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Abstract

The purpose of this thesis is to construct an ecclesiology for the Niuean church
in diaspora. It will do so replacing the traditional image of the church as
Ekalesia with the Niuean term fetuiaga. That exchange represents a linguistic
and cultural shift. There was no word for church in Niuean, so the hybridized
neologism Ekalesia was invented. Fetuiaga refers to a gathering, assembly, fel-
lowship, relationship, interconnections, etc. In this instance, the gathering be-

comes the Fetuiaga Kerisiano - that is, the gathering of Christ.

The purpose of this thesis is to explore how the traditional and received experi-
ence of the Niuean Fetuiaga can be transported to a distant shore, in this case -
Australia. Such a study is not peculiar to the Niuean diaspora. It mirrors in many
ways what has happened in many larger island communities and their church-
es. This study will be mindful of comparable experiences from Oceania and the
migrant other. This study will not just be about the practice of what is involved in
being the church. It will explore this practice in the light of received models and
what it means to be the church in a new liquid vahaloto (space). It is thus an
exercise in contextual and diasporic ecclesiology - but with a difference. The
distinctive images that characterize this Fetuiaga Kerisiano will be explored
through a lens of liquidity and by means of an umu hermeneutic with special at-

tention to the inner geography, synaesthetic effects and ethnomusicology.
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Glossary - Niuean Words

Aho - Day

Faiagahau - celebration

Faihala - sin, sinning (making roads)

Faiumu - making of the (umu) earth oven, convergence for umu making
Fakafaahiua - double sided

Fakafeilo - reconciliation

Fakafetuiaga - a fellowship, gathering, assembly

Fakaholomuia - communal sharing of stories in a humorous manner (often ex-

aggerated)

Fakaholo - drive

Fakalataha - together

Fakaalofa - love

Fakalilifu - respect

Fakamaopoopo - a gathering, home preparation
Fakamatala - speech, reflection

Fakamaama - to explain, interpret

Fakamafana - to encourage, inspire, theological reflection
Fakamanaia - to decorate, ornamentation
Fakamatalaaga - reflection, speech

Fakamua - to put first, to prioritize

Fakamokoi - to be generous

Fakamotu - historical, traditional, the way of the land, island way

Fakapotopotoaga - a congregation, a gathering of people
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Fakatokatoka - planning and preparation
Fakatali - wait

Fakatokolalo - humility

Fakataufata - one on top of the other

Fakatapulu - to dress

Fakatufono - Government, Commandments
Fakauka - to persist, perseverance

Faouho - middle paddler

Fatuaua - bind twice over

Fenoga - travel, journey

Fekau - errand, task, work

Fekafekau - to serve, service, church Minister
Fekapitigaaki - to befriend, to be in friendly terms
Felagomataiaki - reciprocity, helping or assisting one another
Feofanaki - love, hospitality

Fatufatufaaki - sharing, reciprocity

Fetuiaga - neologism for Church, act of uniting, koinonia, communion
Fetui - Plaiting, stringing or binding together
Fetuiaki - to relate, to join together

Fiafia - joyful, happy

Foaki - giving

Foaki fakalofa - generous giving

Fono - meeting

Fonomotu - Church Assembly or conference

Fonu - turtle
12



Fonua - land, womb, placenta

Fonuagalo - unknown land, mysterious place, lost land
Fuhiulu - to cooperate, to unite, to work together, to be in solidarity
Gahua - work, job, occupation

Gahuahua - to be active

Gutu - mouth, entrance

Hakohako - to be perfect, to be just, to be upright
Hala laupapa - bridge

Halavaka - path, route (usually refers to sea routes)
Hiapo - cloth traditionally made from tree bark

Hina - pale

lihi - cut or slice open

Iki - Lord

iki - chief, leader of clan

Kahoa - necklace

Kelekele - land, soil, below, under

Kerisiano - Christian

Koli - dance

Kupu - word

Kumete - container, traditional wooden bowl

Lagi - sky, heaven

Lagomatai - to help, helper, to assist

Lalaga - weave

Laukaka - coconut web fibre

Lauga - sermon
13



Laulahi - extended, wide

Le - macaranga harveyana, a native tree with large round leaves
Liligi - to pour

Lima - hand, five

Loga - plentiful

Lologo - sing, song

Lotouho - center, middle

Maaga - village, community

Mafiti - quick, fast

Magafaoa - family (includes the extended)

