The Rock of Polynesia:
Niuean Values and Concepts in
Sport and Physical Activity

Sheena Taiamoni

A thesis submitted in partial fulfilment of the requirements for
the degree of Master of Education,
The University of Auckland, 2021

Abstract
Niue people are relatively physically active and often involved in a range of experiences:
village tournaments, South Pacific games, island events, school sports, and everyday life.
Although there is a growing body of Niuean scholarly research focused on art, language, and
climate change, there is limited research about the relationship between Niuean values in sport
and physical activity. The purpose of this thesis is to illuminate Niuean values and concepts
that are used in sport and physical activity, and examine how sport and physical activity
contexts can teach Niuean values. This thesis is underpinned by Niuean knowledge and framed
within a structure I define as the ‘Tika journey’ which consists of five parts, beginning with
‘Starting the Tika journey’, where I describe my positioning and interest in Niue and sport as
a researcher. The next stage is ‘Gathering materials’, where I critically examine key literature
on Niuean and other Indigenous cultural values and concepts in traditional and non-traditional
sport, physical activity, and a variety of contexts. Next involves ‘Making the Tika’. In this
chapter, I focus on the methodological framework of this thesis by discussing the use of
culturally responsive research methods, including my rationale for using in-depth Talanoa and
describing how Talanoa allowed my participants to share authentic Niuean knowledge and
experiences in sport and physical activity. I then ‘Use the Tika’, by drawing on the Talanoa to
describe the findings of four key Niuean values and concepts: Fakalilifu, Vagahau Niue,
Kaufakalataha and Magafaoa, which I refer to as ‘Ta Tika’. Here I examine how these relate
to sport and physical activity contexts, and how they are understood and experienced by my
participants, leading to the creation of a ‘Ta Tika’ model. The final part of the Tika journey is
‘Tika longevity’. Here I conclude the thesis by discussing key implications and
recommendations of this research project, and describe how Niuean values and concepts in
sport and physical activity can be used in the future to empower Niuean knowledge.
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Niue Glossary
Agaaga

Spirit

Aga fakamotu

Niue culture and traditions

Avatele

Village in Niue

Fakalilifu

Respect

Fale

House

Fakaalofa, Mokoina,
Ofaofa

Love

Fakafeofanaki

Love one another

Feaua

Sport

Fakaulu

Head piece of the Tika

Gahua

Work

Kaufakalataha

Working together

Kilikiki

Cricket

Magafaoa

Family

Tau matua

Elders

Mana, Fiafia, Hula

Pride

Palagi

European

Pitako

Niuean bread

Taoga

Treasure

Tapu

Sacred

Takalo

War dance

Talanoa

Pasifika concept of talk or discussion (Vaioleti, 2006)

Tukuatu

Give

Tupua

Gods
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Tau tupuna

Ancestors

Vagahau Niue

Language

Vaka

Boat
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Māori Glossary
Kaupapa Māori

Vision, aspirations, Māori philosophy

Haka

Dance (or war dance)

Hauora

Māori concept of wellbeing

Manaakitanga

Generosity in relationships, hospitality

Mātauranga Māori

Māori knowledge

Pākehā

European

Papatuanuku

Earth mother

Ranginui

Sky father

Te ao Māori

Māori worldview

Taha tinana

Physical wellbeing

Taha hinengaro

Mental and emotional wellbeing

Taha wairua

Spiritual wellbeing

Taha whanau

Social wellbeing and family (both kin and non-kin)

Waiata

Song

Whānau

Family

Whanaungatanga

Building relationships and connections
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Chapter One – Starting the Tika Journey
Figure 1
The Niuean Flag- https://www.seioriana.com/products/niue-flag, 2021 - Map of Niue Island
https://www.beautifulpacific.com/niue-island/, 2021

