Tongan, p. 1 
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and ‘status’ are ‘fundamental aspects of everyday life’. For a sociologist who is anga 

fakapalagi they constitute ‘crucial components in the construction of the individuals’ sense of 

self’. The rank that one has is set at birth—the basic distinction is between ‘eiki ( a chiefly 

status) and tu’a (commoner) with sub-categories, including that of the nopele (a noble landed 

aristocracy) in between.152 Those other categories can include the tu’i (the paramount chief or 

monarch) and the matapule (the chief’s spokesman). Morton observes that status is different 

from rank. It depends on the relationship between those present and can be affected by gender, 

reputation, education, wealth and generosity.153 The term tu’a literally means ‘back’ or 

‘outside’. It can carry negative associations and its spatial reference is evident in how at a 

gathering the tu’a may sit at the back.154 

The construction of identity is further determined by what household (‘api) family 

(famili) or extended family (kainga) a person is part of as is the case of the village (kolo). The 

lines of kinship matter as do the sense of belonging to the land. There are cultural protocols as 

to how parents, especially fathers, relate to their children as well as how siblings are expected 

to behave to those who are of the other gender. 

The traditional anga fakatonga has been subject to external pressure and some aspects 

of softening. It is a way of life that was established over time prior to globalization, living in 

diaspora, and exposure to social media and visuals. The coming of the Christian faith inserted 

a new institution and an alternative worldview into the customary anga fakatonga. It has led to 

what one Samoan researcher writing with regards to the intersection of fa’aSamoa and the 

Christian worldview as a ‘fusion of horizons’.155 It is not without its point of tensions: there 

has emerged in recent times a certain ambivalence towards the work of the missionaries and 

their legacy. 

 

152 Ibid., p. 23. 
153 Ibid., p. 24. 
154 Ibid. 
155  Mercy Ah-Stu Maliko, Embodying Aga Tausili: A Public Theology After Oceania,(Lanham:Lexington Book/Port 
Academic,2021), pp.61-94  
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That is not unexpected. Through his study of the Wesleyan missionaries, the noted 

Tongan historian, Sione Latukefu, recognized that those very first missionaries were not 

especially well-educated: the success of their work in Tonga owed much to their zeal and 

devotion—and they ‘made many mistakes’. Coming face to face with the anga fakatonga of that 

time (review).. they were determined to save the ‘lost’ and overcome the ‘peril of the 

heathen’.156 Latukefu discerned how they lacked ‘a creative or enlightened imagination’. They 

‘identified Christianity with their own middle-class background back home’. With regards to 

the anga fakatonga they ‘had very little appreciation or respect for the customs and traditions 

of the people’ which were often seen to be ‘deplorable’ and needing to be ‘eradicated’.157 

 
 

The present period in which the Uniting Church finds itself is one of post-colonialism. It is 

noted for its hermeneutic of suspicion with reference to the strategies pursued by the 

missionaries. It is accompanied by a desire to recover some features of culture that their way 

of a church-based moral of anga fakapalagi sought to remove. The practice of supervision 

today and the observance of The Code of Ethics takes place against this background of 

revisionist history and a determination to use some cultural patterns of knowing. Only a handful 

of palagi in positions of ministry and authority in the Uniting Church have studied the history 

of mission to the Pacific Islands in which ministers based in Australia took a leading role. Only 

a few have attended the talanoa conferences that have sought to advance an Oceanic 

hermeneutic in biblical scholarship and a Pasifika contextual theology. 

That lack of engagement is further reflected in a general tendency of the dominant 

majority and structures of the church to understand adequately what it means to live in diaspora. 

Seen from the perspective of Paragraph 1.8 that should be done as a matter of course. The 

 
 

156 Sione Latukefu, ‘The Case of the Wesleyan Mission in Tonga’, in Paul D’Arcy, ed, Peoples of the Pacific: 
The History of Oceania to 1870, (Abingdon: Routledge Press, 2008), p. 96. 
157 Ibid., p. 97. 
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Uniting Church now comprises many communities that are transnational. For a culturally 

diverse church to function well there should be a good grasp of what a diaspora is in general 

and how the motive forces behind one diasporic community are not necessarily the same as 

others. The Tongan diaspora, for instance is not established through the need to flee a homeland 

as a refugee—as has been the case for the Vietnamese, the Cambodians, the Tamils, the South 

Sudanese. It is also true for some of the waves of Koreans as well as those from the Middle 

East. Joanne Pyke and Steve Francis found that most respondents to a survey ‘were not forced 

to leave Tonga as such’. The pull factor was ‘the possibility of an improved quality of life’.158 

Pyke and Francis have set the Tongan diaspora to the United States, Aotearoa New Zealand 

and Australia within the wider literature on diaspora. They acknowledge that it an ‘obscure’ 

and ‘flexible’ concept and that there are different types of diaspora. They adhere to a definition 

 that is marked by four key features: 
 

• dispersal from an original homeland to a minimum of two or more 

destinations; 

• the sustained relationship to an actual or imagined homeland; 

• a self-awareness of the group’s identity that binds the dispersed people not 

only to the homeland but to each other as well; and 

• the diaspora’s existence over at least two generations.159 
 

From this broader disciplinary field of diasporic studies Pyke and Francis further note that 

diasporas often informal in character: they reflect ‘fractured sites of belonging’. 160 With 

reference to the Tongan diaspora in Australia it does not fall within the category of being a 

‘victim’, ‘imperial’ or ‘trade’ diaspora. It is better seen as a ‘labour’ and ‘cultural’ diaspora.161 

 
 
 
 
 

158 Joanne Pyke and Steve Francis, ‘The Tongan Diasporas on Australia: Current and Potential Links with the 
Homeland’, Homeland’, Alfred Deakin University, (August 2012), p.22. 
159 Ibid.pp.5, 11. 
160 Ibid. 
161 Ibid., pp. 5, 10, 12. 
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In their work on the Tongan diaspora Pyke and Francis make only passing reference to its level 

of Christian observance. Their focus is more upon business opportunities and how migration 

can affect a transfer of knowledge and skills. They observe that the level of involvement within 

the Tongan diaspora to political and social organizations in Australia is not high. The practice 

is to express care and concern for others through the church; it also provides a vehicle for 

culture and language. It is a diaspora that is able to maintain in some form or other its 

commitment to the anga fakatonga through return visits to Tonga, receiving family members 

and guests from Tonga, sending remittances to kin, while email and Facebook have become 

the primary forms of media that reports events back in the homeland. 

The mere fact that the diaspora is in Australia does not mean that the community is not 

Tongan. Tupou-Thomas refers to how the claim that ‘you’re in Australia now’162 can be made 

in a way which assumes assimilation and pursuing by implication, the anga fakapalagi. The 

actual reality is more complicated and possesses shades of meaning and practice. 

The tension between anga fakatonga and anga fakapalagi is played out across the 

generations who migrate but in different ways. For the first generation there is an obvious 

double concern. Tongans like Sisilia Tupou-Thomas were born, raised and educated in Tonga: 

in her case she made her way to suburban Sydney through first going to Aotearoa New Zealand 

before crossing the Tasman. Her hyphenated sense of identity is one that can look back to her 

‘birth tree’ in Tonga and forward to life with her children and grandchildren born outside her 

country of origin. She begins her ‘telling tale’ with a set of questions: ‘Who am I? Where am 

I now? Why am I here and not there?’ Tupou-Thomas is what she calls a ‘drifting seed’. Her 

 
 
 
 
 

162 Sisilia Tupou-Thomas, ‘Teolosia ‘o e Faka’apa’apa: Being Respectful from the Perspective of a Tongan in 
Diaspora’, Uniting Church Studies, 23:1 (June 2021), p.75. 
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placenta was ‘buried outside my paternal grandparents’ house where I was born’. A tree marks 

the spot. It still stands on ‘that piece of land which is part of my family heritage’. She wonders  

                What would it have been like to have stayed on the same spot, earthed 
in the same soil for many years, changing with the local seasons, observing 
fixed patterns of accustomed life?163 

 
In other words what would it have been like, who would she have been, if she had remained in 

within the embrace of anga fakatonga. The way in which she addresses those questions is now 

in and through her ‘here and now’. She is shaped by a different location. By the time she wrote 

this tale Tupou-Thomas had lived almost half of her life in Sydney: in between two ways, in 

between anga fakatonga and anga fakapalagi she declares that: 

I think I am an Australian. I am a woman of colour but I am not 
indigenous. Tongan, not English, not Strine, is the ‘language of my 
heart’, the language that I first babbled in as a growing infant, the ‘tool’ 
for my social, academic and theological growth and development, the 
means of communications with my folk.164 

 
Tupou-Thomas feels as if she knows ‘a great deal more about Tongan culture’ than any other 

despite not having lived in the islands for more than three decades. Living in diaspora, though, 

has compromised some aspects of anga fakatonga: ‘I am Tongan but there is also here an 

element of not fitting, not belonging, of not being fully authentic ... I am out of place and out 

of time’.165 She is no longer the Tongan that she once was: that becomes clear when she reflects 

on a change in the pattern in which she communicates. 

 

163 Sisilia Tupou-Thomas, ‘Telling Tales’, in Clive Pearson, ed, Faith in a Hyphen: Cross-Cultural Theologies 
Down Under’, (Adelaide and North Parramatta: Open Book / UTC Publications, 2004), p. 1. 
164 Ibid., p. 2. 
165 Ibid. 
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I come from an oral culture. We talk. We exchange stories. We hand on 
traditions from one generation to the next by word of mouth. Where 
there is misunderstanding we unroll the mat and talk it over. We tell 
tales. What I do in Australia is different. I become literary. I am more 
confident in writing than talking. Writing does not often reveal my 
foreignness; it does not have an accent. If the grammar is right I am not 
caught out. In writing I am not facing the persons to whom I am writing. 
Often I feel intimidated being face-to-face with a palagi; even after so 
many years I can still feel a sense of inferiority because I am a migrant 
and a woman of colour. Writing gives me opportunity to get my message 
across.166 

 
Tupou-Thomas is an articulate, well-educated first-generation migrant woman. She is able to 

express what others may feel with regards their Tongan cultural heritage and how it ends up 

becoming modified—to a greater or lesser extent—in a new land. It is one line of Tupou- 

Thomas’ vision. The other is her concern for his ‘api and those born and raised in a society 

which is organized in keeping with an anga fakapalagi. 

 
 

Writing in Uniting Church Studies Tupou-Thomas made use of the Chicano scholar, Richard 

Rodriguez, to explore some of the ambiguities and tensions that can arise across generations 

for diasporic communities. In a now classic text Rodriguez was exploring a bilingual 

childhood.167 She noted how Rodriguez had only been allowed to speak English at school. At 

the time of his migration from Mexico to Sacramento, California, he had known only fifty 

words of English. His parents, especially his father and grandparents, only spoke Spanish. Over 

a passage of time Rodriguez noted his father’s increasing silence at the family table as the 

conversation was being carried out in English. Its effect was a rupture in cultural knowledge, a 

loss of wisdom through its not being handed on by an older generation. Rodriguez 

 
 

166 Ibid., p.3. 
167 Richard Rodriguez, Hunger of Memory, (New York: Random House, 2004), pp.1-18. 
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concluded—and Tupou-Thomas noted—that the ‘silence of the home’ is a high price to pay 

for ‘social assimilation’.168 

Tupou-Thomas understands (and writes) English well; nevertheless she is aware of how 

the contrast between anga fakatonga and anga fakapalagi plays itself out in family life. For 

her the presenting issue is one of the breakdowns in the cultural virtue of faka’apa’apa 

(respect). In order to illustrate the complexity of this intracultural rupture she supplies a series 

of anecdotes featuring “Lile”, “Tevita”, “Nina”, “Mele” and “Sione”. 169 The narratives she 

makes use of show a breach in expectations and where a palagi way can so easily be justified 

on the grounds of ‘freedom’ rather than ‘respect’. It can lend itself to the charge that the 

younger generation are seeking to be fie palagi (like the whites/Anglos).  

Tupou-Thomas recognized that she dwells within a liminal, an in-between space. For 

her that in-between space is between two culture—and, in her case, as a first-generation migrant 

in between two homes in different geographies and time. The persons in her anecdotes are in a 

liminal space as well, but it is not quite the same. They are caught between cultures and 

generations. Being in a liminal space, being in diaspora, represents an alternative way of ‘being 

Tongan’. The evidence from surveys suggests that ‘Australia offers the space to be Tongan in 

another place’.170 That is the case even for those who have taken out Australian citizenship or 

have not yet been to the homeland of their parents and forebears. It is said they ‘carry Tonga 

with them’; now and then it is claimed that those in diaspora can end up being ‘more Tongan’ 

than those living back in the islands—such is the strength of connections.171 Even though living 

in another land it is still possible to ‘consider myself as a Tongan, a full Tongan ... because I 

was born in Tonga, and I’m still Tongan’.172 

 

 
168 Sisilia Tupou-Thomas, ‘Teolosia ‘o e Faka’apa’apa’, p.75. 
169 Ibid., p.76. 
170 Pyke and Francis, ‘The Tongan Diaspora in Australia’, p.7. 
171 Ibid., p.9. 
172 Ibid., 23. 
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What Tupou-Thomas is touching upon here is mirrored in a whole host of ways. In my 

own experience I have seen how a generation that has grown up in Aotearoa New Zealand and 

then Australia participates differently in the kava ceremony. It has been modified at times by 

those who place an energy drink alongside the drinking of kava. I have seen what a cultural 

practice reaching back in time for the telling of stories, where ranking is observed, can become 

a ‘competition’, ‘a tournament’. Through the mixing of drinks this ceremony can become one 

of who lasts the longest and can then be described as the ‘champion’. What we have here—and 

also in Tupou-Thomas’ anecdotes is an adaptation of culture that misrepresents the original 

purpose. 

For a culture established on the basis of honour and shame there are multiples risks at 

stake. There is always the possibility of stereotype and caricature in keeping with France- 

Williams’ naming of incidents of micro-racism and micro-assault. In his work on the Tongan 

National Conference Jason Kioa described the outrage felt at the way in which Chris Lilley’s 

television mockumentary depicted a Tongan schoolboy.173 The offence began with Lilley 

acting out the role of Jonah in Jonah from Tonga himself. That Lilley should have thought it 

acceptable to this led to much criticism of his being a palagi who was made up to be a brown 

face. What upset the second generation was how the storyline behind Jonah Takalua was of a 

14 year old who had been expelled from a couple of schools, set fire to a student’s locker, 

defaced the Principal’s car, and threatened violence to a teacher. On behalf of the Tongan 

National Conference the President of the Assembly, Andrew Dutney advised the ABC that the 

church as a whole 

share that pain that their nationality has been singled out for ridicule on the 
national broadcaster. Young Tongan leaders make an amazing 
contribution to our Church and our country. They deserve our pride not this 
kind of prejudice.174 

 
 
 

173 Jason Kioa, ‘The Role of the Tongan National Conference in the Uniting Church in Australia’, Unpublished 
D. Min thesis, Charles Sturt University, 2020, pp. 96-103. 
174 Ibid., 103. 
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The kind of public exposure reflects vulnerability. It puts undue attention upon those who have 

been raised and educated away from the path of the anga fakatonga. It pays particular attention 

to those who find the transition from a more integrated concept and practice of culture to one 

which has been identified as a more globalized one. This distinction is put to use in Robert 

Schreiter’s The New Catholicity.175 In the former option the person acquires their sense of 

identity and belonging through being born into a culture where the patterns of authority and 

respect are learnt through the daily living. It is a traditional pattern. Schreiter used the idea of 

a global concepts of culture for those who are ‘caught between cultures’ Jemaima Tiatia has  

described the generational differences between the migrating and second generstions of 

Pasifika migrants in Aotearoa New Zealand. The can end up caught between the cultural 

traditions of home and church, n the one hand, and school sports clubs and work, on the other176 

 
 

In the application of Tiatia’s concept to Australia the second generation Tongan is still 

surrounded by family, culture and church but participates in the wider, ethnically diverse 

society of a much larger environment. The dominant culture—in this instance the anga 

fakapalagi—is organized along very different lines, as Tupou-Thomas’ anecdotes indicate. It 

carries with it the pressure to assimilate and integrate. Schreiter has arrived at the conclusion 

that identity in this much changed context needs to be invented rather than received and simply 

handed on. This distinction which is lived out makes for a complex intergenerational dynamic. 

The second generation of a diasporic community is becoming caught in a hyphen, a 

space, a dash between the anga fakatonga and the anga fakapalagi. The new setting provides 

a much more open-ended set of lifestyle options. It can set very different priorities and create 

 
175 Robert Schreiter, The New Catholicity: Theology Between the Global and the Local, (Maryknoll: Orbis, 1999), 
pp.47-59 
176 Jemaima Tiatia, Caught Between Cultures: A New Zealand-born Pacific Island Perspective, (Auckland: 
Christian Research Association, 1998). 
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other avenues for individual and the diasporic community to acquire status, profile and 

acceptance. Writing in his Paradise of Sport Richard Cashman has claimed, not without merit, 

that participation in professional sport—rugby union and rugby league—has become a way for 

Pacific Islanders to be regarded as successful and acquire a sense of pride and belonging in this 

new land. 177 That argument is supported by David Lakisa, Daryl Adair and Tracy Taylor in 

connection with the many meals Jesus shared with outsiders, his disciples and the parable of 

the great banquet their study of Pasifika rugby league players.178 The link between identity, 

belonging and sport is similarly advanced by Joseph Hala’ufia under the heading of ‘being a 

better Tongan’.179 

In his work on the faka fetuiaga the diasporic Niuean theologian, Matagi Vilitama, 

describes the changes and challenges more from the point of view of everyday living. He makes 

much of the effect of a change in space. Back in Niue life is lived around the village; the church 

lies at the centre. Stories, songs, chants and dances form each new generation and bind it to the 

cultural treasures handed on by the elders and ancestors. For Vilitama the umu—the earth 

oven— (rather than the kava ceremony) becomes the symbol of community, hospitality, the 

feast of life: he weaves this cultural belongingness into a Christian identity through the 

hermeneutical. In Sydney the Niuean community is dispersed over many suburbs: the work 

routine is very different from that of a subsistence economy. There is traffic cogrestion to 

negotiate and so time takes on a different dimension, now being up with the time to taken to 

travel from one part of the city to where the Niuean community worships.180 

 
 
 
 

177 Richard Cashman, Paradise of Sport: The Rise of Organized Sport in Australia, (Melbourne: Oxford University 
Press, 1995).pp.18-25. 
178 David Lakisa, Daryl Adair and Tracy Taylor, ‘Pasifika Diaspora and the Changing Face of Australian Rugby 
League’, The Contemporary Pacific, 26:2 (2014), pp.347-367. 
179 Joseph Hala’ufia, ‘Being a Better Tongan’: Identity, Sport and the Tongan Diaspora’, Unpublished Masters of 
Arts Thesis, University of Hawai’i, 2016. 
180 Matagi Vilitama, ‘On Becoming a Liquid Church: Singing the Niuean Fetuiaga Kerisiano on a Distant 
Shore’, Unpublished Doctor of Philosophy Thesis, Charles Sturt University, November 2015. 
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It is doubtful whether the dominant culture in the Uniting Church fully understands the 

pressures that are brought to bear on Pasifika cultures. The research work that has been done 

on these shifts in identity and practice and the dilemma of how to relate to a diversity of other 

cultures is often left in theses and in the library. These pressures are present in the Tongan 

congregations: they represent an Australian variation on the theme explored by Terry Pouono 

in his investigation of the generational expectations and differences found in the Christian 

Congregational Church of Samoa in Aotearoa New Zealand. This example from across the 

Tasman inserts into the generational differences the added question of Christian identity. 

  Through his subjective experience Pouono probes the question whether the Christian 

Congregational Church transplanted its life into a new geographical setting—or, should it allow 

itself to be transformed? It is a key question for diasporic communities. Pouono had himself 

grown up with a ‘diet of Samoan values, teaching of the Samoan language, and nurturing 

Christian beliefs’.181 It was an ethnocentric upbringing that presumed a close connection 

between Samoan culture and the Christian faith. The tightness of that bond has been prized 

open through a number of ‘turning points’—going to university, becoming more critically 

aware of how culture is organized, the attraction of Pentecostal worship, theological study and 

exposure to the ecumenical church while at Bossey. These turning points have left Pouono 

doubting whether transplanting is ‘the best way of making the gospel a living reality in New 

Zealand’.182 It is a delicate business as transformation may sever some of the relational links 

back to the homeland. It means a revision of an established practice that understands cultural 

values and the gospel are best performed through this close connection. The traditional line of 

 
 
 

 
181 Terry Pouono, ‘Coconut Water in a Coca Cola Bottle’: In Search of an Identity. A New Zealand-born Samoan 
in a Globalized World’, Unpublished PhD thesis University of Auckland, 2016, 5. 
182 Ibid., 75. 
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approach is to think of Samoan beliefs and values to be a divine gift that reflect ‘the highest 

good for any Samoan’. 