Mago - shark

Mahani - conduct, behaviour, attitude, habit, manners

Mabhiva - creeping plant used for tying and fastening objects
Makona - full, satisfied, sustenance

Male fono - village green, meeting place

Malie - semen, to be beautiful (often used in exclamation to show appreciation)
Mana - miracle, integrity (one with respect)

Manava - stomach, womb, breath

Mapualagi - horizon

Matahefonua - eye or head of the land (ancient name of Mutalau village)
Mate - die, death, deceased

Mitaki - good

Moana - ocean, sea

Mohe - sleep

Moho - cooked
14



Momoi - to give or share food (often reciprocated)
Monuina - blessing, providence

Moumou - to violated, to destroy

Muifonua - end or tail of the land (ancient name for Avatele village)
Mutalau - village in Niue

Muivaka - stern of canoe, one who steer the canoe
Palagi — of anglo descent, caucasian, white person
Pipi - to tie, to bind

Pito - naval, umbilical cord

Polapola - traditional serving plates woven from coconut leaves
Pona - to knot

Ponataki - binding, knotting

Potu - mat

Potu tanini - fine mat (of high value)

Pu - entrance, hole, ancient name of turtle

Puhala - the way, transport

Pule - authority, control, power, those of status
Pulega - proposal, to suggest

Pulotu - wisdom, skilful, knowledgable

Tagaloa - rainbow, traditional god of Polynesia
Tagata - person, human

Taha - one

Takina - to be drawn to, to follow suit

Tala - story, talk, speak, converse
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Talahaua - famous, renown

Tala Mitaki - good news, gospel

Talanoa - gossip, informal talk

Talatala - talking, chatting

Tala tu fakaholo - historical account

Tala tupu fakahaga - historical account
Talumelie - fertile

Tao - to bake

Taoga - treasure, heritage, assets
Taonaga - feasting, banquet, celebration
Tatanaki - to gather food for a celebration (planting, fishing, hunting)
Teletele - to creep or crawl

Taue - traditional fort

Timotua - person as object of pity, underclass, the marginalised
Tino - body

Tokamotu - traditional god of Niue

Tolo - to gather, scatter

Totonu - kind, gentle, peaceful

Totou - to read, to count

Totouaga - readings, estimation

Tu - stand

Tua - faith, to believe, behind, back
Tufuga - talented, expert, creator
Tufugatia - creation, nature

Tufatufa - to share, to distribute
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Tugi - to burn, to light a fire

Tui - to thread, pierce, fold (of arms or legs), to wear or put on (of garments)
Tui lima - to hold hands

Tupu - to growth, sprout, progress, develop
Tupuna - ancestors

Tupufetui - to grow wild, grow densely

Tutala - to talk, converse, chat

Tutu - to stand (plural of tu)

Tututonu - righteous

Umu - earth oven

Uta - take, load, inland or shore

Uta vagahau - engagement (to be married)
Vagahau - 1o speak, to talk

Vahaloto - space, between (time or space)

Vaka - canoe, root, vein, vessel

Vaka akau - tree root

Vakatoto - blood vein/artery/cardiovascular system

Vetevete - untie, undo, to open up, clarify, exegete, hermeneutics

17



18



Chapter 1
On the Need for a Niu-e (New) Way of Thinking

1. The Task: Ko e Fekau

It is now time to construct an ecclesiology for the Niuean church in diaspora.
The needs for such are due to the migration of islanders as well as to the core
role the church plays in Niuean culture. The two belong together. In terms of be-
liefs, belonging and identity the church is a core institution. It is a vehicle, a ves-
sel, a vaka, of both gospel and culture. The dilemma before us has to do with
what happens to a number of inter-related issues to do with identity and practice
when the host culture is disrupted. In this instance the disruption is brought
about by mass migration across the moana laulahi (the great ocean; the Pacif-
ic). There are now far more Niueans living in diaspora than on the island itself.
How, then, is this coming together of ethnicity and discipleship, culture and
ekalesia to be expressed in new lands? Where is a sense of personal and
communal identity to be found? Or, will a second and subsequent generations
increasingly lose touch with the taoga (treasures) and wisdom of the tupuna

(ancestors)?