Starting the tika journey is culturally unique, it starts in school or at home on the homeland,
Niue Island. Even though the tika journey may be located physically on the Island, you do not
have to be found on the Island to discover your identity and cultural knowledge. Instead, you
can access Niuean concepts of the Island that will connect you to Niue. Above (figure 1), I
have used a picture of Niue Island and the Niuean flag to introduce the first process of the tika
model that shapes this research project: ‘Starting the Journey.’ This chapter focuses on my
research journey – finding my cultural identity and knowledge of Niue. Knowledge is essential
to Niue people. However, it is more critical for Niue people to keep learning, growing, and
passing it on to the next generation.
In a conversation, T. Magaoa1 shared the legend of Toka Motu, who was made out of wood
and could be transferred as part of starting the tika journey (personal communication, Jan 17,
2021). He also spoke strongly of understanding this legend as it is critical knowledge for one
to know as a part of cultural identity and knowledge of Niue. Essential values underpin cultural
identity: family, vagahau Niue, caring for one another, understanding cultural values, and
Matua Timothy Charles Magaoa hails from the village Hakupu. He has over 20 years’ experience teaching
vagahau Niue & hard materials (arts & crafts) at Niue High School. Matua Timothy embodies Niuean culture
and knowledge, he is an expert in making the Ta Tika. Matua Timothy supports and organises Ta Tika
competitions at the Lakepa show days and Niue constitution celebration days.
1
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finally, the sacredness and power the tika holds. Starting the tika journey automatically
connects you to both concepts in this process. This tika journey is a work in progress; however,
the ideas and concepts are coming alive to highlight Niuean perspectives. Using this process
has helped me discover and value my cultural identity and build Niuean knowledge. Starting
the journey connects participants to the homeland; it is not about being physically located on
the Island. It is more about connecting to the homeland and embracing a Niuean view of
building knowledge, especially learning Niuean concepts.

In this chapter, I reflect on my upbringing as an afakasi Niuean female growing up in Auckland,
Aotearoa, New Zealand. Here I discuss my relationship with Niuean culture, the sociohistorical background of Niue Island, and how my interest in Niue and sport led to my research
topic: examining Niuean values and concepts in sport and physical activity. Finally, I will
discuss the relevance and significance of my research and provide an overview of my original
thesis structure: the tika journey.
Narrative: “You won’t get a job speaking Niuean”
From a young age, I can remember going to Nana and Pop’s house during the weekends and
school holidays (see Figure 2). I LOVED IT! It was a special time where I was able to connect
with my Niuean culture. I remember some weekends I would go over there, and Pop would be
in the garden and Nana inside the house. One particular weekend, I recall watching Pop plant
taro leaves and vegetables. I tried to help him, but he would say “No!” or “Go inside to Nana.”
I didn’t listen – I kept watching him in the backyard while jumping on the trampoline. Pop was
hardworking and committed to keeping his garden filled with food and free from weeds. Pop
loved to sing in Niuean and Samoan. I would secretly try to copy Pop singing in the background
– I loved hearing him sing in Niuean. I would ask Pop what he was singing about, what those
words meant, and how to say those words. Pop’s reply would always be, “Don’t worry about
learning this; go to school, learn English so you can get a good job.” I always thought, “Ok.” I
can still see him standing in his garden with his purple jumper and blue cap. Pop showed me
the value of gahua and tukuatu and these values have been instrumental to who I am. Pop had
Niuean and Samoan ancestry, however, I never saw Pop practice any traditional cultural
methods, apart from speaking Niuean to family members. Pop had adopted the palagi way of
life in New Zealand.
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Nana was always inside cleaning or sewing clothes for her grandchildren and preparing food.
Nana was playful and fun. She always had a smile on her face and knew exactly how to make
you laugh. Nana instilled the same principles and values I saw from Pop: Nana was giving. She
would give her last loaf of bread if someone needed it. Nana often shared stories of Niuean
legends and myths – I loved listening to my Nana’s voice. She told me the story of Captain
Cook’s arrival in Niue. She told me about the red banana that Niueans would eat, which left a
stain around their mouths, making Captain Cook assume Niueans were eating people. She
taught me many legends of the sea. During the day, Nana’s kitchen was filled with delicious
smells and fakaalofa. I would watch her scrape coconut for pitako and make doughnuts the
‘Island style’ way. Nana would often speak to me in Niuean, and then she would try and speak
to me in English sometimes. Nana didn’t have the best English, but she was always determined
to try. Nana never had a problem with me trying to learn vagahau Niue; she always encouraged
me to learn Niuean.

Figure 2
Nana and Pop in the Garden

My mum would always come pick me up on Sunday evenings. On the drive home from my
grandparents, I would tell my mother about all the wonderful things I did at Nana and Pop’s
house and then I would say “Mum, can you teach me how to speak Niuean?” Mum would stare
at me and say “What for? You won’t get a job speaking Niuean. You don’t need to learn the
language. It won’t take you anywhere”. Mum made it very clear by her tone and strong words
she did not want me learning Niuean. This left me feeling upset and frustrated. I constantly
kept thinking to myself: “Why can’t I learn about my heritage and culture? Is my mum, right?
3