Pouono is of the opinion that change is necessary for the sake of the future viability of 

the church’s living tradition in a larger more complex, more diverse society. It is time to 

recognize a more fluid world rather than stand by a fixed understanding. In this respect Pouono 

is standing on the edge of initiatives being taken to advance a distinctively Samoan public 

theology. He is critical of the conservative stance of the Christian Congregational Church of 

Samoa generally which ‘has shown a lack of responsibility and leadership in social, economic, 

and political issues.’ 183 It is time for the diasporic Samoan church to be more prophetic. 

 
 

It is far from clear what the Uniting Church envisaged when it adopted Paragraph 1.8. There 

has never been any attempt to relate the intention behind this paragraph with the various 

statements the Uniting Church has made on cultural and linguistic diversity. There has been no 

engagement with the theological research done on diasporic communities within its midst and 

how that may inform a communal practice of supervision. The issues that lie within the 

encounter between the anga fakatonga and the anga fakapalagi remain at a remove from policy 

decisions. The Tongan National Conference—like all the other national conferences—has 

never placed supervision and The Code of Ethics on its agenda. 

It is complex territory. It requires a degree of cultural competency and a willingness to 

be empathetic. In her work on cross cultural theology Lydia Johnson has identified how 

important it is to understand the role of families, the differences between genders and 

generations, as well as how conflict and competing worldviews are dealt with. For an effective 
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ministry and mission learning about differing culture’s observances of funerals and other rites 

of passages should be a standard expectation. 

From the Tongan experience one of the key areas that who supervise students and 

ministers is the cultural understanding of time and space. Of these two the Anglo-Celtic 

majority is likely to be most aware of the issue of time—and for the wrong reasons. The 

common complaint is that appointments are often missed or the one to be supervised turns up 

late. What is not understood in this kind of situation is the Tongan sense of time—taimi 

fakatonga. 

Prior to the coming of missionaries there was no linear time marked out by calendars, 

diaries and watches. Time was measured by the natural cycle of the sun by day; seasons were 

known according to when it was to plant and harvest crops or what fish might now be caught. 

Through this kind of method time becomes an estimate rather than an exact science. It lends 

itself more to the feeling of the right time’ for doing this or that rather than noting hours and 

minutes. Now this explanation should not then be used to justify missing appointment so being 

late but it may help explain why this happens. It is not necessarily a personal failure or lack of 

respect. It is due to cultural convention and observance. Being aware of this difference may 

lead to fruitful conversation around time that balances the need for a schedule while becoming 

aware of what can emerge through what seems like a looser understanding. 

 
The clarification above should not be read as a denial of keeping appointments or being 

late. The professional practice of supervision depends upon agreed processes being met and 

respected. What it does signal is that how time is understood and governs behaviour is a cultural 

construct. This Tongan practice is a response to the rhythms of nature rather than a product of 

physics, an arrow, space or a mechanism. It is not woven so closely into the passage of time 

between past, present and future; nor is it bound up with ideas of progress. The Tongan 
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conception of time is ta; it is related to a relational understanding of space conceived as va. It 

is likely that the institutional church is more aware of Tongan habits of time; for purposes of 

supervision an awareness of what lies within the va is arguably far more important. 
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Chapter 6: 
 

On the Importance of the Vā /Fekau’aki mo e Mahu’inga ‘o e Vā 
 
 

Now that the thick description has been carried through it is time to consider what might be 

some of the building blocks within Tongan culture. Those blocks must arise out of Tongan 

culture so that the prupose and practice of supervision is better undertsood and embraced;  But 

there is another side to this story as well. Those building blocks can inform the dominant 

majority culture that there is another way of approaching supervision—a way that can show 

respect to cultural difference in a multicultural church. 

            It is obvious then that there are ‘cultural gaps’ which differentiate two cultures. Lack 

of knowledge of those gaps can impede mutual understanding. We then fail to recognize 

differences that include core values, behavioural expectations, and assumed customs. The 

practice of supervision is not immune from the awareness of these cultural gaps. They are more 

likely to be felt by the person in the dependent role and thus the person receiving supervision. 

The communal model to be proposed emerges out of Pacific Island practice. It does so mindful 

of how terms like Pasifika and Pacific Islanders can be helpful but misleading. The terminology 

tends to homogenize cultures with different languages, histories and customs. There is a 

specificity with regards to cultures as well as to supervision. 

The importance of the communal model in this context will help to situate different 

dynamics of our cultures into the field of supervision. Those who migrate do not leave behind 

their personal past and cultural embeddedness the moment in they arrive in a new land. They 

take a worldview with them. It may be modified and undergo adaptation through the process 

of migration and from one generation to another. It nevertheless it is still there. It means that 

in an institution like a multicultural church the one who presents themselves for supervision 

may well be ‘alien’ to the supervisor. 
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There needs to be a frank recognition of how this is a demanding area. The practical theologian 

Lydia Johnson recognizes that 

We live in a highly mobile world, where people move in and out of nations 
and cultures as never before – when there are tourists, surgeons, immigrants, 
refugees, age workers, missionaries, soldiers, diplomats, or students. It is a 
highly globalized world in which we are all bombarded with images of 
messages from elsewhere, through the mass communication outlets of 
television, the internet social media and so on. In the midst of this fast-paced 
interconnected world the one who is ‘other’ is ‘right here, alongside us, 
amongst us. 184 
 

One of the effects of this proximity is that competing cultures worldviews can exist in the same 

street. It is that observation that lies behind the title of Simon Carey Holt’s research into the 

range of religions, no religious, and spiritual diversity in the suburban Melbourne—God Next 

Door.185 Those who are more recently settled in this land—and whom Holt declares to be his 

neighbours—come from cultures that are rich in rituals and symbols. They furnish worldview 

as well as a way of life. It is far too easy for a dominant culture only to see the problems and 

complexity of another culture and not see its gifts. It is far too easy for a dominant culture not to 

note how a person from another culture can be embedded in a web of communal values which 

are different. 

Johnson is under no illusions: the likelihood of these difference in cultural worldviews 

leading to conflict, misunderstanding, insensitivity is great. It is inevitable.186 The potential 

difficulty is further compounded because of the way in which migrant minority cultures are 

themselves undergoing adaptation as a consequence of migration. Melani Anae warns of the 

risks in a hyphen. In her case being a New Zealand-born Samoan should not exclude due 

recognition of the ways in which identity and sense of belonging and opportunity (or the 

converse) is also shaped by generation and gender.187 

 

 
184 Lydia F. Johnson, Drinking from the Same Well, ‘Prologue’. 
185 Simon Carey Holt, God Next Door: Spirituality and Mission in the Neighbourhood, (Melbourne: Acorn Press, 2007). 
186 Johnson, 104-119. 
187 Melani Anae, ‘From Kava to Coffee: The Browning’ of Auckland’, in Ian Cater, David Craig and Steven Matthewman, 
eds, Almighty Auckland?, (Palmerston North: Dunmore Press, 2004), pp. 89-110 
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For a church that declares itself to be multicultural and live cross-culturally there is 

much work to be done. There is a serious question to address first. If the desire is to see the 

more newly arrived cultures as a gift through which the Spirit may work, what initiatives will 

be taken in the direction of cross-cultural competency? For the sake of good practice for the 

future there is need to develop some resources that can be used across cultures. There is need 

for some cross-cultural guidance to make the task of supervising more sensitive, appropriate, 

helpful and rewarding and supervising, in my context, among Tongan ministers. 

 
 

To date there has not been the level of work done in ministry formation and practice on cross-

cultural experience as has been done elsewhere in education circles, especially with regards to 

Pasifika students. The comparison can be made with the work that has been done in that field 

in Aotearoa New Zealand where theorists like Martyn Reynolds have sought to develop 

methods of pedagogy designed for students learning on an intercultural edge.188 In the area of 

boys’ education David Fa’avae has been exploring how family knowledge and practices can 

encourage the nurture of Tongan male identity while living in diaspora.189 Anae has likewise 

published widely on issues of identity, education, mental health and relational ethics.190 

One of the critical steps along the way with regards the practice of ministry is to 

recognize that in the experience of supervision a ‘new space is created. It is not simply the 

personal space that lies between the professional training of the supervisor and the vocational 

 

188 Martyn Reynolds, ‘Walking the Palagi/Pasifika Edge: The Va of Mediated Dialogi research’, Waikato 
Journal of Education, 24:1 (2019), pp.33-42. 
189 David Fa’avae, ‘Family Knowledge and Practices Useful in Tongan Boys’ Education’, Palangi Teaching 
Pasifika’, Set: Research Information for Teachers, 2, (2017), pp.49–56 
190 Melani Anae, ‘Fofoa-i-vao-ese: The Identity Journeys of New Zealand-born Samoans’, Unpublished PhD 
thesis, University of Auckland, 1998; ‘Research for Better Pasifika Schooling in New Zealand: Teu le Va – A 
Samoan Perspective’, MAI Review, 2010:1, 1-24; ‘Teu le va: Samoan Relational Ethics’, Knowledge Cultures, 4 
(2016), pp.117-130; ‘Pacific Research Methodologies and Relational Ethics’, Oxford Research Encyclopedia on 
Education, 2019,  
https://oxfordre.com/education/view/10.1093/acrefore/9780190264093.001.0001/acrefore-9780190264093-e- 
529, [accessed 20 March 2021]. 
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space of the Tongan minister, the faifekau. The one who is being supervised belongs to a culture 

where identity has been formed in a relatively integrated culture which has its own history, its 

own customs and way of doing things. The one who is being supervised has also migrated and 

is engaged in a never-ending process of relocating from one place to another. Simply finding 

somewhere to live and work is the beginning of a process, not its end. This person, the 

supervisee, is always inhabiting an in-between space. For a second-generation Tongans born 

in Australia or Aotearoa New Zealand that experience of space is different again. It is reflected 

in iconic symbols like the exchange of coconut juice for coca-cola and kava for coffee.191 

The key word here is ‘space’—in Tongan and Samoan it is the va. The palagi practice 

is more often likely to comment on ‘island time’ in a disparaging manner rather than an island 

understanding of space. In terms of reflecting on context the common theological practice is to 

consider time and place / space together. The Canadian theologian Douglas John Hall refers to 

the ‘here and now’.192 For a practice of ministry that honours Section 1:8 of The Code of Ethics 

it is time to consider how different cultures understand space. In both Tonga and Samoa the 

word va is the word used to describe the space between the counsellor and the client. For Sarah 

Va’afusuaga McRobie this space is recognized as a sacred space.193 Kimberley Byrne likewise 

notes that the vā  is ‘not empty space, not a space that separates, it is a space that relates, that 

holds separate entities and things together.’194 

 
 

One of the practices that haunts the Uniting Church is how it received ministers from other 

denominations, especially if they come from overseas. The emphasis is always on the need to 

 

191 Melani Anae, ‘From Kava to Coffee: The “Browning” of Auckland’, in Ian Carter, David Craig and Steve 
Matthewman, eds, Almighty Auckland?, (Palmerston North: Dunmore Press, 2004), pp. 89-110. 
192 Douglas John Hall, The Cross in Our Context: Jesus and the Suffering World, (Minneapolis: Fortress Press, 
2003), pp. 35-52. 
193 Sarah Va’afusuaga McRobie is the Pasifika counselor at the University of Auckland. 
194 Kimberley Byrne, ‘Teu-le-va in the City: Interpretive Inquiry into Samoan Organizational Narratives in San 
Francisco”, Unpublished Doctor of Education dissertation, University of San Francisco, 2005. 
https://citeseerx.ist.psu.edu/viewdoc/download?doi=10.1.1.464.6083&rep=rep1&type=pdf. <accessed on 17th of 
July, 2021> Byrne is here citing Albert Wendt, ‘Tatauing the Post-Colonial Body’ Span, 42-43 (April-October 
1996), 15-21.
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meet a particular set of criteria which will the faifekau, in the case of a Tongan, to become a 

minister of the Word in the Uniting Church. There is very rarely any attempt made to learn 

more about the experience of the minister seeking to be accepted: there is little if any enquiry 

into how this faifekau may negotiate their way from the cultural worldview of Tonga to the 

new context in Australia. There is seldom any interest what a minister from a country of origin 

other than Australia may bring in terms of cultural gifts and thus enrich the ministry of the 

whole church. The failure to discern the need for such means that the panels of the receiving 

church are not familiar with how the faifekau, in this case, interprets this transitional space and 

what cultural assumptions are woven into his/her being. It is very doubtful whether any 

reception of ministers’ committee is aware that the vā in which they find themselves can be 

seen as sacred. The same is the case for most supervisors and clients. 

 
 

There is an intercultural gap emerging when there is a failure to realize that, for an islander, 

this supervisory space should be seen as a sacred space/’va tapuia’. The key word here is the vā. 

Reynolds has shown how there has been much research on this concept in recent times—though 

it would be fair also to agree with Tevita Ka’ili that the vā has not attracted the same level of 

academic attention as two other core Polynesian concepts, tapu and mana.195 Its brief 

description has been one of reference to the ‘space between’ and relationships.196 It is that 

which is ‘in between’. 197 

Ka’ili seeks to define the notion of the vā: he describes it as the space between people 

and things. It can refer as such to the space between two or more points. It is then specific. The 

open space between two islands is called vaha or vahanoa. Those who seek to establish contact 

 
195Tevita Ka’ili, ‘Tauhi Vā: Nurturing Tongan Socio-Spatial Ties in Maui and Beyond’, The Contemporary 
Pacific, 17:1 (2005), p.89. 
196 Reynolds, ‘Relating to the Vā’: Re-viewing the. Concepts of Relationality in Pasifika Education in Aotearoa/NZ, 
AlterNative: An International Journal of Indigenous Peoples, 12:2 (2016), pp.191-200 
197 Tevita O. Ka’ili, ‘Tauhi ‘Vā’, pp.83-114 
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with one another across space via social media call the internet vahaope. For the Tongan 

anthropologist Okusitino Mahina tā and vā belong together in a theory of time and space. The 

vā is the relational space between two time-markers (tā): it can be the space between beats.198 

Insofar as this space is relational it is never an empty space. It could be said to be a space in 

which ‘an invisible language’ operates that aspires after a ‘code of good (ideal) behaviour’.199  

Anae writes of the vā from the perspective of a Niu Sila fa’aSamoa. For her the vā is 

the ‘reciprocal relationships’ between ‘man (sic) an all things, animate and inanimate’, the 

living and the dead. It weaves together genealogy and sacred spaces. It is a field of interaction 

that values and nurtures.200 To speak of teu le vā is to assume a ‘way of knowing, of living and 

acting out of and within our multileveled social, cultural and political relationships.’201 The 

interest displayed by a research paradigm of the vā is a sign of a desire to decolonize ideas of 

the self and the person that is ‘individual’— and where the only alternative is reckoned to be 

one which pits community over and against the self. The vā signifies another relational 

possibility.202 

For Karlo Mila-Schaaf and Maui Hudson the significance of teu le vā lies in how space 

needs to be negotiated. How the vā is cherished and nurtured is vital in those ‘communal 

cultures.’203 What Anglo-Celtic supervisors of Tongan (and Samoan) faifeau should realize is 

that in this space there is no individualism. It is a communal space; it belongs to the community. 

Pilimilose Manu describes how ‘individual person/creature/thing [should be seen] 

 

 
198 Okusitino Mahina, ‘“Ta, Vā and Moana”, Temporality, Spatiality, and Indigeneity’, Pacific Studies, 33: 2/3 
(August/December 2010), pp.168-202. 
199 Albert L. Refiti, Making Spaces: Polynesian Architecture in New Zealand, (Wellington: Te Papa Press, 2002), 
p. 209. 
200 Anae, ‘Teu le Vā: Toward a Native Anthropology’, p. 224. 
201 Ibid., p. 225. 
202 Upolu Vaai and Unaisi Nabolo-Baba, ‘Introduction’, in Upolu Vaai and Unaisi Nabolo-Baba, eds, The 
Relational Self: Decolonising Personhood in the Pacific (Suva: The University of the South Pacific Press, 
2017), pp. 2-6. 
203 Karlo Mila-Schaaf and Maui Hudson, ‘Negotiated Space for Indigenous Theorising in Pacific Mental Health 
and Addictions’, Le Vā, (June 2009), pp.1-35. 
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in terms of your group, in terms of Vā relationships’.204 This interaction makes it ‘a space of 

aliveness’ that contains ‘the messiness of life and its joys and sorrow’.205 

 
This received pattern of the vā leads to what Terry Pouono calls an ‘holistic perception 

of the self’. It is an understanding of the self which is unlike its western equivalent. It is not 

individual, private, a subject in the same way. This holistic perception of the self ‘is something 

that is not isolated from the cosmos, but is deeply enriched and it with it.’206 Pouono recognizes 

how the self is alongside everything else in the cosmos in a form of mutuality interdependence 

and inclusiveness. For Charmaine Ilaiu the vā is ‘the first space of Moana or oceanic 

people…’.207 This space was created and considered through time and space and is a product 

of the communal culture. 

 
In Samoan this space is vā tupuia or sacred space. According to Meaola Amituanai- 

Toloa this space ‘creates, instigates, mediates, negotiates all aspects of relationships and 

negates societal or conflictual differences and disputes before they arise’.208 She likened the 

way in which this vā tupuia should be respected to a man making a canoe. It requires respect 

(fa’aaloalo) in how he considers which tree to hollow out as well as of the sea in which the 

canoe will sail. In a similar way a matai must not just consider in his oratory his relationship 

 
 

204 Pilimilose Manu, ‘Spaces Between: A Personal Exploration of the Vā, Unpublished Masters thesis, Auckland 
University of Technology, 2013), p. 10. 
https://openrepository.aut.ac.nz/bitstream/handle/10292/5981/ManuP.pdf?sequence=3&isAllowed=y; 
Manu here is citing the work of Albert Wendt, ‘Tatauing the Post-colonial Body’, Span, (April-October 1996), 
pp. 42-43. 
205 Ibid. 
206 Pouono, ‘From Coconut to Coca-cola Bottle’, p. 32. 
207 Charmaine ‘Iliau, The First Space’, Journal of Architecture-interstices;aut.ac.nz/ijara’article/view 
file/164/231, ibid.p. 21; Manu draws upon the work of Albert Refiti , Making Spaces, p. 209. ‘The ocean played 
a dominant role in shaping the environment and people of the Pacific; boundaries are easily drawn on its surface, 
so the islands become figures that are isolated and place deliberately on the oceans cape with the promise of fertile 
land and the possibility of rest and respite from the sea. Islands enable the location of identity and the boundary 
of cultures, but the sea with its changing currents facilitating migration and exchange, also meant that boundaries 
were often resolved and drawn. The ocean provided separation and connection, an in- between space, [where is] 
commonality and difference’. 
208 Meaola Amituanai-Toloa, ‘The ‘vā tapuia’ (Space Made Sacred) in Bridging Research and Relationships 
Brown Culture and Commonsensical Ethics’, AlterNative, 3:1 (2006) p. 202. 
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to other matai and his family: he must respect the sacred space of the words that are chosen: 
 

If he uses poor language, which is he ill equipped to deliver, or cannot retain 
the right to speak, he disgraces his matai and family. However the main purpose 
of such pensive and profound contemplations is to prevent conflicts, and more 
importantly, to build and preserve relationships of the past now for the future, 
through the va tapuia. 209 

 
 

In recent times there have been laments about the erosion of fa’aSamoa and especially the vā 

tupia. Vatapuia Maiava describes the impact of globalization and most notably how it is 

transforming the sacred space, the feagaiga (covenantal relationship) between brother and 

sister. There has arisen a loss of respect and courtesy that the vā tupia had protected.210 Pouono 

likewise notes that honouring the sacredness of these relational sacred spaces ‘would result in 

peace, good fortune, growth prosperity and continual preservation of the harmony with other 

elements of the cosmos.’211 

‘Ilaihu sets the idea of tauhi alongside of the vā. It should be seen as place of beauty 

and harmony ‘when there is a symmetrical or mutual exchange of tauhi vā in return’. 212 What 

can be difficult for another culture—a western culture—to realize is how many layers of 

meaning and practice go into nurturing and maintaining these kinds of relationship. The vā is 

like an oa (cultural basket made out of coconut leaves) that every Tongan must carry: the 

content of the oa are the cultural ways of anga-Tonga, stories, songs, music—‘our way of life’. 