That reference to ecclesiology may seem odd, at first glance. It is not a word
which is indigenous to the Niuean language. It is an English word made up out
of two Greek words. The first is ekklesia, which refers to an assembly and which
in the New Testament came to be applied to the church. The second is logos
which can refer to the word, a reason, understanding and, in this instance, the
study. It is an alien word, then, but it lies at the heart of the problem to be ex-

plored.

The traditional Niuean way of life is communal: it is not one of a western style

individualism. In the course of this thesis the practice of the umu (the feasting

and celebration around an earth oven) will come to serve as a metaphor which

explains life lived in community. There is an attraction in the idea of the ekklesia
19



being an assembly or a gathering. That is just the first step. The second con-
cerns the way in which the Niueans talk about the church. It is the ekalesia.
That is both the village church and the island church which is the ekalesia Niue.
There is a tightly bound connection between culture, being a community and
being the church. It is not the Niuean practice to talk so much about personal
discipleship; it is more customary to talk about the church, the ekalesia. The
purpose of this dissertation is to be respectful of this tradition; at the same time,
the intention is to explore whether there might be a more flexible, more liquid
way, of being once a community has crossed the moana. Is it time for those
who live in diaspora to think less in terms of being ekalesia Niue which is more
formal, settled, and stable? Is it time for them to reconsider who they are in the
light of an indigenous term, fakafetuiaga, - a fellowship, assembly or congrega-
tion of people? Here we have a word which is taken from Niue’s own cultural
store. It is one which preserves the idea of communal living and being a social
being; it is, nevertheless, a way of expressing being a community which can be
more informal and which can embrace a sense of coming and going, a sense of
ebbing and flowing. The purpose of this dissertation is to make the case for ‘the
body of Christ’ to put into a practice its being a fetuiaga kerisiano for those Ni-
ueans who have crossed the moana and now live to a different rhythm and pat-

tern. That reference to kerisiano is a reference to Christ.

Those references to practice, rhythm and pattern are no accident. They are de-
liberate. The life of faith is not just a confessional moment; it is not just an intel-
lectual or mental acknowledgement of who Christ is. It is an act. Being the
church is also an act. It assumes a range of practices from those to be found in
a service of worship through to the provision of care and an advocacy of what is
right and deemed to be consistent with Christ’s call to ‘follow me’. In this case
being the church is woven into the cultural life of being Niuean which abounds in
performance. It is a culture of celebration, dance and music. There are songs,
actions, and proverbial sayings which express the heart of what it means to be
Niuean and which convey the vitality of that way of being. Whereas theology in
the west may give priority to the Word, in Niue the metaphor of song may well

be more appropriate.
20



Hovering very close to the heart of living in diaspora is the Psalmist’s question:
how shall we sing the Lord’s song in such a strange land? It can sound like a
simple and innocent enough question. The Psalms are regularly invoked in
Christian worship; they need not attract any special significance, but in this
case, Psalm 137 does. ‘How shall we sing the Lord’s song in such a strange
land’? In such new contexts, what voice can one give to the experience of dislo-
cation? In the words of the hymn, ‘O sacred head sore wounded’, the question
arises ‘What language shall we borrow?' For the ekalesia Niue hymn singing
matters. It is arguably the case that many people get their understanding of faith
less from the Bible and more from what they sing. In the case of Niuean culture,
in general, songs bind and help form a communal way of life and a line of con-
nection to the past. What hymns, what songs will help a Niuean congregation in
diaspora express its faith and maintenance of cultural identity in ways which are
meaningful to the experience of living in a new society? ‘How shall we sing the

Lord’s song in such a strange land?’

Is it time to follow again the Psalmist who cries out, ‘sing a new song’? This
study will pay attention to what is sung in the Ekalesia Niue as well as to what
might be meaningful in the fetuiaga kerisiano. What is sung, what is performed,
what is expressed in words for a culture which has prized oratory, are vehicles,
vessels, a vaka, of identity and belonging? Might it be that these new songs
help preserve a culture under threat through depopulation of the homeland and
the gradual assimilation of its younger generations into the diverse cultures to

which they have migrated.