How did she know learning Niuean won’t get me a job or take me anywhere in life?” Growing
up, Mum never took me to Niuean sport days or cultural events, instead she took us to school
events, and to softball and rugby league club sports. As I reflect on these moments, I don’t
know where my mother got these ideas from. However, being Niuean, I needed to fakalilifu
(respect) my parents and their decisions for the family. My mum was born in Niue and migrated
to New Zealand at the age of eight years; she didn’t know how to speak English, only Niuean.
She went to school until she was 15 years old, then she had to drop out of school to work and
support her parents and her eight younger siblings. It’s important in Niuean culture to
fakafeofanaki (love one another, care for each other). Mum got a job at a local factory making
coils for batteries. She worked with three palagi ladies who couldn’t – or at least wouldn’t –
pronounce my mother’s name, so they gave her the name ‘Jane’ to be ‘nicer’ and more fitting
for them. I call this my mother’s colonised name. That name ‘Jane’ has stuck with mum for 54
years. My mum has just shared this information, during this research project, of how she got
her colonised name. I also carry the colonised name as a middle name. My mum’s experience
makes me angry and upset that those ladies didn’t take the time to learn and value my mother’s
name, Ofahemooni (lover of truth/true love), that her parents gave her, but instead three palagi
ladies chose to re-name her at 15 years old. My mother unknowingly experienced colonisation
and lived the ‘white is right’ way of life, which also resulted in me missing out on knowing my
culture and learning vagahau Niue for 30 years. My daughter carries her Nana’s birth name
Ofahemooni, not Jane! I feel like when Nana, Pop and Mum migrated here to New Zealand,
they left a part of their identity in Avatele, Niue. Now it is my time to learn, research, and
educate myself and others about Niuean values and concepts.
History of Niue: The Rock of Polynesia
During the high season, Air New Zealand usually (but not during Covid-19 times) makes two
flights a week from Auckland to Niue. The humidity hits you the moment you step off the
plane. Locals welcome you with smiles and songs as you walk into a small, clean, but humble
airport. Niue is an island of opportunity for all people, with beautiful views and a fresh ocean
breeze on the western coastal side of the Island. The Island has fertile areas but not abundant
soil. Nevertheless, there are areas of natural forestation which contain banyan, Tahitian
chestnut, and kafika trees. There are thickets of secondary growth predominant, with some
candlenut and gardenia and proliferating coconut trees, fan palms and pandanus, that flourish
amid several types of fern and creeper. Niue is filled with the colour green. Subsistence food
crops are grown widely, together with some export crops (limes, passionfruit, taro, yams and
4

honey). There is limited livestock, but fish and shellfish are plentiful. Additional materials and
resources are shipped by boat. The climate is hot and humid, with east-south-east trade winds
from April to December (Lal & Fortune, 2000). Niue is a gem worth discovering; once you
arrive, you won't want to leave this tropical paradise!

Niue Island is known as the 'Rock of Polynesia'. It is the largest raised coral atoll in the Pacific,
with an area of 260 square kilometres. It consists mainly of limestone, with no lakes or rivers,
and the entire coastline is rugged with 30-metre-high cliffs, intermittently broken by chasms
and caves. There is no actual reef, lagoon, beach, or natural harbour (Lal & Fortune, 2000).
Niue is located on the eastern borders of West Polynesia, an isolated island with its closest
neighbour Vava'u – in the kingdom of Tonga – approximately 600 km away. Palagi
archaeologists Walter and Anderson (2002) believed Niue was first settled by Tongan people
around 1000 to 1500 years ago, mainly based on linguistic similarities. However, according to
Niuean oral traditions, the Island was first settled by Samoans, who were later joined by a
Tongan faction who settled in the southern half of the Island (Tuhipa, 2003). There are
numerous and disparate accounts of which other Pacific Island nations that settled and
influenced Niue.

Niue Island was discovered and settled by five tau tupua (ancient gods) responsible for bringing
people to the Island (Loeb, 1926). Niue Island has been known by many names. Nukututaha,
the 'island that stands alone,’ is said to be the oldest name, given by Hunaki, one of the tupua
(gods) who first discovered the Island. Another ancient name is Motutefua, roughly translated
as the ‘island without fruit or offspring.’ More recent names include Niue Feka, Captain Cook's
'Savage Island' and, of course, Niue (Smith, 1903). There were two main divisions on the
Island. The more significant Motu division covered the northern part of the Island, and the
Tafiti division thought to be populated by a later migration, the southern region. Between these
two, there was a constant hostility and, while they were not always in a state of war, conflict
was common. However, when faced with outside threats such as Tongan invasions, there was
greater unity and, for a time, a patuiki (chief of chiefs) might be recognised.