 
 
 

209 Ibid., pp. 202-203. 
210 Vatapuia Maiava, ‘The Erosion of Fa’aSamoa and the Vā Tapuia, Samoa Observer, 2 February, 2016; 
https://www.samoaobserver.ws/category/samoa/12924 <accessed in 14th of July, 2018> 
211 Pouono, ‘Coconut Water in a Coca Cola Bottle’,  p. 30. 
212 Charmaine Ilaiu, Tauhi Vā; ‘The First Space’, Interstices Journal of Architecture and Related Arts, (2009), 
p.21. https://interstices.ac.nz/index.php/Interstices/article/view/359/358. <Accessed in 25th of June,2019>. 
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In order to come to terms with the vā as a sacred space there is a need to look beyond the 

present situation of living in Australia. The vā can be seen as a sacred concept that weaves its 

way through Tonga culture. It looks back in time before the missionaries brought Christianity 

to Tonga and the conversion of Tauafa’ahau in 1834. 213 In those days—before the dawn of any 

recorded history in these islands—there was already a cosmic view of the with various gods 

who played a role—and thereby animated—the political, social and religious order. Its symbols 

and the Tongan language (lea fakatonga) itself connected the people with the divine. 

This placing of history and mythology side by side demands attention. Niel Gunson has 

described how ‘the living tradition’ of Tongan culture looks back into distant time through 

myth and legend, ‘the dead tradition’, and genealogies.214 It is a reading of the present in the 

light of what has formed culture and is received from the past. It is far removed from the critical 

purpose of a western constructed history. The origins of the vā and how it connects peoples in 

relationship through time and space are embedded in the midst of the mythic past. 

How these two contrasting worldviews might co-exist lies behind the work of Ka’ili on 

the tauhi vā and Tongan transnationality. What Ka’ili is referring to here with this language of 

trans nationality is the Tongan diaspora that began in the mid-twentieth century. Ka’ili reckons 

that tauhi vā--how these spaces in between peoples and specific points of location— constitute 

a sense of a ‘greater Tonga’ that extends beyond the actual islands that make up the homeland. 

It describes the social practice of the keeping of good relations with kin and friends—alongside 

other values like ofa (love), faka’apa’apa (respect) and fetukonu’aki (mutual assistance) 215 

 
 
 

213 Finau Pila ‘Ahio, ‘Christianity and Taufa’ Āhau in Tonga: 1800-1850’, Melanesian Journal of Theology, 
23:1 (2007), p.23. 
214 Niel Gunson, ‘Tongan Historiography: Shamanic Views of Time and History’, in Phyllis Herda, Jennifer 
Terrell and Niel Gunson, eds, Tongan Culture and History, (Canberra: The Journal of Pacific History, 1996), 
p.13. 
215 Ka’ili, ‘Tauhi vā’, Nurturing Tongan Socio-Spatial Ties in Maui and Beyond, The Contemporary Pacific, 
17:1(2005), p. 83 
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How Ka’ili interprets this movement of peoples in multidirectional flows to diverse nations 

has bearings upon the Tongan community within the Uniting Church. It informs identity and 

belonging and, by implication how Paragraph 1:8 of The Code of Ethics refers to how ‘each 

culture has its own unique expression of community and relationships’. The way in which the 

vā permeates Tongan culture needs to be understood because this is one of the critical 

instruments of how these island communities are organized. In order to explain the vā Ka’ili 

makes explicit reference to how churches play such a performative role ‘in creating the spaces 

for reaffirming, reconstructing, contesting and refashioning anga fakatonga’.216 Out of his own 

experience of life in the Tongan diaspora on the island of Maui in the Hawaiian group he notes 

that ‘kāingalotu ties are woven together with kāinga and fonua genealogies to create one’s vā 

with other members’.217 The vā —and how it is cared for, how it is tended and nurtured— 

shapes the way in which ministry is carried out.  

In order to explore this idea of space and the vā Ka’ili reaches back initially into the 

myth of Maui who snared the sun and lengthened the days, made available fire and raised the 

land with a fishing hook. In a rather imaginative way he likens his Tongan ancestors, 

‘descendants of the Pulotu people’ 218to moanans—that is, people of the moana, the great 

 
216 Ibid. p. 102. 
217 Ibid., p. 103. 
218 The binding of the sacred and everyday life together can be seen with reference to the traditional Tongan 
understanding of paradise—which Sione Latukefu identifies with the word pulotu. Sione Latukefu, Church and 
State in Tonga, (Canberra: Australia National University Press, 1980), p.4. 

Masiu Moala agrees: pulotu is an old Tongan word meaning paradise. Moala observes that Tongans 
believe that pulotu is located ‘underneath the earth, where the sun falls, right opposite Niua Toputa where a gate 
to pulotu was.’ Masiu Moala, Efinanga: Ko e ngaahi tala mo e annga fakafonua ‘o Tonga, (Kolomutu’a 
Nuku;alofa: Lali Publications), p.10 

According to its traditional pre-Christian cosmology the pulotu existed from the beginning along with 
the sea and sky. It was ruled over by Havea Hikule’o; the islands of the Tongan nation were stones hurled down 
from the sky. It came to pass that this place (pulotu) was seen as the place where the spirit of the chiefs have 
entered. It is thus assumed that they have some connection with the divine. 

This myth is shared with some variation with Samoans. For them this space is a sacred space: it is va 
tapuia: Reynolds describes thus sacred space as tuagalu—that which is beyond the horizon. Masiu Moala, 
Efinanga: Ko e ngaahi tala mo e annga fakafonua ‘o Tonga, (Kolomutu’a Nuku;alofa: Lali Publications), p.10 

In an understanding of the pulotu the space between the king and those who wish to meet with him 
become sacred. They must wear as a consequence Tongan costumes and use a language reserved for such 
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ocean, for whom the sea itself was space. Through their journeys across this space they were 

‘space travellers’ in an ‘oceanic outer space’.219 In this setting space suggests a mobility that is 

recorded in chants, stories and songs. Ka’ili looks upon the Tongan diaspora today as an 

extension of Tonga, of islands to other parts of the world. It is a reconfiguring of space but the 

lines of relationality that are built into the cultural values of the vā are maintained. Ka’ili recalls 

an encounter in a market in Hawai’i with a Tongan woman who lives on the island of Maui: he 

lives in Seattle. Their residences are far apart but the vā between them is established through 

their genealogies that take them back to the Tongan island of Vava’u.220 It leads him to 

conclude that the sociospatial dimensions of the vā are being reconfigured in such a way that 

‘lives are lived simultaneously within two or more nation states’. 221 The way in which Ka’ili 

understands the vā and the need to take care of the vā establishes lines of connectivity between 

spaces and with genealogy and ancestors. It is observance in formal ceremonies and informal 

proceedings crosses time and place. It reinforces people’s connection to space. 

 
 

It can be difficult for the Anglo-Celtic majority in the Uniting Church—and especially those in 

the church who hold positions of power—to appreciate the function of the vā. From the outset 

this new church had been mindful of the need to balance the relationship between clergy and 

laity. Its council—assembly, synods, presbyteries and congregations—are not organized in a 

top-down fashion: they are deemed to be interconciliar. The emphasis on consensus decision-

making is bases on the theory that everyone’s opinion counts. In recent 

 
 

encounters. When the king dies the whole country mourns for a hundred days or more. There is a spiritual 
dimension to be performed at the funeral of the king: they not only designed to show respect and honour. There 
is a spiritual dimension. On the death of a chief or the king there is an order of people set aside to prepare the body 
and ensure that the pulotu is kept safe from disease: they are the kau fale fa or kau ha’a tufunga. They must remain 
in a particular place and do so as if it were the pulotu. They are forbidden to leave, shower, go home during the 
mourning period. The food must be carried to them and presented to them every day. 
219 Ka’ili, ‘Tauhi vā’: Nurturing Tongan Socio-Spatial Ties in Maui and Beyond, The Contemporary Pacific, 
17:1(2005), pp. 85-86. 
220 Ibid., p. 83. 
221 Ibid., p. 87. 
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times policies of affirmative action with regards to youth and young adults have been adopted. 

All these things fit in with the much-acclaimed Australia virtue of a ‘fair go’ for all and that 

expectation of equality and disregard for an hierarchical ordering of society. 

The problem that an apologist for Tongan culture faces is the need to explain and justify 

the way in which it is structured. The vā is bound up with a cosmic mythology which justifies 

a hierarchical ordering. That is most obviously present in the social structure which is arranged 

in a vertical manner descending from kings, through nobles to the tu’a (commoners): Mahina 

notes that the ‘eiki were once the high chiefs but are now represented by Tongan royalty and 

the aristocrats. In the customary tradition the king is believed to be descended from the gods. 

There is a particular kind of language associated with royalty so that the vertical nature of this 

hierarchy makes itself felt in language. 

This hierarchical pattern can make itself felt within an extended family setting as well. 

There are protocols and tapu associated with the vā between family members. They exist 

between parents and children, father/mother and son/daughter, or brother and sister. In her 

thesis on respect Sisilia Tupou-Thomas examines the pressure that is brought to bear upon 

these cultural norms through a second generation growing up in a new land.222 As a child back 

on a small island I was taught not to sit on my father’s lap, or touch my father’s head, or eat 

my father’s left-over food. 

In a liberal church like the Uniting Church there is great scope for intercultural 

obstacles. The issue is not simply the perceptions to do with hierarchy; it extends into patriarchy 

as well. This is no small measure in the Uniting Church. Back in 1990 its Assembly received a 

report on ‘Why Does the Uniting Church in Australia Ordain Women to the Ministry of the 

Word’. The Free Wesleyan Church back in Tonga also ordains women but what was striking 

about this document was its tone and its repeated emphasis on gender equality and the implicit,  

 
 
 

222 Sisilia Tupou-Thomas, ‘Diasporic Theology of Respect’, Unpublished Masters thesis, United Theological 
College, Sydney, 2004. 
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often explicit critique of ‘conservative cultures’ that were organized along more patriarchal 

lines.223 The implications for supervision are not difficult to imagine: the supervisor may be 

female, the supervisee a Tongan male. The scope for cross-cultural miscommunication is not 

hard to imagine. 

 
The Tongan word for patriarchy is peteliake. It is not a word with an etymology that is 

indigenous. It is taken from the biblical idea of the patriarchs. The dilemma arises when one 

culture reads another and does so in a way that lacks nuance or shade of meaning. It is true that 

Tongan culture was established along patriarchal lines which reflected rigours of warfare and 

food gathering, whether than be in plantation or out at sea. It is also true that there has been a 

growing concern at the level of previously ‘unrecognized’ domestic abuse in island cultures. It 

is also true that the most honoured position in Tongan society is the sister of the father. It is 

also true that a sense of sacred space surrounds the relationship between brother and sister. 

               One of the difficulties in the discussion surrounding the vā and matters of hierarchy 

and patriarchy is that there are different types or models of how societies are organized. The 

default practice is often to think of one type being normative. That is a criticism which has at 

times come to the surface in feminist discourse when non-western cultures have laid claim to the 

title of ‘feminism’ and failed to note that the challenge facing women of colour may be quite 

different from those of well-educated white women in liberal democracies. That is not to say 

that patriarchy or hierarchy is a good thing. Nor is it to deny that it is likely or will need to be 

transformed in the future. It is simply designed to acknowledge that cultures are not organized 

along the same sorts of patterns: there are reasons why they have evolved in the way have. 

 

 
 

223 Uniting Church, ‘Why Does the Uniting Church in Australia Ordain Women for the Ministry of the Word’, 
March 1990 
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There is, of course, an irony in this critique of the tendency of the vā to be hierarchical 

and patriarchal. It is a model of society that reflected the kind of cultural pattern out of which 

the first missionaries had come and which the New Testament, through the household codes in 

the epistles, seemingly justified. It could indeed be argued that the manner in which the gospel 

was presented and received in Tonga has played a role in emphasizing patriarchy. What might 

have emerged if the message being handed over—beginning in 1797, and then subsequently 

through Walter Lawry, Nathaniel Turner and William Cross—had paid more attention to those 

aspects of Jesus’ life and ministry where women were included and assumed roles or function 

not usually assigned to them in the Jewish and Hellenistic cultures of their day? 

Sioeli Vaipulu has raised this concern, though without a specific reference to gender. In the 

service of what he calls an ‘otualogy—a neologism which makes use of the Tongan word for 

God, ‘otua, Vaipulu has argued that the gospel was ‘miss given’, ‘miss heard’, ‘miss taken’ and 

‘miss placed’.224 What is meant by this claim is that less attention was given to the way in which 

Jesus ministry engaged with the poor, that’s on the margins vulnerable. The focus was on the 

vertical relationships of the gospel—that is, the relationship between the Christ and God 

through the risen and ascended Christ. The missionary strategy was to engage with and thereby 

provide a biblical justification for the hierarchical nature of society. Because of this way of 

understanding the gospel there was not the same level of concern for social transformation. 

This argument is not the peculiar to Tonga. It is a criticism that could be made of the Christian 

faith as a whole. It is certainly widespread in the Pacific. The dilemma that has arisen for the 

Tongan people is the reluctance to open up for discussion and revise their estimation of the 

work of the missionaries. The latter are regarded as heroes in the mastermind behind the 

transformation of Tonga into what it now is. What this revered status has meant is that  

 
 
 

224 Sioeli Vaipulu, ‘Towards an Otuaology; Revisiting and Rethinking the Doctrine of God in Tonga’, 
Unpublished PhD Thesis, Charles Sturt University, 2013. 
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Christianity has been untouched and unchallenged for long time. 

In this way of seeing things the vā is most directly represented in Vaipulu’s claim to do 

with placing of the gospel into Tongan culture, though those references to giving and hearing, 

receiving presume problems in cross-cultural understanding. The vā is also a communicative 

space. It is evident that the way in which the missionaries proceeded with regards to conversion 

and baptism opened up “a way for the Tongans to impose their own structures of power in the 

new religion”. This meant that ‘those baptized into Christianity were accustomed to the task of 

making the new faith suit their needs’.225 The result was a miss-given and miss-taken distortion 

of the message of the gospel. Vaipulu argues that missionaries baptized the patriarchal 

hierarchical nature of the time and culture through the way in which they presented the gospel. 

They did not allow the gospel to challenge that culture. It led to what might be regarded as 

failure to respect an intercultural vā at the dawn of the Christian faith being proclaimed in 

Tonga. The legacy bequeathed to the future is represented in the Tongan proverb: koe ipu vai 

kuo mahua heikai ke toe lava ke tanaki—'the cup of water that has been spilled cannot be 

collected together again’. 

Some care needs to be taken with Vaipulu’s thesis. It can be argued that the 

missionaries’ portrayal of God as  a powerful God played a role in the transformation of the 

culture through addressing internal warfare. It was not uncommon for the gospel to lead to peace 

rather war and a desire to win the souls of enemies rather than to deal with them in hate. It was 

also the case that the missionaries opened the door, created space / vā, for those of lower status 

to be more highly regarded: the vā was created whereby tu’a (commoners) were able to become 

ministers of servants of the gospel and thus be assigned a more elevated status. 

The Tongan apologist might also be tempted here to cite how the conversation of many 

western cultures first unfolded through the conversation of the king and was thus patriarchaland 

hierarchical as well. The dilemma that has arisen for the Tongan people is the reluctance to 

open up for discussion and revise their estimation of the work of the missionaries. The latter are 
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regarded as heroes in the mastermind behind the transformation of Tonga into what it now is. 

What this revered status has meant is that Christianity has been untouched and unchallenged for 

long time. 

In this way of seeing things the vā is most directly represented in Vaipulu’s claim to do 

with placing of the gospel into Tongan culture, though those references to giving and hearing, 

receiving presume problems in cross cultural understanding. The vā is also a communicative 

space. It is evident that the way in which the missionaries proceeded with regards to conversion 

and baptism opened up ‘a way for the Tongans to impose their own structures of power in the 

new religion’. This meant that ‘those baptized into Christianity were accustomed to the task of 

making the new faith suit their needs’.226 

The result was a miss-given and miss-taken distortion of the message of the gospel. 

Vaipulu argues that missionaries baptized the patriarchal hierarchical nature of the time and 

culture through the way in which they presented the gospel. They did not allow the gospel to 

challenge that culture. It led to what might be regarded as failure to respect an intercultural vā 

at the dawn of the Christian faith being proclaimed in Tonga. The legacy bequeathed to the 

future is represented in the Tongan proverb: koe ipu vai kuo mahua heikai ke toe lava ke 

tanaki—'the cup of water that has been spilled cannot be collected together again’. Latukefu 

concluded that 

The problems were caused by the missionaries themselves, who reflected 
their own social and religious background and were sometimes not very 
sensitive in their approach in a totally different environment. Their attitude 
was mainly determined by the strong zeal to save the lost … at all cost.227 

 
 

The ambiguity that lies within the history of mission raises a number of questions for the 

Uniting Church. It does so because of that appeal to ‘special relationships’ in the wake of the 

Wesleyan mission to Tonga coming out of Australia. What does that history look like from the 

Tongan perspective? How is it be interpreted from a Tongan epistemology which cherishes and 

seeks to care for the vā? Through his ‘outalogy has Vaipulu indirectly drawn attention to how 
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the missionaries exploited the vā within Tongan society while not understanding how they had 

invaded that relational space? And, if that is the case, and the Tongan diaspora in Australia can 

be seen as part of Ka’ili’s model of a ‘greater Tonga’ (across time and space), how might the 

Uniting Church respect the vā in its relationship with the Tongan communities now in its midst? 

Will its orientation be marked by cultural empathy for the vā--or not? 

 
 

Sitiveni Halapua believes that the maintenance of a good vā is bound up with the custom and 

practice of talanoa.228 Understanding of talanoa within the Uniting Church has developed over 

the past couple of decades because of the conferences and methodologies overseen by Jione 

Havea. The purpose behind that work was biblical rather than pastoral: it did not impose itself 

on the function of ministry and the counselling and supervision relationships. Halapua’s 

interest was spatial and relational rather than exegetical and hermeneutical. Havea does not 

appear to have focused upon the vā in quite the same way as did Tongan social scientists, 

students of architecture and art (like Manu and also Mahina). 

There are a number of steps that might be taken in order to manage and best preserve 

the cultural observance of the vā. It can, of course, be difficult to do that in the midst of so 

much dislocation and cultural change. That this should be the case only indicates the 

importance of the need to value culture, encourage and nurture practices and explain and 

communicate well their purpose. The analogy could be made with the revitalization of the 

Maori language (Te Reo Maori) through korero or ‘language nests’. Halapua argued that 

talanoa was one such way to maintain the v𝑎. It would seem as if he was using talanoa here 

more in the sense of face-to-face conversation and dialogue rather than as an alternative 

research paradigm as advocated by educational theorists like Timote Vaioleti.229 It can refer to  

 

227 Manfred Ernst, Winds of Change, (Suva: Pacific Conference of Churches, 1994), p. 149. 
228 Sitiveni Halapua, ‘Walking the Knife-Edge: Pathways to Peace’, The Pacific Islands 
Report, http://166.122.164.43/archive/2003/July/07-08-halapua/htm <accessed on 12nd, April, 
2021> 
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informal conversation about nothing in particular—or to that which is of importance. And yet 

that kind of observation should be treated with a certain amount of caution. 

 

Vaioleti was taking issue with the way in which the methodology of the dominant 

culture has not resolved the educational and health issues facing island communities. One of 

the reasons why that is the case is because those methodologies are deaf to how ‘the lived 

realities’ out of which a Tongan epistemology, for instance, arises. By way of comparison it is 

a way of saying that supervision paradigms of ministry formation and the like within the 

Uniting Church are constructed on the basis of the experience of the dominant culture: they do 

 
 
 

229 Timote Vaioleti, ‘Talanoa Research Methodology: A Developing Position on Pacific Research’, Waikato 
Journal of Education, 12:2 (2006), pp.21-34. 
not emerge out of the ‘lived realities’ of minority cultures and for that reason may not work 

well and may leave communities suffering. These processes are constructed from the ‘outside’ 

of particular cultures. In the academic environment it can lead to a ‘sanitised reading’ of culture 

that ignores ‘loyalty to the kin system, actions associated with recognition of spiritual or 

cultural order, church obligations, and deep cultural concepts’.230 

  The underlying assumption in Halapua’s belief that talanoa can maintain a good va 

is that the face-to-face conversation is undertaken by those who belong to the culture, who 

know what the va is and wish to hand that on to others. It is the kind of talanoa that will be 

sensitive, in the case of those living in diaspora, to pressures brought to bear upon upon 

communities through process of dislocation and re-settlement. It will know what it is like to 

engage with the processes of the dominant culture and be willing to talk about those times when 

the regulatory processes of that dominant culture caused more problems that solutions. 

How closely intertwined are the processes of relationship and communication is 

made clear in the talanoa. Relationships define language and space. In a talanoa it is important 

to know who is in that space. It is a a matter of shame (fakama) not to recognize and appreciate 



130 

130 

 

 

who is in the va. It is easy to misread the space. Here is one example from experience. 