2. Method: Moving into the Future through the Past

In order to navigate these deep waters there is first a need to outline the method
to be followed. This is new territory because the nature of Niuean culture is one
of oratory, songs, liquidity; the pattern is repetitive but it is making a point in a

spiralling way. It seeks to represent the ebbing and flowing of ways. It reflects

21



the waves, ripples and tides rather than a solid way. In a Niuean context, orato-
ry has a strong association with remembrance. For instance, Liu momoui mai e
tau tupuna he haau a vagahau (your words brought back our ancestors to life)
refers to special wisdom sayings or proverbs that literally triggers the memories
of those or events of ages past. Repeating traditional proverbs or stories, then,
becomes a retrieving exercise remembering the past with the purpose of inspir-
ing for the future. Remembrance in this sense feeds a spiral movement, an ebb-
ing and flowing between the past and the present, the process that is much
more intensive as they move into a new land, and the challenges of doing

things differently.

In a new liquid context, there is a tendency to forget the repetitive movement of
ebbing and flowing between the past, present and future. But, as Jung Young
Lee reminds us, embracing one's Christian theology, habit of thinking, method-
ology, ministry, personal commitment and all of who we are, have to be based
on a new "marginality" of self-affirmation through suffering love.' The cultural
habit of retrieving and repeating the taoga (treasures/wisdom/lessons) and the
received traditions from the island homes is imperative in diaspora, even if it is

done from the margins.

In order to proceed further, there are two reference points which should be con-
sulted before our theological vaka sets forth and navigates the spiraling rhythms
of liquidity and orality. The first is the coming of the Christian faith to Niue and
the consequent evolution of the Ekalesia Niue. The second is the level and na-
ture of the diaspora. Where is it to be found? How does it compare with other

island cultures? How does it seek to hand on that faith, which was once

' As an Asian-American theologian, Jung Young Lee proposed a "both/and" and "in-beyond" approach
that leads to an affirmation that he is both an American and an Asian. This approach would move him be-
yond "in-between" and "in-both" (Asian and American), transcending the current time and space, forming a
new identity ("in-between" and "in-both" worlds). This "in-beyond" understanding should ultimately lead to a
community to live up to "the harmony of difference" in a plurally diverse world. He believes that this is the
heart of Christian theology and, indeed, Christian praxis. See Lee, Jung Young, Marginality: The Key to
Multicultural Theology, Minneapolis, Fortess Press, 1995, pp.45-46,52,58-63
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grounded in an island home, from one generation to the next? The case for a
fetuiaga kerisiano requires us to come to terms with both these landmark events
in the history of Niue — the coming of Christianity and the late twentieth century

diaspora and relative depopulation of the island.

The cultural life of island communities abounds in proverbial sayings. Such is
the way of a culture which was based on oratory rather than literary works of
scholarship and artistry. One particular saying which captures an essence of the
concern for the future and what might be is also bound to the past, ko fakamui
ha ko fakamua' (what comes after can only be understood in light of what pro-
ceeded it). In other words, tomorrow only makes sense because of yesterday.
For many in the west the future lies ahead: the past can be disposable and
quickly out of date. The wisdom of the tupuna would argue a contrary case. For
them one moves into the future backwards. Paradoxically, the future is navi-
gated through the past. This understanding is analogous to Nasili Vaka'uta's
metaphor of a paddling vaka whereby a canoe can only move forward by rowing
backward and vice versa.” The canoe can only move in a forward direction
when it is propelled by the motion of a backward moving paddle in the water.
The wisdom of our tupuna dictates that we can only find our routes for the future
by remembering and being informed by our past. By revisiting the past and
[re]reading the narratives they [re]live the events and learn the life-ways of the
tupuna charting the routes for the future. They hold the past and future simulta-
neously; islanders ebb and flow between the past and future and it is the most

natural state of being in the liquid continent.

This present interest in the diaspora and the case which will be made for the
fetuiaga kerisiano only makes sense in the light of what has passed. The com-

ing of the Christian faith which is represented through that term, kerisiano,

2 Nasili Vaka'uta in "Fonua-e-Moana: Re-[en]vis[ion]ing an Oceanic Hermeneutics," in Pacific Journal of
Theology, Series Il, No0.38, 2007, p.5

23



would not have otherwise existed. It refers to ‘Christ’, the messiah, the anointed
one, Jesus of Nazareth who was otherwise unknown to the people of Niue. The
way in which the Niueans became Christian, and how they structured their lives
around that confession and the role of the church, has been carried across the
moana to their new homes on distant shores. There is a story to be told; it is

one which needs to be told with a balance of gratitude and critical judgement.