There are various perspectives of the events that unfolded on 20 June 1774 between Europeans
and Niueans. According to Captain Cook's description, the first encounter between Europeans
and Niueans was a single man advancing 'with the ferocity of a wild boar' became plural. There
was suddenly a different scene of these men facing a battle (Pointer, 2015). This man was
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described as a Niuean person who had painted his teeth with red hula-hula banana juice and
performed a war cry, crouching low and vigorously stamping his feet as a warning to Captain
Cook and his crew to leave. The red teeth gave Cook an impression that the 'natives' were
cannibals (Smith, 1903). There was another attempt to land on the Island at Oahu in
Tamahatava. The Niuean people that saw their white faces fled because it was unusual for them
to see such people. Lastly, Captain Cook came ashore at Mauifonua, but people still felt
uncertain of Cook's visit to their land. Some threw rocks at Cook and his crew in an attempt to
chase him out of Niue. A warrior hurled a spear at Cook, which injured one of his men. Guns
were fired twice to scare them off. Villagers fled and hid in the treetops on top of the cliff.
Cook felt very disturbed and quickly ordered the crew to sail back to the ship; when Cook left,
he decided to name Niue 'Savage Island' (Ryan, 1984).

The subsequent arrival of foreigners was an English missionary, John Williams, who arrived
in Niue on 19 June 1830. John Williams had come to Niue to share Christianity. However, it
became more than that; it was a place for the London Missionary Society (LMS) to colonise
Niue and position itself as the only church on the Island. LMS would not be challenged by
Niue people for almost 100 years which reflects Niue people somehow, by allowing outsiders
to change or present another way of life. Niue history reflects the main themes of Pacific
history; European exploration and discovery, missionaries and the introduction of Christianity,
whalers and traders and settlers with their money and diseases, imperial rivalry and colonial
rule, and more recently, attempts at decolonisation and self-determination (Pointer, 2015).

Niue is now the smallest independent state in the world. Niue became self-governing in free
association with New Zealand in 1974, and its citizens are New Zealand citizens, which means
that New Zealand and Niue share the same head of state, Her Majesty the Queen. New
Zealand's engagement prioritises empowering the government of Niue to ensure the people of
Niue lead prosperous, healthy and safe lives connected to culture, land and community. Niue's
income from tourism has been growing, as air services doubled to two flights a week, and more
accommodation and other infrastructure are built. Niue imports fuel and goods to supplement
its fishing and agriculture production, which is reflected in trade flow with New Zealand
(Foreign Affairs and Trade, 2020). Niue's currency is the New Zealand dollar, and the current
Premier of Niue is Sir Toke Talagi. Niue commerce, in August 2020, launched a Shopify
website for international online shopping, showcasing local music, arts, crafts, and
merchandise. This is a wonderful example of Niue people representing Niue.
6

My Interests in Sport and Niue
Although first and foremost, my identity is shaped as a Niuean, sport has also played a
significant role in my development, personally, professionally, and academically. My
experience with sport started in my family – growing up in a house with four brothers was
tough! We were always playing some contact game with each other and with the
neighbourhood children outdoors. I remember one wintery Saturday morning at our local rugby
league club. I went along with Mum and Dad to watch my brothers play – I loved it! One of
the coaches approached my parents, asking them if I could play in the next game – my parents
said yes! I was super excited – I can still remember my first pair of boots the coach gave me
for the game.
Figure 3
Sheena, Age 6, in the Yellow Rugby League Jersey (1993)

I was finally making my debut out of backyard rugby league into the junior club rugby league.
After that game, I played every Saturday. Sport and physical activity were embedded into my
family culture and my identity. Sport was a part of me; it was in my bones. I’ve always enjoyed
the feeling of winning and knowing how to win, which added to my passion for playing sport
and applying tactics and strategies to win. Sport has been life!