I was asked to lead a family funeral. I realized almost at once that one of the princesses 

was there: according to protocol I humbly gave honour (faki langilangi) and acknowledged her 

presence. Once the service had finished, the matapule (the mouthpiece of the chief) 

representing the family not only honoured her but also another chief as well. I felt shame 

(fakama); the family had not informed me prior to this service that this chief was also there. 

In the context of cross cultural supervision it is most important that the possibility of 

shame is recognized. It is arguably not one that is greatly privileged in a western experience. 

The pastoral theologian Donald Capps has argued that is much more likely for guilt rather than 

shame to shape western societies. 231 That is not true of moana and island cultures. The failure 

to deliver a community or family obligation will invariably lead to shame (ma or fakama). 

            In a culture where people’s lives are very much lived in the communal way, then she 

may become a communal of pain and a humiliation for the whole community. This shame will 

be hard to heal because it is affecting everyone. There is a word for this kind of communal 

humiliation, luma’anga. It refers to a cause or object of taunting. Because the Tongan 

community is living as a ha’a or tribe that taunting can endure for a very long time. It may 

even lead to a member being expelled from his village because this individual humiliation has 

indeed become communal. 

The problematic nature of shame is a sign of how these cultures are not organized along 

the lines of freedom, success, and personal fulfilment like those in the west. They are cultures 

that are shaped instead by codes of honour and shame and these codes inform the vā. The 

opposite of shame here is the verb fakangeingeia which means ‘to make magnificent’ or 

‘bestow dignity upon’. The practice of honour assumes the performance of four values:  

 
 
 

230 Ibid., p. 23. 
231 Donald Capps, The Depleted Self: Sin in a Narcissistic Age, (Minneapolis: Augsburg Fortress Press, 1993). 
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faka’apa’apa (respect), fatongia (obligation), mateaki (respect for royalty) and fakangeingeia 

(honour). This cultural code looks back to the Tongan mythological worldview: these virtues  

and freedoms remain even though the national Constitution now emphasizes the God-given 

bestowal of freedom.  

 

 
The vā in a new land does not just happen. The mode through which ‘Ilaiu attends to the tauhi 

vā is through architecture. That is not too surprising given the way in which the life of the 

village is arranged around the way in which the fale (the house) is constructed: the space within 

reflect family lies of respect and the space between fale assume lines of connectivity and 

relationship. The Samoan theologian Ama’amalele Tofaeono has described the relationship 

between the fale and the aiga in such a way that this household is likened to a body.232 

 
The link between a family and a fale is seen in proverbial wisdom. Often when a family 

is disoriented, the word to describe that kind of family’s circumstances is; Kuo movete ‘a e fale, 

( the house has fallen apart). Everyone has an obligation to maintain the fale (house or tribe) 

so that it stands. If a member of the fale or families does not fulfill his/her obligations, the fale 

or family becomes weak and will end up collapsing. To build a house, the strong foundation is 

the key for the strength of the house or fale or tribe or family. Each member must value their 

duties seriously if they want the fale or house to be stronger and last forever. 

 
Rather than fasten upon ideas of building ‘Iliau uses the language of ‘making’. 233 

Perhaps a better term from the perspective of relationships is ‘creating’. Making, creating, 

building the vā goes right back to birth itself and the nurture of a new born into maturity. It 

could be said that the vā is both embedded and embodied in life itself. It is because of the way 

in which the vā is created, tended and cared in the unfolding of life itself that a faifekau brings  

232 Ama’amalele Tofaeono, Eco-Theology: Aiga-The Household of Life, A Perspective From Living Myths and Traditions of 
Samoa, (Neuendettelsau, Published by Freimund-Druckerei, 2000), p. 33. 
233 ‘Ilaihu, ‘Tauhi Va, pp. 20-31. 
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its gifts and expectations into ministry—and, one might say, into the sociospatial relationship 

of supervision. 

Its nurture is present in the mother’s care of a baby. In the Tongan culture a baby does 

not sleep in a cot, in a separate room, with a ‘baby alarm’. It sleeps with the mother. The baby’s 

head is laid on her arm. This custom creates the strong relational bond between them. It is in 

keeping with the practice of other islands where family and cultural knowledge is whispered to 

newborns as they grow. Its nurture is present in the mother’s care of a baby. In the Tongan 

culture a baby does not sleep in a cot, in a separate room, with a ‘baby alarm’. It sleeps with 

the mother. The baby’s head is laid on her arm. This custom creates the strong relational bond 

between them. It is in keeping with the practice of other islands where family and cultural 

knowledge is whispered to newborns as they grow. The importance of that relationship is 

captured in the Tongan proverb: Feilau he na’e olunga he kaliloa. It refers to someone who 

is well behaved in their life, and the community witnesses to that and refers to him/her as a 

person who laid their head on mother’s arm. The word kaliloa means the arm of the mother 

has become a pillow for the baby. 

             This way of nurture recognizes the role of women on how the young are 

educated through tā and vā. In the Samoan language it is the way of talamai fafo. Tanya Wendt 

Samu notes that ‘the stories from afar collectively come from far across time and space through 

the voices of women.’234 I know that from personal experience.235 It is also a way rather 

removed from the pressures of globalization now brought to bear upon the young.236 

 

234 Tanya Wendt Samu, ‘Talamai Fafo: Re-Learning form the Voices of Pacific Island Women’, Journal of the 
Pacific Consortium for Education, 23:2 (2011), p. 112. 
235 I remember, when I was small, at  funerals the elderly ladies counselled the young ones and told us the myths 
stories and histories. Note, Eve Coxon, ‘Inside and Around the Pacific Circle: Education, Places, Spaces and 
Relationship’, Journal of Pacific Consortium for Education, 23:2 (2011), p.6. 
236 I grew up in Falevai, Vava’u a small island surrounded by the ocean; there was no electricity. It was out of 
touch with the modern world. Moving to the main island I was exposed for the first time to new technologies. 
Watching movies and videos was allowed. 
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Manu describes how he, living in the suburbs of Auckland,—familiar with the internet, video 

games and music clips—learnt about the vā from ‘my grandma’. Manu learnt from her how 

through the metaphor of the ocean and how this body of water both separates and connects.237 

Later she would describe the vā and family relationships through the image of ha’amonga a 

Maui—the pre-Christian monument back on Tongatapu comprising three coral slabs, two are 

vertical and they hold in place the third slab which is situated on top. ‘My grandma’ interpreted 

the vertical pillars as two brothers holding the sister above, thereby showing faka’apa’apa 

(respect) and hierarchy with the pattern of vā relationships.238 Manu noted that while males 

may  hold political power, females are ranked higher in the community. 

In his work on ta and vā Mahina described the role of the past in the future formation 

of the individual (in community). The western practice is increasingly one of living in the 

present for the sake of the future. The past lies behind. In the life of the church that past is 

sometimes reckoned to belong to an age when how the church related to society that is passing. 

The pattern of supervision is often designed to leave behind the conflicts of the past—but that 

is not the way of the vā. Mahina argues that 

the past has stood the test of time and space, and it must therefore be placed 
in front of people as a guidance in the present, and because the future has yet 
to happen, it must be placed to the back of or behind people in the present, 
where both past and future are symmetrically negotiated in the process.239 

 
The invitation made in The Code of Ethics for communities to build upon their own cultural 

practices and customs is welcome. In a way that the report to the Queensland Synod did not 

appreciate that would mean bringing into the practices of the Uniting Church aspects of a 

cultural worldview. In the case of the Tongan membership of the church the vā permeates every 

aspect of Tongan life. It cannot be ignored, even if it is subject to unforeseen pressures in this 

new land. It informs the practice of ministry: it is in the interest if the wider church to know  

 
 

237 Manu, ‘Between Spaces’, p. 10 
238 Manu, ‘A Personal Exploration of the Va’, p. 13. 
239 Mahina, ‘Ta, V𝑎 and Moana’,p.175. Genealogies, Pacific Studies, 33 2010), pp. 168-202. 
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more about its origins and observance in order to understand better one of its largest minority 

cultures, as well as having some ideas how to manage potential conflict within the community 

and oversee the practice of cross-cultural supervision. 

 
The mode through which ‘Ilaiu attends to the tauhi vā is through architecture. Rather 

than fasten upon ideas of building she uses the language of ‘making’. 240 Perhaps a better term 

from the perspective of relationships is ‘creating’. Making, creating, building the vā goes right 

back to birth itself and the nurture of a new born into maturity. It could be said that the vā is 

both embedded and embodied in life itself. It is because of the way in which the vā is created, 

tended and care in the unfolding of life itself that a faifekau brings its gifts and expectations 

into ministry—and, one might say, into the sociospatial relationship of supervision. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

240 Charmaine ‘Ilaihu, ‘Tauhi V𝑎′ pp. 20-31. 
241 Tofaeono, Eco-Theology: p.33 
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Chapter 7. 
 

On Being Reciprocal. 
   
 
 

Following the method of a progressive theological reflection the problem has been named and 

explored through a hard analysis. That thick description has meant enquiring into the way in 

which the Uniting Church has defined itself as a multicultural church and exploring its 

understanding of ministry and ordination. This descriptive work has demonstrated that there 

are different worldviews at work within this church and they have some bearing on how matters 

of supervision are understood and put into practice. Paragraph 1.8 of The Code of Ethics 

provides an opportunity for minority non-western cultures to consider aspects of oversight that 

are in keeping with their own cultural traditions. In the case of the Tongan minority the 

importance of the communal nature of the culture and the place of the v𝑎 has been identified. 

It is now time to propose a possible model that might address that opening presented by 

Paragraph 1.8. 

   One way of explaining the nature and purpose of a communal model is to draw upon 

an illustration from Tongan culture—anga-fakatonga. There is already in place a practice, a 

cultural pattern, which can help people deal with their own issues. It has protocols based on 

respect. It is not client-based, nor is it set within sixty minutes of uninterrupted supervision, or 

professional structures, or regulations and rules, and requires the writing of reports. It is  

communal. It arises out of a society where responsibility is participatory. It is constructed 

around an immediate family that is then extended. The nature of Tongan society is such that 

the lines of connectivity and relationality extend to the ha’a (tribe), through to the village and 

beyond to the church, friends, chiefs, the government, laws and the nation. These all coordinate 

and work together to support and protect individuals within the community. 

For an illustration of how this happens it is helpful to take a sideways glance at another 

Polynesian culture—in this case fa’aSamoa and, in particular the rite of ifoga. 242La’auli Filoai’i 
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notes that this ceremony is usually performed when an act that causes great bodily harm or even 

death has been committed. The responsible / guilty party takes the initiative.243 It is performed 

not by the solitary individual but by the ali’i (the chief) of the offending village on behalf of 

whoever it was in the village or family that committed the crime. The ali’i rises in the very early 

hours of the morning. He makes his way to the village that was wronged, carrying with him the 

fine mats. Lower ranked matai (chief) and other representatives from the village 

 
 

 
242 Cluny Macpherson and La’avasa Macpherson, ‘The Ifoga: The Exchange Value of Social Honour in Samoa’, 
The Journal of Polynesian Studies, 114:2 (2005), 109-13l. 
243 La’auli A. Filoiail’i, ‘The Ifoga: The Samoan Practice of Seeking Forgiveness for Criminal Behaviour’, Oceania, 53:4, 
(June, 1983), p.1. 
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accompany him but remain behind him. The ali’i approaches the fale (house) of the family that 

was wronged. The purpose of the ifoga is to elicit forgiveness. It is a communal act where the 

ali’i takes on the responsibility for the village and, in a sense, mediates for the one who has 

offended. 

The ifoga ritual is embedded in Samoan mythology, legends and cosmogony. It comes 

from deep in the past and a particular structure. It is not surprising that comparisons have been 

made with Christian ideas of atonement. Its structure embraces a confession of wrongdoing, 

welcome, the symbolic presence of a scapegoat, the bestowal of gifts, healing and 

reconciliation. The enemy becomes a guest. There is a feast. It is a ritual of restoration and 

‘soul-repair’. Sanale Lavatai has interpreted the biblical texts of Leviticus 16 and Romans 3:21- 

31 through the lens of the ifoga.244 Lavatai shows how this traditional communal rite is able to 

be reframed for contemporary purpose. In terms of a Christian praxis the ifoga can become a 

rite that captures the symbolism of Christ’s suffering and a gospel of peace.245 It does so 

through a communal worldview. 

The ifoga ceremony is particular to fa’aSamoa. There is no direct equivalent in anga – 

fakatonga. There are isolated incidents, however, where something similar occurs. One of the 

most well-known has to do with the ancient practice of hu lou ifi. According to Moana Pahulu 

Hafoka it is no longer a common ritual. It is only performed occasionally in response to a very 

serious breach of acceptable conduct. It is designed to display ‘humility, submission, peace and 

forgiveness’. Those who belong to the offending party will wear the leaves of the ifi tree. In 

times past these leaves would be used in the traditional earth oven where the cooking was done 

by the lowest ranked members of society—hence its being a sign of submission. The person 

who has been violated will be offered traditional gifts. Its purpose is to acknowledge shame 

 
 

244 Sanele Faasua Lavatai, The Ifoga Ritual in Samoa in Anthropological and Biblical Perspectives, (Hamburg: Missionshilfe 
Verlag: Hamburg, 201), pp. 191-274 
245 Ibid., pp. 283-285 
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and respect and allow for restoration.246 The ceremony is a communal not an individual act. It 

can take hours to perform before the gifts are accepted and the shame is lifted. 

There have been a s number of notable hu lou ifi. One of the most notable was the 

response of villagers of Tatakamotonga to the burning down of one of the private residences 

of King George Tupou V. That was in February 2008. The only other occasion in modern times 

was back in 1950. Queen Salote had relocated the inhabitants of Niua Foou to Kauvai following 

the eruption of a volcano. Some men from Tatakamotonga formed a gang—sikala—and 

sexually abused the women from Niua Foou. In response to the Queens anger everyone in the 

village wore ifi leaves; the matapule (the mouthpiece of the chefs) spoke on behalf of all as 

they sought forgiveness. The issue concerned the whole community, not just those who had 

committed the crimes. 

Irrespective of their infrequency the hu lou ifi reflect Robert Alaimo’s claim that ‘the 

concept of the communal extended family is so fundamental in Tongan life.’247 The shame and 

reversal of fortune of an individual permeates the family and the village. The way in which a 

Tongan family and lives relates to one another is known as nofa-a-kainga. Alaimo notes that 

‘in traditional Tongan society there is no ‘me’ only ‘we’.’248. 

Being a communal society rather than being one which emphasizes the individual is not 

peculiar to the cultures of the Pacific Islands. It is indeed the customary practice of many non-

western societies and can be found throughout Africa, the Middle East, Asia and indigenous 

peoples in general. In a way which resonates with Pasifika cultures is the native 

 

246 Moana Pahulu Hafoka, ‘Foreigners in Their Own Homeland: An Interpretative Phenomenological Analysis of Criminal 
Deportation and Reintegration. Experiences’, Unpublished PhD dissertation, Washington State University, 2019, p. 
31.  
247 Robert T. Alaimo, ‘Anga Fakatonga (Ways of the Tongan)’, 2009, https://angafakatonga.tripod.com [accessed 10 June 
2020]. 
248 Ibid. 
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American emphasis, for instance, on the ‘notion of reciprocity [being] fundamental to all 

human participation in world-balance and maintain harmony’.249 Clara Kidwell, Homer Noley 

and George Tinker argue that reciprocity begins with understanding the cosmos, the whole 

world and comprehending the place of human beings within the processes of the world.250 

Within the Australian context reciprocity variously understood is an acknowledged core feature 

of Aboriginal spirituality and culture. 

 
 

Faka’apa’apa, makafetoli’aki, fatongia / Respect, Reciprocity, Obligation 
 
 

It is evident that the practice of reciprocity is closely bound up with the practice of respect in 

Tongan societies. There is a rather apt saying: ko ’etau nofo ni ko e makafetoli’aki or ‘the way 

we live is based on reciprocity’, It weaves its way in and through customary relationships. 

Sisilia Tupou-Thomas believes that ‘respect held the Tongan families, a community, a church, 

or society together. Individuals knew their space, and by staying in those spaces they would 

have kept the community/family in order.’251 

Through the act of migration being reciprocal has acquired some fresh dimensions. 

These have been exposed by exploration of how ‘Ofa Ki Funga’amangono Ketu’u makes use 

of a model of reciprocity based on the Tongan word makafetoli’aki.252 For him the critical issue 

at stake is how to find a way between cultural obligations to do with finances, time and gifts, on 

the one hand, and the need to ‘food, education shelter and clothing for their children’ in a 

 
 
 

249 Clara Sue Kidwell, Homer Noley, and George E. Tinker, eds, A Native American Theology, (Maryknoll: Orbis Books, 
2001), p.41. 
250 Ibid., p.14 
251 Tupou-Thomas, ‘Diasporic Theology of Respect’, p.17 
252 ‘Ofa Ki Funga’amangono Ketu’u, ‘The Impact of Tongan Cultural Practices on Tongans’ Economic Behaviour’, 
unpublished PhD Thesis, University of Auckland, 2014. 
 https://researchspace.auckland.ac.nz/bitstream/handle/2292/22749/whole.pdf?sequence=2&isAllowed=y 

<accessed in 5th Febuary, 2020.>  
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new land. 253 In this instance the practice of makafetoli’aki is modified in such a way as to 

allow those who have migrated to consider what is best for them, while not forgetting cultural 

responsibilities. 

In the practice of a communal life the Tongan word makafetoli’aki254 assumes 

commitment and obedience. It emphasizes participating and sharing and becomes a sign of a 

society that is established on customary values of inter-dependence. Its etymology provides a 

window on how the word lends itself to this understanding—although at face value, it may not 

immediately seem likely. Makafetoli’aki is a compound word made up on a noun, maka (a 

stone) and the verb fetoli’aki (to pick).255 This is an action demanding communal sharing. This 

is a character of communal community. 

 
 

The Uniting Church is, of course, an ecumenical venture that wove together three 

denominations that had their origins in a very different type of culture. Both in the United 

Kingdom and then in Australia these denominations had become ones where individual 

freedoms and rights had grown in importance. The Uniting Church’s Code of Ethics and its 

practices of supervision tends to focus upon the individual minister. The language of obedience 

is seldom used in this church. It does not feature in the vows of ordination, nor in the wording 

of inductions to new placements or the covenantal descriptions of terms of placement. As a 

matter of fact Tupou-Thomas has noted that the rhetoric of respect is likewise largely absent 

from the Uniting Church. 

From this perspective the Tongan emphasis on words like obedience might not seem so 

attractive. For that reason it is timely to hear the wisdom of Siosiua Tofuaipangai (with Peter 

Camilleri) reflecting on what happens in the event of a death. Here we have a key moment in 

 

253 Ibid., p. 1. 
254 Ibid., p.9. 
255 Churchward, Dictionary Tongan-English, English-Tongan, p.179 
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customary obligation which shows how obedience is woven into Tongan culture. On the 

occasion of a death in the village the expectation is that every family in the village must go to 

their ulumotu’a (elder) with pigs, the men will take cassava and the women will take tapa cloths 

and mats. These goods will be ‘picked up’ and presented to the family of the deceased person. 

This custom is an ongoing obligation laid upon all. It is designed the share the burden of grief 

and lift the heaviness of any fatongia. Tofuaipangai and Camilleri notes that ‘fatongia it is a 

gift, a pleasure, not a burden, to have an obligation.’256 It is an expectation, an obligation but in 

a way that might seem counter-intuitive it is not seen as being commanded or forced. It comes 

out of a willing heart. Tofuaipangai and Camilleri further note that the way of makafetoli’aki 

is a culturally sensitive way of sharing. 

The purpose of this article on fatongia was to place a Moana-Tongan concept alongside 

western discourse and practice. The setting was social work policy within a neoliberal welfare 

state rather than the church. The underlying thesis assumed that western practices become 

caught within a tension between rights and obligations. What then happens is that obligation 

becomes ‘asymmetrical, coercive, compulsory and oppressive’. What might once have been 

regarded as a right to receive ‘universal services’ of care and support is turned into an exchange 

based on conditions and criteria to be met first, This practice does not resemble fatongia which 

assumes an obligation entered into freely and the ‘giving of a gift that is enjoyed and reinforces 

mutual obligations’.257 Tofuaipangai and Camilleri insist that the English word obligation—

and we might add obedience—does not capture the full sense of the Tongan fatongia. 