Why the story should be told in this manner is implied by Jione Havea’s descrip-
tion of how the Bible came to Oceania. The "talking book™ came to the islands
with its expositors bringing a colonial spirit to: "save, to teach, to heal, to civilize,
to convert, to control, et cetera, the local people." Havea asserts that the Bible
came with a colonial agenda to convert and control the natives; it was, in effect,
a vehicle for an imperial influence that continues to hold the locals subservient:
"Then and now, there is a strong tendency to read the Bible as if "talks" only in

n4

the language and interests of the missionary drive."” While the majority in Oce-

ania celebrates the redeeming news of the Bible, there are also dissenting
views to its arrival. Sia Figiel's character in her novel Where We Once Belong,

gives voice for the opposing "natives" in this way:

We are not living in Lightness," she would say. "We are
not. Lightness is dead. Lightness died that first day in
1830 when the breakers of the sky’ entered these shores,
forcing us all to forget...to forget...to bury our gods...to Kill
our gods...to re-define everything, recording history in re-
verse.

8 "The Talking Book" is a term used by Allen Dwight Callahan quoted by Jione Havea in "Engaging Scrip-
tures From Oceania", Bible, Borders, Belonging(s): Engaging Readings From Oceania, Jione Havea, Da-
vid J. Neville, and Elaine M.Wainwright (eds.), Society of Biblical Literature, Atlanta, 2014, p.3

* Ibid., p.4

5 papalagiis a reference to white people.

6 Sia Figiel quoted by Jione Havea in "Engaging Scriptures From Oceania" in Bible, Borders, Belonging(s):

Engaging Readings From Oceania, Jione Havea, David Neville and Elaine Wainwright (eds.), Atlanta, So-
ciety of Biblical Literature, 2014, p.5
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Similar lament was expressed by Jon Butler when he espoused the notion of
the "spiritual holocaust"’ to explain how the African religious and cultural system
was destroyed at the hands of slavers. Such views are not common but high-
light the fact that Christianity was not greatly received by all. It had its critics and
many will mourn the loss of their indigenous or Oceanic Scriptures® in place of
the Bible.

There is not as yet a full and thorough critical history of the coming of the mis-
sionaries and the Christian faith to Niue. We do know that the Niuean people
were first converted to the Christian faith through the work begun by Nukai
Peniamina. It was he who introduced the gospel to the island in October, 1846.°
Notwithstanding the fierce opposition of the Niueans to foreigners or returnees,
the process of conversion was relatively quick. The process may have been dif-
ferent from its much larger neighbours who had much more challenging conver-
sion issues like wars and competing tribes. Niue is smaller than neighbouring
islands and it took very little time from the moment of arrival for the Christian
faith to be established on the whole island. How that happened differed from
those island cultures which had paramount chiefs, a matai system as in Samoa,
or a monarchy. The Niuean iki (chief) had some but not excessive influence
over their families. For a single isolated small island it took nearly fifteen years

before the whole island community was converted. The resistance of some

/ Jon Butler cited by David N. Power (O.M.1), "Communion Within Pluralism in the Local Church: Maintain-
ing Unity in the Process of Inculturation" in The Multicultural Church: A New Landscape in U.S. Theolo-
gies, William Cenkner (ed.), New York / Mahwah, N.J, Paulist Press, 1995, p.85

8 Havea defines a (non)traditional understanding of what passes as Scripture: "scriptures are texts hon-
ored by members of a community because those reveal something that helps them/others understand
what the community is about and how it may endure and thrive. It is in this sense that the Hebrew Bible,
Apocrypha, New Testament, Qur'an, and Bhagavad Gita are scriptures." Ibid., p.13

° The initial attempt to land the gospel on Niue was met with fierce opposition. The incumbent law at the
time was that no foreign visitors were allowed to make a landing lest they bring foreign disease. The death
penalty was sanctioned upon any immigrant including returning Niueans. The policing of this law was so
effective that Captain James Cook in his visit in 1774 following a harrowing encounter with the islanders
named Niue 'Savage Island.' It took three attempts in 14 years (1832-1846) to successfully land a mission-
ary. The Niuean missionary Nukai Peniamina was only allowed to land when a local Mutalau toa (warrior)
Toimata Fakafitifonua - who accompanied him on the trip - negotiated the way for him to introduce the
Gospel of Jesus Christ.
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staunch opposition was soon quelled by sheer numbers of converts in their fam-

ilies and the weak disorganised shamanism did not offer much competition. '’

Following some initial suspicion,'' the local communities accepted the gospel
and consequently the Christian faith has lain at the heart of the Niuean people's
religious self-understanding. Through the course of modern history the great
majority of Niueans believe that being Niuean and being Christian are basically
one and the same thing. Because of the way villages are organized, the Chris-

tian religion became the centre and heart of the community.