After joining the junior club rugby league, the next significant milestone is linked to my
experience when I first went to Niue in 2015. It had taken me 31 years to finally visit the place
where my mother and grandparents were born. My aunt picked me up from the airport and
placed a lei on my shoulders as I greeted her – I felt like I was home. Arriving at my family
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village Avatele, Aunty took me inside a small concrete fale (house). She said to me, “This is
where your Nana lived”. My Nana had 13 siblings – I couldn’t comprehend how they could fit
inside this house. As I paused and looked around, I pictured my Nana inside, doing her daily
jobs, and felt an overwhelming feeling of love and humility. I never thought I would have this
opportunity to see my Nana’s home. This triggered something inside me; I felt an agaaga
(spirit) to know more stories about my family and Niuean culture. During my time on the
Island, I met family from both sides (Nana’s and Pop’s). Walking through Avatele village, I
kept thinking this is where my mother walked to school, travelled to get food, strolled to the
beach to swim and play with her siblings, friends, and cousins. As I stood at Avatele beach, I
watched a young boy fishing on his vaka (boat). I remember my mum telling me how she and
her dad would go fishing. I then asked myself, ‘How is a vaka made, what type of materials
are used, and how do you fish off it?’ This would require much skill and expert knowledge in
building a vaka. Every day I spent in Niue, my passion for Niuean culture continued to grow.
I never knew how connected I could feel to a place. Since that trip in 2015, I have developed
and invested much interest and time into learning more about Niuean culture and traditions.
This is an ongoing journey that will not only allow me the opportunity to fill my knowledge
‘bank’ but, more importantly, allow me to pass on this knowledge to my daughter Samara and
other Niueans who want to start and continue their journey.
Niue High School
My third space and experience at Niue High School confirmed my research interests in Niue
aga fakamotu (Niue cultures and traditions) and sport. The Niue High School principal
welcomed me onto the school grounds. He introduced me to a Niuean man that works for the
school – Api. The principal said that this is the person I would want to talk with as he expressed
that “He’s an expert in Niuean culture”. Api was preparing his work tools in an outdoor area
surrounded by trees and bushes. He welcomed me into his workspace. I asked him about
Niuean sports, and, fortunately for me, he was in the process of making tika (Niuean javelin)
for the students. He showed me how to make the tika and a basket. I was fascinated by the tika.
I wanted to know more, and I asked him question after question. Api answered my questions
without hesitation and educated me on the tika. I was in awe of his eruditeness and passion for
Niuean culture – it was inspiring. Api is an authentic example of a Niuean tama toa (male
warrior). It was here that I captured my first glimpse in my mind at how sport and Niuean
culture connected. This ignited my interest in pursuing this topic as my thesis.
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Figure 4
A Picture of Api Making a Tika and a Traditional Basket (2018).

The Purpose and Significance of this Research
Although there is a growing body of much Niuean scholarly research dedicated to arts (ThodeArora, 2007; Pasene & Akeli 2011), vagahau Niue (Tukimata, 2017; Kalauni 2010) and climate
change (Barnett, 2010; Pacific Climate Change Roundtable, 2011), there is limited (if any)
research about Niuean values and concepts in sport and physical activity. Niue people are
relatively physically active, being involved in village tournaments, South Pacific games, island
events, school events, and everyday life. Traditional Indigenous games provide opportunities
for people of the land to learn about, appreciate, and experience aspects of Indigenous culture
(Edwards, 2017). However, I also have a concern and a fear that Niuean knowledge will be
missed amongst different generations in families. I hope that this thesis will be a living
document for generations of Niueans and non-Niueans to honour Niuean knowledge. This
research will provide Niueans with specialised Niuean knowledge of key values and concepts
in sport and physical activity to enhance greater success in understanding their culture and
identity. This study will create a sport and physical activity platform to sustain and revive
vagahau (language) Niue, especially given that New Zealand-born Niueans are increasingly
shaped by palagi (European) ways of knowing and being, and consequently becoming
disconnected with their Niuean culture and language. There continues to be significant research
amongst Pasifika scholars that critically theorises Pasifika knowledge, values, and beliefs,
including those from Samoan, Fijian and Tongan contexts. However, there is little or no
research focused on Niue and no research that looks specifically at the role of sports and
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physical activity contexts in teaching and engaging Niuean cultural values. This research is
significant as it will give a voice to Niueans to share their knowledge that has been passed on
by their tau matua (elders) and tau tupuna (ancestors) to ensure that Niuean culture, identity
and representations continue for future generations.
Organisation of the Thesis
This thesis is written to fuse Niuean knowledge to a structure that I call the tika journey. I
created this structure to help the reader understand Niuean ways of doing, seeing, and being,
such as different elements of Niue culture, traditions, and protocols. The tika is a Niuean javelin
unique to Niue. The tika is a taoga (treasure), and Niuean people acknowledge the tika to carry
cultural knowledge and history. I have used the tika to symbolise both the thesis as a whole
and each chapter in this thesis. Metaphorically, the tika journey is situated within a Niuean
culture context, providing a model for how Niueans and non-Niueans can work together to
share knowledge and experiences. Each chapter is framed and embedded with Niuean values
and concepts that are symbolised by the tika. This introductory chapter was the first process:
‘Starting the Tika Journey’. This chapter explored what it means to see through a Niuean
perspective. The purpose and aim of this research included the importance of understanding
the key Niuean values and concepts that are used in sport and physical activity. Chapter two is
the second process called ‘Gathering Materials’, where I critically examine key literature on
Niuean and other Indigenous cultural values and concepts in traditional and non-traditional
sport and physical activity and a variety of contexts. Furthermore, chapter two outlines the
importance for coaches and educators working with Pasifika peoples to improve Pasifika
cultural competencies. Chapter three is ‘Making the Tika’. This chapter focuses on the
methodological and the theoretical frameworks of this research. Here I discuss my assumptions
about knowledge and decolonising Indigenous knowledge, along with qualitative research and
Indigenous epistemologies. In this chapter, I will also discuss the use of culturally responsive
research methods, including my rationale for using in-depth talanoa sessions and how talanoa
allowed my participants to discuss how authentic knowledge of Niuean sport, values and
concepts, can lead to solutions for Pacific issues (Vaioleti, 2006). Chapter four is ‘Using the
Tika’, where I draw on the talanoa sessions to describe key Niuean values and concepts, how
they relate to sport and physical activity contexts, and how they are understood and experienced
by my participants. Chapter five is the final part of the tika journey – ‘Tika Longevity’. Here I
conclude the thesis by discussing key implications and recommendations of this research
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project, including how Niuean values and concepts in sport and physical activity can be used
in the future to empower all Niuean people.
The Tika Journey
Chapter
Starting the Tika Journey