 
 
 
 

256 Siosiua Tofuaipangai and Peter Camilleri, ‘Social Policy, Social Work and Fatongia: Implications of Tongan Concept 
of Obligation’, Aotearoa New Zealand Social Work, 28:1 (2016), p.61 
257 Ibid., p. 60. 
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This cultural custom possesses ‘significant metaphorical, aesthetic, social, 

psychological, political, moral, economic, religious and cultural characteristics’.258 Its 

etymology is bound up with the sweet-smelling plant, fa, and tongia which carries the idea of 

‘immediately permeating fragrance’. The word does not then convey a reluctant duty imposed 

from on high; it is not concerned with a ‘lack of choice or mandatory behaviour’. It is more 

closely bound up with being a gift and a source of pleasure.259 It is an act which falls within 

the scope of being generous (nima homo) and a pursuit of happiness (fiefia). 260 

The western argument is likely to raise what Tofuaipangai and Camilleri have described 

as the ‘deontological questions of who is obligated to whom and who is to obey? Who is 

responsible to others?’ The response based on fatongia will emphasize the ‘feeling of helping 

and caring for others’ with an end view of harmony.261 Tofuaipangai and Camilleri are not 

blind to the risks of idealizing this indigenous value. It can lead to exploitation (tapalasia), 

alienation (fakaehaua) and oppression (fakapoula) if it is not observed correctly.262 At its best 

fatongia is a constituent element of a Tongan worldview. 

 
 

Obedience 
 
 

For a denomination like the Uniting Church that is likely to be sceptical of a recourse to 

obedience there is some homework to do. The very idea of obedience, of course, comes with a 

strong biblical tradition attached. In the New Testament the Greek word is hupakoe. It is a 

compound word—hupo meaning “under” and akouo “to hear”. The underlying message is one 

of listening attentively, with a compliant spirit and with an intention to carry out what has been 

 
 

258 Ibid. 
259 Ibid. 
260 Ibid., p. 62. 
261 Ibid. 
262 Ibid. 
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heard. It is as such a word that is woven into a context of teaching and devotion rather than in 

categories of political, military or imperial control. 

Writing many decades ago now Bernhard Anderson conceded that the ‘word obedience 

[these days] is a rock of offense’. It runs counter to perceived notions of the pursuit of happiness 

as well as more ‘sophisticated forms of self-realization’. That aim and aspiration is qualified 

by the desire to promote the ‘greatest good for society as a whole’ and ‘the good life’. The 

biblical trajectory for obedience has a different starting point. According to Anderson it is 

firmly grounded in respect for the sovereignty of God rather than the sovereignty of the self or 

the social. The context for this ethical obligation is the relationship with God along the lines 

of a ‘living sacrifice’ and the call to love one’s neighbour as oneself. Anderson thus argues the 

case for the continuing relevance and importance of obedience despite the negative response it 

can attract.263 

As a matter of fact the current indifference in the Uniting Church to obedience is at 

odds with the theology of some of formative thinkers of the twentieth century. For Karl Barth 

obedience of the Jesus Christ to the will of the Father is a core confessional claim in his doctrine 

of reconciliation. Jesus is counted among the disobedient in order to show what true obedience 

is like. The atonement is made possible through the obedience he showed in his Incarnation 

and how he allows himself to be the disobedient one in our place. 264 In his foreword to Fong’s 

work Murray Rae links the word obedience back to the Hebrew obed meaning ‘to pray’ or ‘to 

worship’ which not surprisingly leads back to Jesus in the Garden of Gethsemane.265 For 

Dietrich Bonhoeffer obedience lay at the heart of his understanding of ‘costly grace’ as distinct 

 
 

 
263 Bernhard W. Anderson, ‘The Biblical Ethic of Obedience’, The Christian Scholar, 39:1 (March 1956), pp. 66- 71. 
264 Edmund Fong, Obedience From First to Last: The Obedience of Jesus Christ in Karl Barth’s Doctrine of Reconciliation, 
(Eugene: Wipf and Stock / Pickwick Publications, 2020); 
265 Murray Rae, ‘Foreword’, in Edmund Fong, Obedience From First to Last: The Obedience of Jesus Christ in Karl Barth’s 
Doctrine of Reconciliation, (Eugene: Wipf and Stock / Pickwick Publications, 2020); p.2. 
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from its ‘cheap’ alternative. Its radical nature was expressed in the conviction that: ‘Only the 

one who obeys believes, and only the one who believes obeys.’ 266 

It so turns out that the current indifference to obedience within the Uniting Church is 

actually not consistent with The Basis of Union. In Paragraph 6 it reads; 

The Uniting Church acknowledges that Christ has commanded his Church to 
proclaim the Gospel both in words and in the two visible acts of Baptism and 
the Lord’s Supper. Christ himself acts in and through everything that the 
Church does in obedience to his commandment: it is Christ who by the gift of 
the Spirit confers the forgiveness, the fellowship, the new life and the freedom 
which the proclamation and actions promise; and it is Christ who awakens, 
purifies and advances in people the faith and hope in which alone such 
benefits can be accepted. 

 
 

Obedience is here bound to the sacramental life of the church. What is to be found in these 

biblical, theological and ecclesial references is not the same as fatongia and the role it plays in 

the Tongan community. What can be seen, though, is that obedience is not simply some idea 

that belongs to a minority culture and is of no further use to the wider church. 

The rather easily made step towards viewing obedience as blind submission and an 

overreach of authority has also been rejected by social psychologists like Stephen Gibson. The 

idea that obedience is bound up with the issuing of direct orders from an authority figure is not 

the only way of conceiving obedience. Gibson argues for a reconceptualization of obedience 

along the lines of an implicit obedience. Here there is an absence of direct orders. Those who 

are obedient discern instead the latent or implicit demands to be found within an existing 

system independent of individual authority.267 

 
 
 

266 Dietrich Bonhoeffer, Discipleship, Volume 4, Dietrich Bonhoeffer’s Works, (Minneapolis: Fortress Press, 2003).  
267 Stephen Gibson, ‘Obedience Without Orders: Expanding Social Psychology’s Conception of ‘Obedience’, The 
Christian Scholar, 39:1, (March 1956), pp. 66-71. 
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Feinasi’aki 
 
 

This emphasis on obligation and sharing is a feature of the overarching core value of respect 

(faka’apa’apa) to be found in Tongan culture. The line of connection between faka’apa’apa 

and makafetoli’aki / fatongia can be made through yet another term—that is the idea of 

feinasi’aki, or the act of being reciprocal. The practice of reciprocity here is not built upon the 

expectation of receiving something in return. That is not a reciprocal relationship. It is not 

feinasi’aki. It is not the same as the assumptions that shape the way in which reciprocal 

relationship were understood in the ancient Romans and Greek cultures, for instance. 

According to Erlend MacGillivray, for both these cultures patronage and euergetism (doing 

good deeds) bestowed gifts and favours to utilize the same trenchant concept of reciprocity 

which governed the ancient world mindset, doing so to gain honour, support and 

recognition…’268 It is not the purpose of feinasi’aki to acquire recognition and gain honour. 

In the circumstances it becomes a matter of interest to explore the etymology of the 

Tongan word, feinasi’aki. It can be broken down into three words. The word fe is the reciprocal 

prefix. It indicates habitual, vigorous, communal action.269 This meaning indicates the spirit of 

doing the kind of action as fatongia, or an obligation. It is your responsibility to act in keeping 

with known nafa (responsibilities). In Tongan culture, everyone has a nafa; another meaning 

of fatongia (obligation) is lakanga which means position or office or occupation. Doing this 

kind of obligation is part of day-to-day life. It is part of the culture and what Tongans value. The 

second word is ina: it is a suffix forming an adjective.270 It is almost describing the 

 
 

268 Erlend D. MacGillivray, ‘Romans 16:2, and the Application of Reciprocal Relationship to New Testament Texts’, 
Novum Testamentum 53(2011). p.188. 
269 Churchward, Dictionary, Tongan-English, English-Tongan, p.147. 
270 Ibid. p.241. 
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nature or characteristics of reciprocal relations. Another meaning of ina is to show the teeth or 

to grin or laugh.271 This happens especially when the person is mocking or not taking seriously 

their nafa (responsibilities) or fatongia (obligation). There is indeed a Tongan proverb which 

may relate to this: that is, katakata a nifo tea (smiling and show the white teeth). This refers to  

those times when the person hides the truth and does so in a manner that is damaging the 

relationship, and dividing the community. The third word is si’aki (meaning, to cast aside). In 

the reciprocal relationship or feinasi’aki, you set aside your own personal needs; the whole 

focus is turned to the person who needs your help. That word si’aki can also mean sacrifice.272 

The way in which these words to do with reciprocity, respect and obligation relate to 

one another reflects an alternative worldview and cultural organization. They represent a desire 

to care for the other, especially in a time of need—and that care is freely given. These words 

and practices are part and parcel of a communal culture—the very words themselves presume 

an active relationality and do in a way that is symmetrical. In his study of tribal cultures Piotr 

Bienkowski observes that: 

relationships that can develop in many different ways: as a symmetrical, or a 
non-symmetrical relationship. …. all of them are reciprocal and in some way 
or other responsive, based on negotiation, give and take, mutuality, some 
compromise—not one –way and unilateral. There are always two parties and 
each begins with particular expectations.273 

 
 

These Tongan expressions of reciprocity are built upon respect and gift. It is a way of looking 

at the world which is evident in the etymology of words as well as through well-known 

proverbial expressions. 

 
 
 
 

271 Ibid. 
272 Ibid., p.296. 
273 Piotr Bienkowski, ‘Tribes, Borders, Landscapes and Reciprocal Relations: The Wadi Arabah and Its Meaning’, 
Journal of Mediterranean Archaeology 20.1 (2007), p.51. 
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Pikipiki hama kae vavae manava 
 
 

One such proverb is the saying pikipiki hama kae vavae manava. It literally means ‘to  

come/hold together for sharinhg’. Once more the etymology is important. The word pikipiki 

means ‘to hold on or adhere'. Hama is an outrigger, the function of which is to maintain the 

balance of a canoe. There is an implied meaning. The need for this ‘holding together’ suggests 

difficulties and risk. There is a need to hold together until outstanding issues have been fixed. 

The word vaevae means ‘to pull apart or divide into more than two parts’ 274 or ‘to give or 

share’. The nature of the problem is placing some of the fishermen at risk. That issue comes to 

a head over the need to share a portion of food. 

The proverb depends upon the provision of food for such a journey. The customary 

practice is for food for the canoes to be cooked in the umu (the underground oven/Tongan umu) 

which assists in its preservation. It is baked hard. It may well be the case that some out at sea 

are weak and tired. The communal nature of respect impels others to share with those suffering 

fatigue. This sharing of food becomes necessary for the sake of maintaining the well-being and 

survival of all. It is not a case of hoarding in order to preserve the self at the expense of those 

who are most vulnerable. Manava means ‘womb or heart’ (as the seat of affection and courage). 

The food- sharing comes from a loving heart—the manava (meaning the ‘womb’ or ‘heart). 

This heart is the seat of affection and courage. 

The site of this food sharing and respect is the ocean—the moana. It is recognized as 

being a place which can be life-threatening and a setting that requires trust, faithfulness, 

obedience and teamwork. When supplies are low the other fishermen respond: they come and 

thus fulfil the proverb. They take hold of the outriggers - pikipiki hama kae vevave manava. 

 
 
 

274 Churchward, Dictionary Tongan-English, English-Tonga, p.528. 
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This act allows both canoes to retain balance. The outriggers connect one to the other and 

thereby create the space—the vā. There is no hint of power and status, no difference: this act 

of recovery represents a willingness to accept the needs of others. It is always a group decision 

to vaevae or share food. 

 
 

The outrigger model of supervision 
 
 

It may come as a surprise but this Tongan proverb— pikipikihama kae vaevae manava—is 

rather helpful for the thinking through of a communal concept of supervision. It is most 

appropriate because in island culture it is very difficult to separate the individual from the 

communal life. Roy Bowden has noted that ‘the Pacific ethos is aligned to individuals finding 

nurture within communities as well as intimate family settings.’275 Bowden sounds a word of 

warning to the Uniting Church and its practices of ministry: if the tendency is for a dominant 

culture is to ‘keep referring to imported psychodynamics theory and practice; we are in danger 

of colonizing the minds and the heart of the people’276 

In a similar vein is Byron Malaela Sotiata Seiuli employment of a ‘meaalofa (gift of 

affection) therapeutic approach in counseling with the Pacific clients’. In and through this 

metaphor the client is enabled ‘to make useful and important connections that were familiar to 

him, and more importantly provided a cultural concept that made sense to him as [in this case] 

a Samoan person who still connected to his land, his village, his ancestry and his aiga.’277 

 

 
 
 
 
 
 
 

275 Roy Bowden, ‘Cultural Counseling, Beyond Method and Modality’, in Margaret Agee, Tracey McIntosh, Philip 
Culbertson and Cabrini ‘Ofa Makasiale, eds,Pacific Identities and Well-Being, Cross-cultural 
Perspectives,(Dunedin, University of Otago Press, 2013), p.160. 
276 Ibid. 
277 Ibid. p.128 
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This way of being is not confined to Pacific cultures. Derald Wing Sue and David Sue describe 

the importance of family traditions for Hispanic Americans:  

they are an important aspect of family life. … Family unity is seen as very 
important, and respect for and loyalty to the family. Cooperation rather than 
competition among family members in large networks of family…For family, 
a critical element is to develop and maintain interpersonal relationship.278 

 
 

In order to demonstrate how the outrigger model captures this sense of being relational and 

communal the following two steps are taken. The first is to provide a visual image of the model; 

the second is to follow through a number of steps which binds the model based on the proverb 

with the praxis of theological reflection. 

                 This proverbial saying is chosen rather than simply engaging in a talanoa-style 

conversation.  The immediate reason lies in the way in which the proverb is exemplary. It 

shows forth a model of behaviour. It is one which reaches back in time to the customary 

traditions. It provides a bridge as such to the present: it engages with all levels of society 

whereas in a Tongan context, the ideal of the talanoa as being a place of conversation of  equals 

in not entirely true. There are cultural expectations on who speaks and in what order. The 

talanoa provides a discussion not a specific example. 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

278 Sue and Sue, Counselling the Culturally Different, Theory and Practice, (Francisco: John Wiley &Son, 2019), p. 230 
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The underlying assumption behind this proverbial model is that the fishermen have run out of 

food. What follows is a process which can be sub-divided into seven stages. 

 
 

Stage 1:    Connection of the outriggers 
 

The situation is such that urgent action is required. It is not a time for argument; it is time for 

communal action. What is required is both a physical connection of vaka (canoes) and the 

connectivity that comes about through joint action. The word for connection in Tonga is 

fehokotaki’anga. The word itself can be broken down into many words. Fe’ is the so-called 

reciprocal prefix. It often refers to ‘habituative, indicating habitual action or communal, 

indicating united or simultaneous action.’279 The word hokotaki means to be at the point of 

death or to be breathing the one’s last. In this type of situation there is a likelihood of fear and 

panic. It can be difficult to discern a cause for hope, let alone a right solution. What is required 

is, nevertheless, a very careful consideration of skills and a recognition of the worth of 

experience. The word ‘anga refers to the joining space—hence in these serious circumstances, 

the need is for communal action is important in this space. The coming together of outriggers 

emphasizes how maintaining interpersonal relationships is a key. It is not a time for competition 

and rivalry. It is a time to think, talk and act as a group in order to secure the best. 

 
 

Stage 2 Perseverance 
 
 

This model of the outrigger presumes a high degree of risk. It may require a sustained effort to 

overcome the threat to life and well-being. In such circumstances perseverance matters. The 

Tongan word for perseverance is loto-mate (the heart is dying to complete something). It  

suggests that the agent of this action will never give up or retreat from the task at hand. The 

word mate means dying. To die for something means that one must sacrifice time and space,  

279 Churchward, Dictionary, p.147. 
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one’s whole being in order to achieve something. By way of analogy, in supervision, the idea 

of mate implies perseverance and commitment. 

Stage 3: Analysis. 
 

There is no indigenous word in the Tongan language for the English expression, analysis. The 

neologism that has come to be used is analaiso. Its etymology cannot be broken up into 

component parts like other Tongan words. It is an imported word carrying an imported meaning 

and process. The very idea of analysis conveys the sense of ‘a detailed examination of anything 

complex in order to understand its nature or to determine its essential features’. 280 It assumes 

a process of breaking up the parts of a whole for the sake of closer scrutiny. The problems 

leading up to the need for the outrigger model requires analysis as do the processes put into 

place to negotiate the way out of danger. 

 
Stage 4: Evaluation 

 

The process of analysis leads into an act of evaluation. Here the equivalent Tongan word is 

fakafuofua (‘to take the measurement or dimensions of’).281 It matches the English idea of 

evaluation where there is a ‘determination of the value, nature, character, or quality of 

something or someone.’282 It presupposes the capacity to consider the analysis and determine 

the next step forward. This task requires skill, competence and wisdom. The Tongan reading 

of fakafuofua implies the idea of looking at issues from different angles and being open to 

consequences and alternatives. The very idea of evaluation imagines a calm determination of 

 
 
 

280   Merriam Webster Dictionary. https://www.merriam-webster.com/dictionary/analysis. [accessed 14th July, 2019].  
281 Churchward, Dictionary, p.38  
282 Merriam Webster Dictionary,  https://www.merriam-webster.com/dictionary/evaluation. [accessed 14th July, 
2019]. 
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what to do next. In the Tongan context the evaluation is not the preserve of one person. It is 

more holistic as is suggested by the outrigger model where every step in the recovery process 

is seen to be communal. 

 
 

Stage 5: Reflection 
 

Woven into the experience of being vulnerable at sea is the importance of reflection. The 

Tongan word for reflection is ata. It conveys the idea of a reflection from a mirror and being a 

shadow. The threat posed to life enables a chance to reflect upon who one is, identity, in relation 

to others. As one discerns the image of how those at sea ended up in this position it provides 

an opportunity to take stock and discern what resources and gifts are available and whether it 

be possible to negotiate a way out of danger. 

When you look at the mirror, you can see your reflection. The mirror gives you your 

real image. If the mirror is not clean, your reflection will not be clear. The connection, 

relationship and distance between you and the mirror is important in order for the mirror to 

provide a clear image. Rogers reckons that ‘the relationship and connections that an individual 

perceives and makes within and between experiences are what give meaning to experiences 

that would otherwise be meaningless.’283 Without clear reflection, there will be no clear 

effective way ahead. Rogers further notes that ‘reflection needs to happen in community, in 

interaction with others, and its required attitudes that value the personal and intellectual growth 

of oneself and others.’284 

 
 

Stage 6: Purpose 
 

Under purpose the critical word in Tongan is taumu’a. It can be used in different ways. It 

may refer to the chief who is sitting in front the kava circle, indicating that he is the most  

283 Carl Rogers, ‘Defining Reflection: Another Look at John Dewey and Reflective Thinking’, Teachers College Record 
Volume, 104:4, (2002), pp. 842-866 
284 Ibid. 
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important or special person in the village. From the perspective of the pikipikihama proverb 

and the outrigger model taumu’a refers to the front part of the boat and its role of pointing 

the way ahead in the right direction. This part of the boat must be built strong because it is 

doing the hard work in terms of first encounters with breaking waves and currents. How it 

manages that task determines whether the way head is smooth or rough. 

 
 

Stage 7: Solution. 
 
 

The purpose of theological reflection is to discern a way ahead. There is a desire to resolve the 

situation or, at least, seek a next step. The Tongan word that can be used here is ola. It literally 

means outcome. It imagines that in the wake of talanoa, conversation, an outcome or 

consequence to this talk and work can be entertained. 

The word ‘solution’ is about the answers for the problems. This is the time the 

supervisor and supervisee arrive at practical implications. This is the stage when the supervisor 

should focus on solutions rather than problems. According to Martin Kettle, at this stage the 

‘attention is devoted to developing the person’s ideas of a preferred future or goal; discovering 

the resources needed in order to achieve this.’285 Now is the time for pikipiki hama (bringing the 

outriggers together). 

 
 

A Cultural Process of Theological Reflection. 
 
 

What is being proposed here is a cultural analogy between the outrigger model above and the 

practice of theological reflection. In the description of the cultural model stages of the 

reflective practice have been inserted. The underlying assumption is that those of a Tongan 

background—most especially those who have been raised in the islands—will have a level of  

 

285 Martin Kettle, ‘Achieving Effective Supervision’, Insight 30, 9 July 2015, p.3. 
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familiarity with the proverb as well as what is required for those fishing out at sea and who are 

now in a difficult situation. 