Let me explain that point further. Prior to the coming of the Gospel tribal exist-
ence had not been confined to a permanent place because families and famili-
al/tribal groups would move from place to place in a nomadic fashion depending
on sources of food, albeit within their districts. This form of communal existence
was fluid and flexible, particularly in times of relative peace.'” In times of warfare
there were natural taue (strongholds or forts) whereby tribes could find refuge
and security.”” The Christian village arrangement was a natural progression
from the hunter-gatherer nomadic set up. Not only was there now a permanent

village, the Church building was strategically situated at the centre of the village

10 Ibid 117. Apart from pre-battle rituals of the faula-atua (shaman or traditional priest) their influence were
not fanatical to offer threatening resistance to the new religion.

1 There were suspicion and derision by many and none more bold than the warrior Tukumulia who com-
posed a chant 'Mutalau fiafia teao, ooe! Tala ke he Atua ne hifo mai he lagi, ti ko fe e Atua ia, ooe! (Mu-
talau, you celebrate in vain, ooe! You speak of the God who ascended from the heavens, where is that
God? Ooe!). Interesting also to note that following this person's conversion, a counter-perspective was
composed into a chant: 'Mitaki tuhi e mafola, mitaki ti to fakafaahiua' (Blessed be the light of peace, may it
fall on both sides).

12 Regardless of accounts that there were constant battles between the Motu and Tafiti moieties (that
dominate the Niuean historical discourse), Niueans were a people who fellowship in relative peace. There
were less popular stories that should have been told of communities from Tafiti and Motu who frequented
each other exchanging gifts and ideas. Friendships were forged between families and communities. The
story about Muatoga of Tafiti Lalo who visited friends at Matahefonua fishing hooks; instead, he received
the Gospel and in turn introduced it to his community at Oneonepata. Unlike some accounts it was a
friendly intercourse that resulted in sharing the Gospel.

13 The two moieties Tafiti and Motu had several taue forts, well shielded and protected for their women,
elderly and children. Fupiu is renowned in the north (Motu) and Talagi in the south (Tafiti).
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with the manse and village male green next to it. The way in which this space
became organized and accepted has come to symbolize the place of the Chris-
tian faith in the Niuean community. Christianity by this time had become the or-
ganizing agent in the island communities, particularly the denominational influ-

ence of the Congregational Church.

Fifita Talagi noted that the ecclesial structure of the Congregational Church
which oversaw the work of the London Missionary Society during introduction of
Christianity to Niue was similar to the Polynesian form of governing. It was re-
publican and egalitarian, consistent with the Niuean way of life."* Although a hi-
erarchical structure was introduced later by the resident London missionaries,
the Niueans enjoyed having the authority vested in the local congregation and

using a consensus method for decision making.

How much of Congregationalism influenced the Niuean Christian fakafetuiaga is
uncertain given the acephalous nature of their daily reality. The Congregational
Church government is ruled by the local congregation and avoids the hierar-
chical powers other churches possess. The uniqueness of this system is appar-
ent in its order of checks and balances that basically constrain the authority of
the pastor, its church officers and any particular members. The local church has
the right to seek the mind of Christ and is thus seen to be answerable directly to
the Lord. The establishment of the Gospel, the establishment of the church and

the village structure are thus closely interwoven.

This socio-political arrangement of the village and the church is similar to the
Samoan communal structure — but with one significant difference. There is no
hierarchical stratification within Niuean society similar to that of the Samoan ma-

tai system. The Samoan missionaries, who succeeded the first missionary to

4 Fifita Talagi in Niue: A History of the Island, Institute of Pacific Studies, USP and Government of Niue,
Suva Printing, 1982, p.118
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Niue, established the centralised village model. Under their influence the
akoako (minister - teacher)