The purpose of theological reflection is designed to consider practical situations—in 

this case, in ministry—from a number of different angles and stages. It assumes the role of 

Scripture, theology and a Christian ethic. Brid Long defines the work of theological reflection 

in terms of ‘peer[ing] into one house of experience through the window of theology and 

begin[ning] to articulate what is being observed of God with us in human experience.’286 In a 

variation on this theme Rogers concludes that ‘the relationship and connections that an 

individual perceives and makes within and between experiences are what give meaning to 

experiences that would otherwise be meaningless.’287 Rogers develops this idea further through 

his understanding of reflection in supervision being a meaning-making process: it moves a 

learner from one experience into the next with deeper understanding of its relationship with 

and connections to other experience and ideas.288 

The argument being advanced in this thesis presumes that there is a similarity in 

intention between the outrigger model and the process of theological reflection. Those discrete 

stages can involve the following: a description of the presenting problem, discerning who is 

exercising power and how, proposing a biblical or theological response, imagining how it might 

be applied and then evaluating what happened then and what might need to happen next. Long 

expresses something similar: naming the present praxis, critical reflection on the present action; 

making accessible the Christian story and vision; employing a dialectical hermeneutic to 

appropriate the Christian story and vision to participants’ stories and visions and committing to 

a decision or response for lived Christian faith.289 According to Martin Kettle, at these later 

stages ‘attention is devoted to developing the person’s ideas of a preferred future or goal;  

 
286 Brid Long, ‘Theological Reflection in the Supervision of Pastoral Care’, The Journal of Pastoral Care & 
Counseling, 52:2 (Summer 1998), p.117. 
287 Carl Rogers, ‘Defining Reflection’. 
288 Ibid. 
289 Long, ‘Theological Reflection’, p. 118. 
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discovering the resources needed in order to achieve this.’290 This practice of reflective 

supervision can be seen as an example of what is meant by transformative education. It is 

seeking to help an individual acknowledge and understand the dynamics at work between their 

self-understanding, their inner world, and what is happening around them. For Robert Boyd 

and Gordon Myers the aim is to achieve ‘a meaningful integrated life as evidenced in 

authentic relationships with self and others.’291 In terms of the practice of supervision in 

ministry it expects issues to be identified and discussed. 

What is of particular significance for the supervision of Tongan ministers is Rogers’ 

emphasis on community: ‘reflection needs to happen in community, in interaction with others, 

and its required attitudes that value the personal and intellectual growth of oneself and 

others.’292 There is a potential difficulty here. With group supervision it may be hard to come 

up with one solution because of dealing with several people, and everyone is different. The 

benefit and appeal of the Tongan process is that the discussion continues until a communal 

discernment is arrived at in a way which fits in with the community and their context. 

       The best way to illustrate how a communal supervision can work is through an 

anonymized case. Rev A was working in his placement for more than five years and he has a 

wife with two children. Then some issues arise between him and some of the members of the 

congregation. The problem escalated and was unable to be solved and the relationships were 

getting more and more bitter. The problems became personal and both sides continued to abuse 

each other: the minister was hurt and the situation was out control. Following the standard 

practice of the Uniting Church only Rev A had a chance to visit his supervisor and deal with 

the issues. His wife and children were emotionally, psychologically and physically affected by 

these problems. There was no assistance for the family. This absence can be placed alongside 

 

 
290 Martin Kettle, ‘Achieving Effective Supervision’, Insight 30, 9 (July 2015), p.3. 
291 Robert D. Boyd, and Gordon J. Myers, ‘Transformative Education’, International Journal of Lifelong Education, 7: 4 
(October-December 1988), p.270. 
292 Ibid. 
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the observation made by Elizabeth Shaw. She noted that 

 
the clients can see their family therapist as akin to their family doctor. That 
are all members can attend for individual or relationship concerns and it is 
with confidence that the family feels the therapist is holding their individual 
and group needs in mind: all for one and one for all.293 

 

It is consistent with how in anga fakatonga an individual is always seen as a member of a 

group. The problems of the individual are issues of the community. By way of extension the 

communal model should involve family as well as the community. 

Shaw’s recognition of the role of the group is consistent with her emphasis on the need 

for a move to an ‘ethics of relational fidelity and ethics of care.’294 Her proposal represents a 

move away from reliance on a ‘process focused solely on rules and protocols, and duty and 

principles.’295 It comes with an awareness that rules and regulations are formed particularly 

for one context and culture. They do not necessarily apply and work in another context and 

another culture. An example of this is how the western insistence on confidentiality does not 

work in an island culture: everyone shares openly their stories. 

 
One other case study will suffice. 

 
 

Mr X was a minister of a congregation. He was facing some problems with 
members of the council. A complaint had arisen. There were people in the 
congregation who were unhappy with those who filed the complaint. It led to 
division. The minister was hurt, and so were his wife and children. The 
complaint went through due process. It went to the presbytery, to a synod 
committee for counselling: everything then escalated and the matter went to 
the synod 

 
 

293 Elizabeth Shaw, ‘Ethical Decision-making from a Relational Perspective’, in Megan J. Murphy and Lorna Hecker, 
eds., Ethics and Professional Issues in Couples and Family Therapy, (New York: Routledge, 2017), p. 18 
294 Ibid.p.28 
295 Ibid 
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committee for discipline where the minister was dealt with as an individual. There was no doubt 

that everyone tried their best to come with resolution. However, Mr X was removed from the 

congregation. The process was driven by regulation. It is evident that in such case there needs 

to be an avoidance of confusion whenever we call one or more ministers to be involved in any 

issues regarding a complaint. The panels used by synods and presbyteries have a particular kind 

of expertise: they are highly respected for their professional and vocational skill. Problems arise 

when there are other ministers from the culture—in this case the Tongan culture—who are not 

represented on the panel hearings. It is highly likely they will approach the situation from a 

different perspective and from an islanders’ understanding of cultural norms and values. All of 

a sudden, the problems are compounded for both Mr X (and his family) as well as for the 

complainants (and congregation). The resulting confusion can intensify the anger and blaming. 

It becomes more difficult for the originating problem to be resolved because the process that 

has been begun was alien to Tongan custom. 

The communal model does not treat the minister in isolation. In the Uniting Church 

whenever a complaint is made against a minister, according to the regulations there is the need 

only deal with the minister. In this way of thinking the minister is the one who is ordained. In 

an island culture there is little or no separation between the roles of the minister and the 

minister’s family. The members of that family are expected to play an important role in his/her 

particular ministry. It should not then come as a surprise to find that when the minister is 

hurting, his whole family is hurting too. The dilemma is compounded when the minister 

believes—as was the case with Mr X—believes that the majority of the congregation were 

supporting him: the incumbent felt that he must stand firm and fight for his own right. It made 

it impossible for him to seek reconciliation and forgiveness. 

        This kind of situation raises the question of how the model of the outrigger might deal 

with this issue. Once the complaint is made there needs to be some way of recognizing that 

cultural protocols are allowed for, but not replaced by the Code of Ethics 1.8. There would 
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need to have been some training for some cultural leaders who are aware of the Uniting 

Church’s regulations regarding supervision and who also are familiar with cultural practice. 

Synod should then ask for cultural leaders to initiate a communal review. Cultural groups 

would need to have some training and homework. The outrigger model requires that a 

communal cultural leaders group exists and continues to update their training. This idea has 

been discussed many times among cultural leaders but it has never happened. 

Given the nature of Tongan culture it would seem as if some training for minister’s 

wives is necessary for them also to be aware of Uniting Church regulations. There is a danger 

that a spouse may not be familiar with its boundaries and may create more problems. 

 
Transformation 

 
The language of transformation is commonly used in supervision and pastoral studies. Some 

units specializing in this territory style themselves on the name of transformative practices. It 

customarily refers to helping individuals work toward acknowledging and understanding the 

dynamics between their inner and outer world. Boyd and Myers conclude that ‘[f]or the learner 

this means the expression of consciousness and the working toward a meaningful integrated 

life as evidenced in authentic relationships with self and others.’296 

 
In the Tongan context the nature of the society suggests that the most appropriate way 

to nurture transformation is through models that are communal rather than individual. One 

analogy taken from a traditional support in the islands—canoe racing—can assist here. For 

 
 
 

296 Boyd and Myers, ‘Transformative Education’, International Journal of Lifelong Education, 7:4, (October- December 
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making progress in the race there is need to maintain timing with one another. There is a rather 

fitting proverb in the Tonga language—takanga ‘e nau fohe—which means they should row 

the canoe to the same beat. The timing and rhythm are controlled through a drum beat. It is a 

metaphor which is found in other aspects of Tongan life. When women are weaving mats, they 

form a group and gather in the community hall or someone’s house. For men working in the 

garden or the plantation that is done together. 

The case for a communal model of supervision—like that suggested by the outrigger 

model—reflects a different set of values as well as understanding of ministry that is commonly 

assumed in the Uniting Church. The issue is this not simply one of wishing to be culturally 

specific and appropriate. It is also seeking to enrich the life of the whole church by presenting 

an alternative. This difference can be seen in another anonymized case study. It is a custom of 

the Uniting Church in its twice-yearly studies on The Code of Ethics to make use of incidents 

similar to what is included here. In what is described below the problems of an individual one- 

on-one basis become very evident. 

 
 

Rev A had been working in his placement for more than five years; he has a 
wife and two children. Some issues have arisen between him and some of the 
members of the congregation. The problem has escalated: it was unable to be 
solved. The relationships were becoming more and more bitter. The problems 
increasingly became personal and both parties ending up abusing each other. 
The minister was hurt; the situation was out control. Only Rev A had recourse 
to a supervisor to deal with the issues. Neither the family nor the alienated 
members of the congregation had an opportunity to present their cases. 

 

In a communal model the family as well as the discontented would be involved. They would 

be engaged because they are emotionally, psychologically, mentally and physically affected by 

these problems. The relational emphasis that comes through a communal model engages all. It 

may not lead to a peaceful resolution of the issue. That might not be the outcome—the ola. But 

there has been a recognition of interdependence—as if they are all in that canoe and needing to 

see if they can work towards fulfilling the proverb: pikipiki hama kae vavae manava. The 
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problem is seen to be not just that of an individual and a particular group but which involves 

the whole community. For that reason, there is a need for a proper analiso. 

This emphasis on relationality must in a Tongan context lead back to a reconsideration 

of the vā. What is at stake here is more than what the Uniting Church so often describes as the 

creating of a safe space. For Tongans—and for other people from the Pacific—the vā informs 

how peoples relate to another ordinarily and is undergirded with a particular set of values. Here 

it is helpful to keep in mind Shaw’s advice that in order to make effective decisions ‘we need 

to move from process focused solely on rules and protocols, and duty and principles, to ethics 

of relational fidelity and ethics of care.’297 In other words, rather than allowing rules to 

determine what unfolds in a group supervision, a more flexible approach mindful of the vā is 

likely to produce a better ola. Shaw’s emphasis is on fidelity—hence loyalty, truthfulness, 

keeping promises and being respectful—and care. 

 
 
 
 
 
 
 
 
 
 
 
 

 
297 Ibid., p.28 
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Chapter 8. 
 

Conclusion /Fakama’opo’opo 
 
 

It is far from clear how Paragraph 1.8 in the Code of Ethics is to be acted upon. It is expressed 

in a very general manner and nowhere else in the polity of the church if  there is any indication 

as to how a migrant community might enact its provisions. The absence of any process means 

that it is difficult to initiate conversations around the most culturally appropriate ways to engage 

in supervision. The effect of this lack of protocols leaves the declaration of the Uniting Church 

that it is a multicultural church that is seeking to live in a cross-cultural manner in a kind of 

limbo. The inter-conciliar nature of the Uniting Church does not assist here. There is no 

apparent mechanism for a minority culture to make an overture to a presbytery, a synod or 

assembly to raise the possibility of a mode of supervision in ministry which takes on board 

findings gathered from the fields of education and mental health. 

 
The Tongan diaspora in the Uniting Church may have an advantage in one important 

respect over the other migrant-ethnic communities. Its annual national conference is the largest 

of all such bodies in the church. Its agenda over the years has been a mix of celebration and 

praise, hospitality, the explicit desire to nurture second and third generations and, as occasion 

warrants, discuss contentious issues in the wider life of the church. Time has always been set 

aside for discussion of ministry issues but there is no infrastructure in place which allows the 

conference to convert any of its hopes and decisions into a next step, into practice. The 

conference is effectively an event. It happens. It is body that can be consulted with by the 

assembly on issues like sexual orientation but it has no authority. Kioa has concluded that its 

function is purely advisory298 but that claim needs to be further revised. 

 
 

298 Kioa, ‘The Role of The Tongan National Conference’, pp. 232-245. 
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In the past there was a reference committee to the Assembly’s director or consultant on 

multi/cross cultural ministry. Each one of the national conferences would be represented on 

that body. It functioned as a forum where its members worked with the director/consultant 

crafted policy and were able to present a report with requests to the Assembly Standing 

Committee through the director’s report. Neither that position nor the reference committee now 

exists. In its place are three consultants with relatively unspecified duties across the Assembly 

without any reference committee from which it can receive advice. There is now in place a 

vacuum rather than the kind of relational vā that was previously in place. 

It is clear that were a model of oversight and supervision a strategy would need to be 

developed for the sake of its acceptance into the life of the church. The Code of Ethics, which 

most obviously presents the possibility of alternative models arising out of the life of minority, 

cultures is a work of the Assembly. In the past the Korean congregations have managed to 

negotiate special regulations regarding team ministries and office-bearing in their 

communities; those are now laid out in the Alternate Regulations approved by the Assembly 

Standing Committee, March 2000.299 At the time of their acceptance there was a dedicated 

national multicultural director and a reference committee. 

The pathway for such a proposal is not clear. In and of itself that is a significant flaw in 

the way in which the institutional model of the Uniting Church is inadequately organized to 

fulfil its calling to be ‘a multicultural church’ and ‘a church for all God’s people’. In the 

circumstances an initiative most likely would need to be taken by members of specific ethnic 

communities. None of the national conferences at the moment have a specific structure or set 

of guidelines that seeks to be creative in making recommendations to do with the polity of the 

church and its outworking. The least complicated and time-consuming approach would be the 

 

299 Uniting Church in Australia, ‘Alternate Regulations for Korean Congregations’, 
http://assembly.uca.org.au/images/stories/Regulations/koreanregs.pdf 
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establishment of a task group that might be commissioned to work alongside members of synod 

and Assembly consultants. It would need to state clearly that the intention is not to replace the 

one-on-one model or peer forms of supervision; they remain but something else is also 

required. There is no desire to downplay the importance of a professional ethics. Its benefits 

are recognized. The pikipiki/outrigger model can be placed alongside the other two models and 

be put to use as and when circumstances require. It would indeed be preferable for those who 

form the outrigger model include someone who has a deep familiarity with the one-to-one and 

peer group models in order to ensure that all models have a complementarity of purpose. 

What is required first is a scoping exercise. It would need to be aware of how the 

dilemma behind any initiative is that not one of the migrant communities has sought to activate 

Paragraph 1.8. Nor have any been encouraged to do so despite the relatively strong language 

of the declaration of the church being ‘One Body, Many Members’. It speaks boldly of the 

critical importance of ‘racially just structures’ that ‘coordinate and involve the entire 

membership of the church’;300 it calls for ‘ministry and leadership training appropriate to its 

diversity’301 as well as the practice of affirmative action ‘within agreed time frames’.302 Its final 

article represents a decisive marker that had not previously been expressed in the Uniting 

Church: 

monitors action and progress in its cross-cultural life through the 
establishment of a body and process through which to monitor all settings of 
the church on matters [that include] ... the training and placement of ministry 
agents and programs. 

 
 

 
 

 
 

300 Uniting Church, ‘One Body, Many Members’, Article 7. 
301 Ibid., Article 13. 
302 Ibid. Article 15. 
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For an initiative on Paragraph 1.8 and the development of a communal of supervision to occur 

the work would need to be done in the particular cultural community. That in and of itself 

presents a critical issue that needs to be negotiated. The socio-spatial relationships surrounding 

the vā have their origins back in Tonga: the model of the outrigger canoe likewise. The second 

and third generations inhabit a liminal space in between two cultures. The present period in the 

life of the Uniting Church is one which is inclined to promote generational change and which 

seeks to promote a more youthful demography due to the rapidly ageing nature of its 

membership. These generations are more likely to have been formed for ministry within the 

Uniting Church; they have been educated in a culturally diverse society in a system that is 

focused more on the individual and subjective achievement. That is not to say they do not care 

about their Tongan identity and heritage. It is simply recognizing that they do not necessarily 

know so well the cultural protocols, customs and language. The outrigger model that is being 

proposed here may seem to them to belong to another time, another place. 

The risk that this generational difference can provoke is that it opens up the possibility 

of the institutional church to claim that there is no need to implement Paragraph 1.8 or a 

communal model. There is a common misunderstanding at work here. It is sometimes reckoned 

that a migrant/transnational community will eventually be made up of generations who have 

been raised and educated in the new land. It fails to discern two things. The first is that the waves 

of migration from the country of origin tend to be continuing. The second is the power and 

attraction of cultural identity and belonging. Both the report on the Tongan diaspora done out 

of Deakin University and Ka’ili’s notion of ‘the greater Tonga’ testify to the ongoing lines of 

connectivity back to kinship groups and villages. These binds may well mean that those living 

in the Tonga diaspora are able to practice a double vision and ‘see the best in both worlds’. 

That would certainly offer a very different perspective from what happened in the Queensland 

Synod’s attempt to make more widely known amongst migrant-ethnic churches the purpose of 
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The Code of Ethics and how it might be applied. 

        This generational difference cannot be ignored, however. It is not possible to recreate 

the full Tongan cultural system in twenty-first century Sydney. There is no part of Sydney that 

even corresponds to the concentration of Pasifika / Moanan people that is to be found in South 

Auckland. Perhaps the nearest equivalent on a much smaller scale is Auburn, though the 

moment the suggestion is made, sharp differences emerge. Auburn—like nearby Lakemba— 

is home to many Muslims. The most visible building of public worship is the Turkish 

established Gallipoli Mosque; the Tongan Auburn congregation worships in a church that is 

next door to a Muslim school. The anecdotal evidence is none of Turks n knowing that Tonga 

existed until they migrated to this part of Sydney; the other side to the coin is that for most 

Tongans in this suburb they had never encountered a Muslim before. 

The interaction between the two communities was evident in an event hosted in the 

Auburn Town Hall by the Affinity Intercultural Foundation on the theme of ‘Universal 

Message of Love’ (2011). The Tongan minister, Revd. Mele Fakahua-Ratcliffe declared: 

 
 

This evening, I acknowledge the friendship, the outreach, and the tireless 
work that Mr Mehmet Saral, Secretary/Director of the Affinity Intercultural 
Foundation has done since I started work in Auburn back in February, 2006. 
I came to Auburn shortly after a fire that broke out in December 2005 that 
burnt down one of our church halls in Helena Street, Auburn. At that time, 
some people made allegations that it was a Muslim person or persons who 
had done this act. Well, tonight I can say to you that this allegation has never 
been proven. More importantly to us members of the Auburn Uniting Church, 
we can say truthfully, how impressed we were with the charitable response of 
the local Muslim community.  On Ash Wednesday 2006, a group of young 
Muslim people together with Mehmet Saral, and some other leaders from the 
Muslim community joined us in our Ash Wednesday service. It was symbolic 
to us, that out of the ashes of building , something new ttok its place: a friendship 
developed between the Uniting church and the Muslim community and 
continues to this day.303 
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It is not possible to recreate a Tongan society in Sydney even in the modified form that may be 

found in South Auckland. On account of the sheer diversity of its population Auburn is 

regarded as Sydney’s ‘demographic hot spot’.304 

There must then be a frank recognition of this inability to recreate exactly a Tongan 

cultural system in diaspora. That understanding must be a part of the deliberations around how 

any ethnic community responds to the invitation of Paragraph 1.8. It seems to suggest that there 

is indeed a need for a series of talanoa conversations to happen, but in a way in which the 

traditional space, va, is renegotiated. It will be a delicate task and require sensitivity and 

wisdom. So much depends upon which language is chosen for the talanoa in the first place: 

some are more expert in the indigenous ‘language of the heart’ while others are more skilled in 

English. Criss-crossing over this concern for language is the hierarchical nature of customary 

Tongan society and the role that respect, faka’apa’apa, plays. In this negotiated space will 

those who are younger be allowed to speak and express their opinions on the best way to 

proceed. 

 
The issue then becomes one of what happens when this va-space is shifted into a cross-cultural 

space. Feleterika Nokise, the former Principal of the Pacific Theological College in Suva 

 
 
 

303 Uniting Church in Australia, ‘Universal Message of Love’, 
https://assembly.uca.org.au/index.php?option=com_content&view=article&id=141:diff&catid=30&Itemid=34< 
accessed in 27 July, 2021> 
304 Matt Wade and Melanie Kearney, ‘There’s Something About Auburn: Sydney’s Demographic Hotspot’, The 
Sydney Morning Herald, 7 August 2015. 
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insisted that 
 
 

[w]e need a transformation of how we understand ourselves in relation to the 
existence of other people. This perception is something we Pacific people 
know well. But the challenge for us is to expand it to include others in our 
community who are not of Pacific origin. We need to display in actions and 
attitudes that we are not primarily individuals but parts of a communal whole. 
We are creatures within a context of relatedness.305 

 
 

It is a complex task to create a new va-space in a new culture. It is one which is both internal 

and external to the Tongan culture. It will need to do more than one job. For the sake of the 

intergenerational conversation perhaps it is time to put in place some images and metaphors 

that might help provide a visual representation of what may be required.? One such image taken 

from the field of mathematics is the intersection of two circles. The circle is helpful image in 

Tongan culture insofar talanoa and other occasions take place in a circle. The word for circle 

fuapotopoto made up of two words which when put together mean ‘a clever shape’. In the circle 

there is no ending or beginning point. This image of the intersection draws two circles together 

in a way in where there is a degree of overlap; in the middle there is an area of intersection. 

There are two possible Tongan words for intersection: fehokotaki’anga and fetaulaki’. Both 

capture the interdependence and communal nature of the extednded family life. The former 

conveys the sense of becoming accustomed to being led, being joined together. The latter comes 

to a similar sentiment but through a different route. There is a play on words going on within 

the overall word in this use of fetaulaki. The word tau can mean to fight—or it can describe 

the green banana leaves used for covering the umu (the earth oven).306 The compound  

 
305 Fele Nokise, ‘Walk the Talk: The Courage To Be A Healing Community, in Lotu Moui: Keynote Speech. 
Counties Manukau District health Board, Auckland, 2004, p. 5. 
306 Ibid., p. 461 
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word presupposes a coming together, an intersection: if there is disagreement, then there will 

be resistance. If the coming together is done through a willingness to serve, there is service and 

hospitality and nourishment. 

It becomes possible to discern and appreciate differences as well as that which is shared. 

Is it possible then for these points of intersection to become bridges (halakavakava) between a 

customary understanding of the vā and one which is being negotiated in a new place? Is it 

possible for these intersections and bridges to nurture faka’apa’apa around the experience of 

integrated and global concepts of culture? 

These images must nevertheless be handled with wisdom and care. Every image, 

model, type is likely to break down or run risks. The emphasis on images of interconnectedness 

and mutually could so easily reproduce a tightness of structure that leaves a younger generation 

silent out of respect. The organizing of the intersection like this is not designed for that purpose. 

The other side to this proposal is to make sufficient room for any conversation to be expressed 

in a bilingual manner. The distinction between a ‘language of the heart’ and ‘a language in 

which I get by in’ functions both ways. This method of intersection is wanting to be realistic 

about the way in which generations and two very different concepts of culture—the integrated 

and the global—possess their own distinctive experiences of anga fakaTonga and anga 

fakapalagi. It is also wanting to create what Eric Law has described as a ‘margin of grace’.307  

Law is concerned with the process of inclusion in the life of the church. It is his 

conviction that inclusion requires a constant stretching of boundaries. There is a need to affirm 

and embrace the experience and leadership of people from diverse grounds. This margin or 

space for grace depends upon the virtues of respect, empathetic listening, sensitivity to different 

styles of communication, pondering upon what is heard, examining one’s own assumptions 

 
 
 

307 Eric H.F. Law, Inclusion: Making Room for Grace, (St. Louis: Chalice Press, 2000), pp. 95-104. 
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and position, maintaining confidentiality and seeking to build trust. Law believes that there are 

‘blessings to be found beyond borders’ and boundaries308. Within the Uniting Church Law’s 

work has been used both in cross-cultural ministry as well as in the debate surrounding same- 

gender marriage. For the latter issue Amelia Koh-Butler and Tony Floyd developed a 

facilitator’s guide.309 It would need to be re-worked for this specific task of intergenerational 

work within the Tongan diaspora on matters of ministry and professional supervision. 

In his keynote speech to the Manukau District Health Board Nokise was looking out 

beyond the Pasifika/moana cultures and considering how those of ‘Pacific origin’ relate to 

others/palagi. In the case of the Uniting Church in Australia those others are made up of many 

cultures. Each one of those is seeking to relate at the same time to the dominant settler culture 

of the Anglo-Celtic denominations that came together to form the church in 1977. It is the 

complicated nature of negotiating these multiple relationships that calls into question how 

helpful is the distinction between First and Second Peoples made in the revised Preamble to 

the church’s Constitution (2012).310 The First Peoples are rightly deemed to be the indigenous 

Aboriginal and Torres Strait Islanders ‘who continue to understand themselves to be the 

traditional owners and custodians ... of these lands and waters since time immemorial’. The 

Second Peoples are those who come from ‘many cultures’ and came later. The various articles 

within the revised Preamble fails to distinguish between the original settler society and those 

migrants of other ethnicities who came much later. The references to the Uniting Church seem 

to hold all these cultures together as if there is an equality of relational space between them 

 
 
 

308 Eric H. F. Law, Holy Currencies: Six Blessings for Sustainable Mission Ministries, (St. Louis, Chalice Press, 
2013), pp. 1-13. 
309 Amelia Koh-Butler and Tony Floyd, ‘Space for Grace: Facilitator Guide’, (Sydney: Uniting Church 
Assembly, 2017), https://ucaassembly.recollect.net.au/nodes/view/460 <accessed in 3rd of September, 2021> 
310 Uniting Church in Australia, ‘Revised Preamble to the Constitution’, 2012, 
https://assembly.uca.org.au/images/stories/covenanting/PreamblePoster-web.pdf <accessed in 3rd of 
September, 2021> 
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and the dominant culture. 
 

To this task the Tongan church can bring its distinctive understanding of a bridge 

represented through the word halakavakava. In its most simple etymological form hala refers 

to a road and kavakava a bridge. The word kavakava possesses multiple potential meanings 

that are very familiar to an oral culture, however. It can refer to a ‘feast given in someone’s 

honour, such as the circumstance ... of a marriage.’311 It can describe the drink that is made 

from the plant of the same name. Kavakava in this double form is a noun that refers to the mid- 

rib of the coconut leaf (tu’aniu) that is prepared and used in making of kupesi/stencils or 

patterns that are then transferred to other materials. The women make use of these stencils in 

order to create one of the treasures of Tongan culture—that is the making of ngatu/tapa cloths. 

The metaphor of the halakavalava can then serve as a bridge that allows for intercultural 

encounters: the stepping into the vā opens up the possibility of bridging cultural gaps and 

creating a new kupesi or pattern that is coloured by mutuality and respect. 

The importance of this ‘clever shape’ can be seen by way of simple response to a very 

difficult congregational situation. It is a subjective experience. The chairperson of the 

presbytery was meeting with the congregation: we wanted to hear as clearly as we could their 

concerns. On arrival the hall had been set up as for a normal meeting. We were to sit up the 

front of the hall with everyone is facing us. I realized immediately that this arrangement did 

not a safe space. We had been set in a position of power. It was not likely to encourage the 

exchange of opinions in an appropriate tone. The chairs were rearranged into a circle, thus 

dispersing power and facilitating an equality of voice. The ‘clever shape’ of the circle allowed 

for the physical management of conflict. 

 
Writing out of Aotearoa New Zealand Karlo Mila-Schaaf and Maui Hudson has also argued 

 
 

311 Churchward, Tongan Dictionary, p. 258 
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the case for a negotiating to explore the diffing cultural understandings between Pacific and 

western cultures. Their field is mental health but the insights are interdisciplinary. The setting 

up of a new va as a negotiating space depends upon ‘a commitment to an ongoing relationship’. 

There is a desire to share the history and experiences of both/all parties. That intersecting, 

negotiating space is designed to ‘liberate’ the va from any claims to cultural exclusion or 

dominance. This space becomes a ‘place of purposive re-encounter, reconstructing and 

balancing ideas and values.’312 

In the Tongan cultural idiom this negotiating space becomes one in which the 

customary mat is to be rolled out. Both Tupou-Thomas and Kioa make use of the Tongan 

expression fofola e fala kae talanga. For Tupou-Thomas this ‘unrolled mat is when and where 

the unknown and hidden past will be revealed, unveiled.313 In this cross-cultural instance the 

rolling out of the mat is indicative of Seforosa Carroll’s interplay on the Fijian/Rotuman and 

Christian understanding of hosptital(e)ity. The bestowing of the Fijian lei interprets and is 

interpreted by the Greek word for hospitality, philoxenia, the love of the stranger.314 The guest 

is made welcome. The protective boundaries are allowed to be broken: this newly-negotiated 

va-sacred space needs to be opened for the stranger. The moment the stranger steps onto the 

mat, the intersection, the interconnectedness takes place. The circle is formed. 

 
There is, of course, an imbalance in the cross-cultural space. Those who have migrated or 

grown up as part of the transnational community have some idea of how the dominant operates 

and what it expects. The reverse is not necessarily so. There is danger in this not knowing. Roy 

Bowden warns: if the ‘we’ (in this case, the church) “keeps referring to imported ... theory and 

 
 
 

312 Karlo Mila-Schaal and Maui Hudson, Ibid. 
313 Tupou-Thomas ‘Telling Tales’, p. 4; Kioa, ‘The Role of the Tongan National Conference’, pp. 160-196. 
314 Seforosa Carroll, ‘Strangers and the Frangipani Lei: Exploring a Christology of Hospitality’, in Clive Pearson, 
ed, Faith in a Hyphen, Cross-Cultural Theologies Down Under, (Adelaide and North Parramatta: Open Book and 
UTC Publications, 2004, 2009), p. 153. 
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practice, we are in danger of colonizing the minds and hearts of the people’.315 
 
 

It is not just time for appreciating the basic shape of another model. The world of counselling 

is therapeutic and not the same as supervision. It has received a great deal more attention. It 

can nevertheless be helpful to benefit from a related discipline. The metaphor that Sotiata Seiulu 

has used in the servicing of counselling is meaalofa, ‘the gift of affection’. In a way that is not 

readily possible in one-on-one supervision it makes available 

 
Useful and important connections that were familiar to [him], and more 
importantly provided a cultural concept that made sense to [him] as [in this 
case] a Samoan person who still connected ot his land, his village, his 
ancestry, his aiga.316 

 

It goes almost without saying that in these delicate cross-cultural conversations this va needs 

to be a safe space. That is particularly so when the matter under discussion is concerned with 

supervision and the Code of Ethics. The common tendency is to think in terms of the creation 

of safe spaces: it then becomes the practice to identity what criteria are required for that space 

to be deemed to be safe. The list may include references to the physical, the psychological, and 

emotional while putting into processes to manage boundaries, behaviour and ethical practice.317 

It is time that this idea of a safe space is transferred to the domain of cross-cultural 

supervision. That will mean those who supervise candidate and ministers from another culture 

 
 

315 Roy Bowden, ‘Cultural Counseling: Beyond Method and Modality’, in Margaret Agee, Tracey McIntosh, 
Philip Culbertson and Ofa Cabrini, eds, Pacific Identities and Well-Being. Cross Cultural Perspectives, ( Dunedin: 
Otago University Press, 2013), p. 160. 
316 Ibid., in Margaret. Tracey, Philip Culbertson and Cabrini, Pacific Identities and Well-Being. Cross 
Cultural Perspectives, (Dunedin: Otago University Press, 2013), p. 128. 
317 The criteria listed here comes from the Western Australian Centre For health Promotion Research: Cross- 
sectional, Longitudinal Observation Quantitative survey online: Creating safe space-info.com.au 
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take some responsibility to learn some core features of the supervisee’s culture and worldview. 

The act of supervision, overseeing, listening is not passive. The supervisor is entering the va of 

the supervisee and vice-versa. The matter is not simply one of negotiating goals; it is 

negotiating a cross-cultural space. Those who opt for a more communal, pikipiki model, will 

need to pay attention to the safe spaces required for a diasporic and maybe an intergenerational 

understanding of the va and its relationships. 

This proposal for the communal model is made on the back of the most recent statement 

made on being a culturally diverse church. It is now time to ensure that the Code of Ethics and 

supervisory models are consistent with the resolutions adopted by the church with regards to 

its cultural heterogeneity. If that is not done, what was the point of passing them? 

The 2012 Assembly of the Uniting Church reaffirmed the statement of it being ‘One 

Body, Many Members’. As a sub-text, this statement may be read as an invitation to live faith 

and life cross culturally. Its articles declared that the church was willing ‘to receive cultural 

and linguistic diversity as God’s gift’. Paragraph 6 referred to an inclusive ministry. This 

paragraph specifies that the calling, placement and standing of ministers of the church will be 

carried out in an ‘inclusive, just and equitable way’. There was recognition of the need to pay 

particular attention to the needs of language/culturally specific congregations/faith 

communities. This vision of one body, many members looked towards the development of 

intentional multicultural ministries and ministry training appropriate to which to its diversity. 

It expected progress in these initiatives to be subject to monitoring.318 

There is in place clear policies to do with cultural diversity. It is those policies have 

effectively intersected what’s the code of ethics. What this means is that work has been done 

in professional ethics and cross-cultural competency in the church. In response to this vacuum 

 
 
 
 

318 Uniting Church in Australia, ‘One Body, Many Members’. 
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the first thing to be underlined is that the Uniting Church must be true to his word; the Code of 

Ethics must be put into action. It is therefore a good purpose. 

That commitment must go alongside a recognition that there is a need to nurture 

competency in cross-cultural in ministry. Kardashian observes that 

competence is not something that [ministers] are born into, something that 
can be taught from the textbooks, or even a classroom, or from the experience 
of others319 ... competence is attained through personal experience by making 
mistakes and learning from them.320 

 
 

In this acquired competence Young-Il Kim refers to the apostle Paul’s doctrine of 

kenosis. This learning from mistakes (and successes) is a kind of cross-cultural kenosis that 

helps build empathy and interpathy. For Kim kenosis entails an emptying – in this context ‘an 

emptying of cultural assumptions and the willingness to take on those of another’. Whether 

Kim’s vision is able to realized is a point for debate. The intention is clear but whether there 

can ever be sufficient emptying—and whether that is desirable—is doubtful. 

The comparison can be made with the work of Derald Wing Sue on race and the 

conspiracy of silence. In his observation, on an emotive level, 

 
Many have observed that cross cross-racial interactions and dialogue are 
necessary to increase racial literacy, expand the ability to critically analyze 
racial ideologies and dispel stereotypes and misinformation about the other 
group.321 

 
 

The communal model to be proposed relies upon the creation of vā spaces, sacred spaces, which 

are based on the practice of acknowledged patterns of respect. It is clear that there is a gap, a 

 
319 Young Il Kim, Ministry in the Cross Cultural Context, (Nashville: Abingdon, 1992), p. 19. 
320 Kardashian, Leadership and Culture, p. 55. 
321 Derald Wing Sue, Race Talk and the Conspiracy of Silence: Understanding and Facilitating Difficult 
Dialogues on Race, (Hoboken: John Wiley and Sons, 2015). 
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space to be filled. There is a pressing need for attention to be given to a diversity of models of 

supervision which can be placed alongside the one currently in place in the Uniting Church. 

The existing model is one of a covenantal relationship between minister and supervisor. It is 

one to one. The issue arises then of the suitability of the model and the practice currently in use 

for culturally and linguistically diverse Uniting church. It has been used worldwide, but some 

have argued that it is less appropriate, and even unsuitable, in cross-cultural context.322 The 

work on cross cultural competency has demonstrated the importance of vigilance and the 

positive value of being empathetic and interpathetic. It is time for counseling and other 

professionals, including supervisors, to explore a new model that will be more applicable. 

This absence of attention has led to a lack of encouragement for migrant / ethnic people 

to be trained in the area of supervision. Deral Wing and David Sue has identified the lack of 

ethnic involvement in the profession as one of the barriers to effective cross-cultural 

counselling. This space is effectively empty. It has not yet become the vā. In order to overcome 

this neglect and become a church which is willing to live its faith cross-culturally there is a 

need to be willing to move into a new space. It means uncovering a way of managing those 

who prefer a one-on-one approach and those who see the need for communal options. 

For the Uniting Church to move in this direction would break new ground in Australia. 

For that to happen there would be a need for a number of well-positioned figures to take to 

heart the processes by which Ramsay and Davies, as two white women in the American church, 

came to terms with their white privilege and aversive racism. In spirit of diAngelo’s nice racism 

it would mean taking a step back from being ‘socially responsible’ in a liberal, progressive way 

and recognizing some blind spots. It would require possessing the courage to contemplate that 

maybe this church which prides itself in its cultural and linguistic diversity is not as far 

 
 
 

322 Sue and Sue. Counseling the Culturally Different, Theory and Practice, p.28. 
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advanced along DeYmaz’ spectrum of cross-cultural competency as it has imagined itself to 

be. 

To be a successful multicultural church does not happen by accident. It’ll come about 

for the admin virtually if and when members and structures are willing to enter a new va, 

participate in the intersections of different cultures, and cross bridges. It may well be that such 

a church makes the kind of steps advocated by Jung Young Lee in his theory of marginality: 

here there is no longer a dominant culture at the centre. All cultures are on the margins and, in 

a sense, marginality becomes the new centre in the service of the ‘divine emigrant’, Jesus- 

Christ. 

 
 

In conclusion 
 

This thesis has obviously grown out of my own experience of ministry. It has been the response 

of a first generation migrant to Australia who belongs to Ka’ili’s transnational understanding 

of a ‘greater Tonga’. It presumes the importance of a disciplined and professional approach to 

the vocation of ministry. It believes that a code of ethics is of value; it can see how having 

these lines of accountability and responsibility can facilitate the building up and pastoral care 

of a congregation. From experience I also know that supervision understood as a one-on-one 

encounter is contrary to the communal nature of anga fakatonga. That is why I believe it is 

time for an initiative to be taken by any one of those cultures that are more communal than 

individual in their orientation to explore what Paragraph 1.8 invites. 

The Uniting Church is on a learning curve with regards to being an enriched, competent 

multi-, cross-, inter-cultural church. It is often more of an aspiration and a hope. It is still yet 

to recognize and come to terms with its own version of a nice racism. One dimension to that 

task would be the organizing allowing for a range of practices to do with supervision and 
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related matters like disciplinary hearings and conflict resolution to be put in place. With regards 

the Pasifika ministers and congregations that will mean aware of how important is the va. For 

those who supervise Tongan ministers it is surely important for them to become aware of its 

role and how it functions in the worldview of the supervisee. What is required is more than the 

well-intentioned guidelines to a multicultural understanding of the Code of Ethics supplied by 

the Queensland Synod. 

There is also work to be done within the diasporic Tongan church as well: the first step 

is to construct a model that fits the purpose of a communal understanding of supervision that 

is consistent with Paragraph 1.8 and the requirements of the wider church. That is not the work 

of one person. It requires negotiation across gender and generations. This thesis has sought to 

wrestle with three questions: 

 
 

i. What model of supervision is most appropriate for Ministers of the 

Word whose cultural background is one of the Pacific Islands? 

ii. What particular gifts and skills are required for supervision for a 

candidate and Minister from this kind of background? 

iii. How might the Uniting Church recognize and nurture an alternative 

model of supervision? 

What has been presented here is but one of the talanoa that needs to be held. The mat has been 

rolled out.
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    Appendix 1. 
 
 

                                                     Code of Ethics and Ministry Practice  

In this Code, "Minister" refers to Candidates, Community Ministers, Deacons, Deaconesses, 
Interns, Lay Pastors, Ministers of the Word, Pastors, Youth Workers and Ministers from 
another denomination serving in an approved placement (Reg 2.7.22).  

This Code is to be applied within the faith and unity of the church as described in the Basis of 
Union and the context of the Constitution and Regulations of the Church which state the 
Church's requirements in relation to the conduct and accountability of its Ministers.  
 

1. INTRODUCTION 
 
1.1 The Christian community is called into being by God through the incarnation, life, 
death and resurrection of Jesus Christ and the gift of the Holy Spirit. As the Basis of 
Union says: 
 
“The Uniting Church acknowledges that the Church is able to live and endure through 
the changes of history only because its Lord comes, addresses and deals with people in 
and through the news of his completed work.” (paragraph 4).  
 

 The church is sustained by Christ through baptism, the Eucharist and preaching of the   
Word. Its life and fellowship is derived from the fact that the Church is the Body of Christ, 
the presence of Christ in the world. We are united in a fellowship of love, service, suffering 
and joy through our shared faith in Christ. We worship, pray, give our witness, study 
Scripture and other sources of faith, offer pastoral care to each other, develop deep 
friendships, and seek to be mutually accountable. We are, for this reason, a deeply intimate 
community.  

 
1.2 Ministers have a particular place within that community. They touch people's lives at 

many points of joy, pain, celebration, grief and vulnerability. They are responsible for 
providing leadership in the community's task of worshipping, proclaiming the good news 
of Jesus, providing pastoral care, standing with those who suffer, and working for justice 
and peace. They minister within a pastoral relationship in which they seek to enable other 
people to focus on God as the source of healing, restoration and wholeness.  
 

As part of their responsibility to promote and maintain the Church as a missional 
community Ministers may occupy ministry positions in any of the Councils of the Church. 
This may mean that they will give more emphasis to some parts of their ministry than they 
would in a congregational placement. This form of ministry carries particular 
responsibilities in regard to other staff in the organization.  

 
1.3 The pastoral relationship occurs within a faith community whose life and relationships 
are established by Jesus Christ. The pastoral relationship has its meaning, and is 
established and maintained, as the church enables others to meet Jesus who nourishes our 
lives. The pastoral relationship is part of the way the church is nourished and built up as 
the Body of Christ, and nurtures life in the world. As a result of this context, ministers 
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also have relationships and responsibilities within the broader community which are based 
on their responsibilities within the faith community.  

1.4 It is the seriousness of the pastoral relationship, and the vulnerability of people in that 
relationship, which make it necessary for Ministers to appreciate their unique position and 
the way they touch people’s lives. They exercise considerable influence and power. It is 
essential that each individual Minister recognises the power they have and understands 
the boundaries that the church requires to be observed within their ministry.  

1.5 Because the pastoral relationship occurs in a deeply intimate community, friendships 
will develop. These will, at times, challenge the capacity of Ministers to provide the 
pastoral care that belongs to their role as Minister. Ministers have responsibility to 
distinguish times when objective pastoral care is required. They have the responsibility to 
discern the boundaries of the pastoral relationship, to offer professional pastoral care when 
it is required, and to discern when their relationships overstep the appropriate level of 
friendship and intimacy, or when they are exercising power inappropriately in relation to 
others in the pastoral relationship.  

1.6 The Uniting Church understands that as Ministers live out God's call to ministry, all 
relationships shall be characterised by the love, care and compassion that was embodied 
in Jesus Christ. The requirement is that Ministers will exhibit a mature Christian faith in 
all their relationships and in particular embody integrity, trust and compassion.  

1.7 People enter ministry as a response to a call from God and the Church. It is this call 
that requires that all Ministers carry out their ministry in a professional and accountable 
manner.  

1.8 The Uniting Church is a multi-cultural church and as such is made up of faith 
communities from across many different cultural backgrounds. Each culture has its own 
unique expression of community and relationships. which need to be borne in mind when 
overseeing the behaviour of ministers. In ministry with people from diverse cultural 
backgrounds these unique expressions form an important part of the intimate community 
which is formed and inform how Ministers expresses their ministry.  

1.9 It is recognised that rural and isolated communities present particular difficulties in 
term of professional/personal relationship; availability of supervision and access to 
support. This intensifies the responsibilities of presbyteries for care of such persons, and 
in assisting Ministers to fulfil the Code of Ethics.  

2. THE PASTORAL RELATIONSHIP 

(N.B. Ministers should note the relationship between this section and Section 4: Particular 
relationships)  

2.1 Recognising that all relationships in the Christian community are intended to nurture 
the church and people’s relationship with Christ who is Lord of the Church, in the context 
of this Code of Ethics, the pastoral relationship means the relationship between a Minister 
and another person:  

(a)  “in which the Minister is providing spiritual care for the person; or  
(b)  where the person has looked to the Minister for guidance, protection or care; or  
(c)  where the person has made contact with the Minister in their responsibility or function 
as Minister (Reg 7.7.4).  



194 

194 

 

 

Ministers are in a pastoral relationship with all members and adherents of a Congregation 
through the commitments they make at their induction, commissioning or other service of 
recognition. Where Ministers are in a non-Congregational placement, they are in pastoral 
relationship with those persons they come in contact with by virtue of their placement. 
Where Ministers are not in, or are yet to commence, a placement they are in a pastoral 
relationship with those persons they come in contact with by virtue of their role as a 
Minister. Ministers may form pastoral relationships in a variety of contexts. Where 
Ministers form relationships through the internet and other technology any pastoral 
relationships they form are to be conducted in a manner consistent with the Code.  

2.2 The pastoral relationship is concerned for maturity in Christian life, and for fullness 
of life for all people, regardless of their age, gender, ethnicity, economic circumstances or 
other personal characteristics. It is a relationship in which Ministers seeks to express an 
ethic of care, which includes nurturing the other person’s power over their own life as they 
relate to others and to God.  

2.3 The pastoral relationship is nurtured and guided through the commitments of 
commissioning, ordination or other service of recognition. These commitments reflect the 
intention of Ministers to exercise their ministry:  

(a)  through faith in Jesus Christ and relying on the power of the Holy Spirit;                   
(b)   within the faith of the church, guided by the Basis of Union;               
(c)   by being nourished and guided by the study of Scripture;     
(d)   through announcing the Good News in Christ to those outside the community of faith;  
(e)   through faithful affirmation of, and celebration of sacraments;  
(f)   in a mutual manner, offering pastoral care and nurturing people in faith, recognising 
and valuing other peoples gifts, training them for ministry and working cooperatively with 
their ministry;  
(g)   through working for justice and peace;  
(h)   by striving for peace and unity among all Christian people;  
(i)   by engaging in ongoing study;  
(j)   by respecting the guidance and decisions of the councils of the church;  
(k)  within the discipline of the church.  

2.4 Ministers shall exercise their ministry in a manner that expresses:  

(a)  commitment to God;  
(b)  inclusiveness of the Gospel;  
(c)  accountability;  
(d)  commitment to the call of the church to ministry;  
(e)  the professional nature of the relationship, and ensures:  

 
(i)    that Ministers do not seek to meet their personal needs through the pastoral relationship;  
(ii)  that clear boundaries are recognised and observed (ie. the relationship and 
behaviour are appropriate to the pastoral relationship);  
(iii)  respect, sensitivity and reverence for others;  
(iv)  confidentiality;  
(vi)  non-abusive use of power;  
vii)  commitment to justice.  

3. PROFESSIONAL CONDUCT  
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3.1 Relationships with Colleagues  

(a)  Ministers shall work within the polity of the Uniting Church as guided by the Basis of 
Union  
and defined in the Constitution and Regulations, respecting the rights and responsibilities 
of  
those who share leadership in the Uniting Church, both lay and ordained.  
(b)  Ministers shall respect the call and placement of other Ministers. They shall recognise 
those  
people who are colleagues, or those with whom they are in team ministry, as equals in 
standing and responsibility in the fulfillment of their duties as a Minister in that placement 
as outlined in the Regulations (2.4.2 and 2.4.18–19).  
(c)  Ministers have particular authority in relation to other Ministers and lay staff shall:  

(i) Be guided by the principles of collegiate ministry (Reg 2.4.18);                   
           (ii) Exercise their power justly and in a clearly accountable manner;  
(d)  Ministers who are under the particular authority of other Ministers or lay staff shall 
accept the guidance and direction of those who have been given authority over them by the 
Church.  
(e)  Ministers shall:  

(i)  accept the theological validity of the ordination of both women and men for       
ministry in Christ’s church as a Minister;  

   (ii)  be willing to work with and support women and men as colleagues in the ordained  
ministries; and  
(iii)  be willing to encourage, equip and support both women and men in all forms of  
ministry in the Church and to teach the Church’s position in this regard (ASC minute  
92.61.5).  

(f)  Ministers shall respect the professional expertise of members of other 
disciplines/professions with whom they work in the Church or other institutions.  
(g)  Retired Ministers and Ministers in non-congregational placements shall recognise the 
inherent power they have in the congregations in which they are members. In seeking to 
express the principles of collegiality they:  

(i)  shall respect the call and placement of those in ministry;  
   (ii)  may support and encourage those in ministry if asked to do so;  
  (iii)  shall not encourage discontent about or seek to interfere with the ministry of a        
Minister (whether in their own congregation or elsewhere);  
(iv)  may express leadership within the congregation of which they are a member when   

invited to do so by the Minister in placement.  

3.2 Relationships with Councils of the Church  

(a)  Ministers shall be aware of and respect the guidance and decisions of the councils of the  
Church, and maintain accountability within the discipline of the Church.  

(b)  Ministers have a responsibility to participate fully in their local church councils, 
Presbytery, and in the wider work of the church.  

(c)  Ministers may not use their preaching role to inflame conflict within the Congregation, 
or between the congregation and other councils of the church. Processes and decisions of 
councils of the Church should be reported accurately and fairly. Disagreements need to be 
conducted within the framework of principles provided by A Manual for Meetings, (ie. in a 
way that expresses Christian community and commitment to rational debate based on 
evidence and argument, not personal attacks and mere assertion of opinion).  

3.3 Teaching 
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Ministers have a responsibility to represent accurately the teachings of the Scriptures and 
of the Church. When teaching, preaching or leading worship, Ministers have an obligation 
to present the gospel of Jesus Christ, guided by the witness to Christ in the Scripture, to 
take seriously the tradition of faith and worship of the church catholic; and to share that 
faith in the language and forms of the particular worshipping community and to address its 
issues. 
In particular, Ministers shall:  

(a)  live out the vision of the Basis of Union;  
(b)  faithfully represent the meanings of biblical passages;  
(c)  accurately represent the degree to which experts in a discipline support their views;  
(d)  accurately represent opposing views;  
(e)  uphold the theological and liturgical tradition of the Church;  
(f)  be guided by the decisions of the Assembly;  
(g)  be open to challenge and correction from colleagues.  
 
3.4 Competence  

 
(a)  Ministers have a responsibility to maintain high standards of knowledge and skills in all 
the areas of ministry relevant to their placement. This responsibility requires that Ministers  
undertake continuing education appropriate to this ministry.  
(b)  Ministers shall not misrepresent their competence, qualifications, training or experience.  
(c)  Ministers shall refrain from offering to undertake and / or engage in work beyond their 
level of competence; and shall make appropriate referrals. Referrals are appropriate when a 
person does not have the required:  

(i)  professional competence or expertise;  
   (ii)  pastoral competence;  
  (iii)  cultural competence or experience;  

(d)  Where Ministers are forced by circumstances to provide care beyond their normal level of  
competence they shall:  

(i)  discuss this with their supervisor;  
            (ii)  seek guidance from a person with appropriate competence;  

                      (iii)  where warranted, seek opportunities to develop the appropriate skills.  
(e)  Ministers shall end a pastoral relationship when it is not beneficial for the other person or 
where the help needed is outside their pastoral competence.  
 
3.5 Professionalism 

  
(a)  Ministers shall exercise their ministry to the other person in the pastoral relationship in a  
professional manner. This includes, but is not limited to:  

(i)  offering the best quality care, leadership of worship and preaching of which 
they are capable;  
  (ii)  offering appropriate Christian teaching;  
(iii). appropriately dealing with emotional and spiritual needs; 

    (iv)  being sensitive to people's different social contexts;  
  (v).  following recognised and acknowledged modes of working in specialist areas  
such as bereavement, trauma and suicide;  
(vi)  being sensitive to the needs and vulnerability of the children and young people 
with  whom they work, ensuring that the professional nature of the relationship is 
made clear in an appropriate way;  
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(vii)  being sensitive to the needs of, and ways of relating to, people from any 
different cultures with whom they have contact including being aware of one’s own 
inherent cultural bias.  

(b)  Ministers shall not engage in sexual relationships with people in their professional 
pastoral care.  
(c)  Ministers have a responsibility to provide unbiased pastoral care to those with whom 
they disagree, and to consult their supervisor in relation to the situation.  
(d)  Where there is an actual or potential conflict of interest in matters affecting Ministers, 
their family or their financial interests, the Ministers shall absent themselves from discussion 
and decision, except in the case of deliberations by Presbyteries, Synods and Assembly and 
their agencies on ministerial stipends and entitlements.  
 

3.6 Power 
 

(a) Ministers shall recognise the power that is inherent in their role and shall not use this 
power in a manner which is abusive or unprofessional. In particular, they shall not use their 
power to:  

(i)  gain personal or financial advantage for themselves or family members;  
                                   (ii)  harass or intimidate other people including other ministers;  

               (iii)  exploit or abuse other people physically, mentally, emotionally, spiritually or  
financially.  

(b)  Ministers shall assist people to understand the power they have and to use it in 
appropriate ways.  
(c)  Ministers shall not engage in bullying. Bullying is considered repeated unwelcome and 
unsolicited behaviour towards a person who considers it offensive, intimidating, humiliating 
or threatening; and which a reasonable person, having regard to all the circumstances, would 
consider to be offensive, humiliating, intimidating or threatening.  
(d)  Ministers who believe they are the subject of an abuse of power or bullying should seek 
to resolve the issue consistent with section 7.2 and section 8 of the Code.  
 
3.7 Confidentiality  

 
(a)  Ministers shall not breach confidentiality. Confidentiality is not about secrecy. In the 
context of a pastoral relationship, it is an assurance that Ministers will not share written or 
spoken information about an individual with other people [except as indicated in (d) below], 
or use it for a purpose other than for which it was collected.  
(b)  In the processes of the church, there are also times when, because of its personal nature 
or its potential for misuse or harm, some information may be designated confidential, and is 
only intended for a particular audience such as a Synod in closed session, a board or local 
church council.  
(c)  In a pastoral relationship Ministers shall take care to discuss the nature and limits of 
their confidentiality with the other person.  
(d)  Information received in the context of a pastoral relationship shall remain confidential

 unless:  
 (i)  the person gives permission for the particular disclosure; or  
(ii)  retaining such information would result in significant physical, emotional 
or sexual harm to another person or persons; or  
(iii)  required by law; or  
(iv). disclosure is necessary to prevent financial loss to some other person due 
to fraud or other dishonesty or where undue hardship might result. (as stated in 
the Privacy Act 1988); or  
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(v)  disclosure is required in accordance with the terms of 
placement/employment applicable in a particular appointment.  

(e)  Ministers should ensure the integrity of any records, particularly electronic records, by 
putting in place appropriate security procedures.  
(e)  Confidentiality also requires that Ministers shall not seek to gain sensitive or
 confidential information to which they are not entitled or which would require another person 
to breach a confidence.  
(f)  Ministers shall share with the intended audiences information from Presbytery, Synod 
and Assembly (and their agencies) that is meant to be disseminated.  
 
3.8 Self Care 
 
Ministers shall take responsibility to:  

 
(a)  address their physical, spiritual, mental and emotional health needs and, where 
appropriate, seek assistance from a qualified professional;  
(b)  participate in supervision;  
(c)  give adequate priority to their relationship with their family;  
(d)  nurture personal relationships which assist them in their wholeness;.  
(e)  take appropriate and regular leave, and time off from work for recreational activity.  
 

3.9 Supervision  
 

(a)  Ministers have a responsibility to recognise that they are also vulnerable, requiring them to 
maintain their professionalism in difficult circumstances.  
(b)  Ministers shall keep appropriate pastoral records (eg. details of appointments and referrals  
and a journal of critical incidents).  
(c)  Professional supervision means the relationship Ministers have with another professional  
whereby the Minister is assisted to maintain the boundaries of the pastoral relationship and the 
quality of ministry (as per the definition at the commencement of the Regulations) including 
competencies, time management, priorities and any difficulties arising in ministry.  
(d)  Ministers have a responsibility to ensure that they receive regular professional supervision. 
Such supervision is intended to assist Ministers to maintain the boundaries of the pastoral 
relationships and quality of ministry.  
(e)  Ministers shall discuss with their supervisor any ongoing situations of conflict in which 
they are involved in the course of their work.  
(f)  Where applicable, Ministers shall maintain membership requirements of any relevant 
professional association (eg, psychologists or counsellors.)  
 
4. PARTICULAR RELATIONSHIPS 
 
4.1 A particular relationship refers to a close personal relationship between a Minister and 
another person such as:  
(a)  a very close personal friendship; or  
(b)  a close family relationship; or  
(c)  a marriage; or  
(d)  a relationship which is becoming romanticised.  
4.2 Some particular relationships may exist within the pastoral community. In such 
circumstances the Minister should not be the sole provider of pastoral care, but steps should be 
taken to ensure professional pastoral care is available to the other person (eg. the spouse of the 
Minister, a close friend).  
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4.3 Ministers shall recognise those situations in which it is inappropriate for them to enter into, 
or continue in, a pastoral relationship. In such situations Ministers shall ensure that appropriate 
care is arranged for the other persons involved.  
4.4 In some circumstances it will be appropriate for a Minister to cease a pastoral relationship 
in order to enter a particular relationship. In the event that a Minister and a person with whom 
they have been in a pastoral relationship identify a potential particular relationship, the Minister 
shall:  

(a). disengage from the pastoral relationship and arrange alternative pastoral care for the 
other person; 

(b)  seek advice on the appropriateness of such a particular relationship, preferably through 
supervision; 
(c).  encourage the other person to talk with someone else about the relationship; 
(d)  disclose the relationship to an appropriate officer of the Church (eg. chairperson of 
the Church Council, Presbytery Minister or other appropriate person within the 
appointing body).  

 
5. GIFTS AND FEES 
 
5.1 Ministers shall not seek financial gain for themselves or their families from a pastoral 
relationship beyond recognised fees, stipends and entitlements 
5.2 Where Ministers receive gifts resulting from the pastoral relationship the Minister shall use 
discretion concerning the acceptance or return of gifts by considering the intent, value and 
affordability of the gift and whether there is a risk of the Minister being compromised or losing 
objectivity. Advice shall be sought from the appropriate Presbytery officer if the Minister is 
uncertain or others have expressed uncertainty about the appropriateness of a gift.  
5.3 Ministers accepting a gift to satisfy cultural traditions should be sensitive and gracious while 
still considering the appropriateness of gift. Where Ministers do accept the gift they should then 
look at the appropriate use of the gift to benefit the community of faith. Ministers should not 
seek to use “cultural traditions” as a basis for accepting an otherwise inappropriate gift.  
5.4 Ministers shall not use their ministry to recruit clients for private practice or commercial 
interests. Ministers in fulltime ministry shall not use their ministry skills as a basis for 
significant commercial benefit while in fulltime ministry with the Church.  
 

        6.RELATIONSHIP WITH THE LAW 
 
6.1 Ministers shall inform the Synod Secretary of any matter which may lead to legal action 
against the Minister and/or the Church.  
6.2 It is unethical for Ministers deliberately to break the law or encourage another to do so. The 
only exception would be in instances of political resistance or civil disobedience.  
 
4 WORKING WITHIN INSTITUTIONS, ORGANISATIONS, THE WIDER CHURCH OR 

WITH OTHER PROFESSIONS 
(For example Synod or Assembly office, hospital, prison or ecumenical organisations) 
 
7.1 Ministers shall be aware of those Codes of Ethics or similar guidelines in institutions or 
ministry locations where they may work (eg. hospitals, prisons). Ministers in such ministry 
locations have a responsibility to abide by those Code of Ethics also.  
7.2 Ministers shall acknowledge situations when their ministry takes place in a particular 
structured work environment. Ministers shall comply with all the relevant standards, policies,  
procedures, practices, guidelines, governance arrangements and performance management 
practices that apply to employees, workers and those in ministry within that organisation. 
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Notwithstanding, for ministers in placement the Regulations governing placements will always 
apply.  
7.3 Where the demands of institutions or other organisations conflict with this Code of Ethics, 
Ministers shall clarify the nature of the conflict between those demands and the principles of 
this Code. Ministers shall inform all parties of any conflict and seek to resolve it.  
7.4 Ministers who exercise ministry in organisations with their own policies and procedures for 
matters also covered under the Code shall normally seek to resolve issues following the 
procedures of that organisation.  
 
8. BREACH OF CODE OF ETHICS 
 
8.1 Breach of the Code of Ethics refers to any violation of the requirements or principles of the 
Code by Ministers. It includes any instance where Ministers have deliberately encouraged 
another to breach the terms of the Code. It also includes any breach which occurs via the internet 
or through other technology even in circumstances where those who have been affected cannot 
be identified.  
8.2 When Ministers know of a Code violation by another Minister, and it seems appropriate, 
they shall informally attempt to resolve the issue by bringing the matter of concern to the 
attention of that Minister in a constructive manner. If this is not practical, or does not address 
the issue of concern, the facts shall be reported to the Presbytery or other appointing body.  
8.3 Ministers are required to inform the appropriate council or officer of the Church if the 
behaviour of any Minister, lay employee or lay appointee could be considered as sexual 
misconduct (as defined in Regulation 7.7.5).  
8.4 It is the responsibility of the Presbytery or in certain circumstances the Synod Committee 
for Counselling in the first instance to deal with an allegation of a breach of this Code in 
accordance with the Regulations (7.5.1 – 7.6.4) and where appropriate refer to other bodies. An 
allegation of a sexual misconduct which could amount to a breach of the Code should be 
forwarded immediately to the chairperson of the Synod Sexual Misconduct Complaints 
Committee as required under Regulation 7.7.9.  
8.5 Where breaches of the Code lead to civil or criminal action prior to the conclusion of dealing 
with the breach the Presbytery (or other body) should consider the need to suspend action under 
the Code until the outcome of any action. Nevertheless, all complaints of a breach of the Code 
should be fully dealt with in as timely a manner as possible.  
 