Chapter Overview
Chapter one introduces the topic
and the researcher’s journey
with Niuean history, narrative of
the researcher’s connection with
Niue and rationale of this
research.

Gathering the Materials

This chapter captures the
literature review. It includes
existing knowledge of
decolonising Indigenous
knowledge.

Making the Tika

This chapter discusses
decolonising Indigenous
knowledge and culturally
responsive research methods. It
then focuses on Talanoa
methodology and explains the
tika journey framework.

Using the Tika

This chapter will discuss the key
findings that emerged from the
talanoa sessions. The findings
reflect Niuean key concepts that
are critical to analysing the data.

Tika Longevity

This chapter discusses the
conclusion of this research
project. It also discusses
strategies to sustain and revive
Niuean values and concepts in
sport and physical activity.
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Niue Values and Concepts
Starting the journey connects participants
to the homeland, it is not about being
physically located on the island. It is more
about connecting to the homeland and
embracing a Niue view of building
knowledge, especially learning Niuean
concepts (culture, identity, values).
Gathering the materials represents the
searching and analysis for quality
materials to make the tika. This part of the
process is significant as it reflects on using
the tika. There are Niuean values, such as
fakalilifu, language, kaufakalataha that are
upheld during this process.
Making the tika represents culture, identity
and fakalilifu. Having a strong knowledge
of constructing and framing the tika
(shaping and crafting) is important to
making a strong tika. Language is another
value that is needed for this process.
Fakalilifu - acknowledging and listening to
the craftsman (usually an elder). Only on
Niue Island can an authentic tika be made
with the right materials.
Using the tika holds mana, passion and
Niuean culture. This process using the tika
represents Niuean culture and practices.
First, blessing the tika to represent a safe
journey. This process uses the concepts
and values of preparation, a coach,
fakalilifu, language, kaufakalataha and
magafaoa. When the tika is in use, Niueans
take great pride and satisfaction during
competition.

Tika longevity represents all four key
values from my findings, fakalilifu,
vagahau Niue, kaufakalataha and
magafaoa. The tika is a taoga that should
be passed on to the next generation.

Chapter Two – Gathering the Materials
Figure 5
Special places on Niue Island (2018).

Following the ‘start of the tika journey’, the second part of the tika journey involves ‘gathering
the materials’. This is a critical component of the journey. Without gathering any materials,
there would be no tika, and thus the cultural knowledge, language, values, and longevity of the
tika would be absent. Here I outline how and why talanoa was the best methodology for this
research project. Gathering the materials for making the tika is a journey on the land to the
bush to locate the best wood from the best tree on the island. To find the best tree requires
‘knowledge of materials’. Knowledge of materials is an integral part – understanding where to
locate the best materials will have an impact on how well a tika travels. Another element of the
knowledge of materials is an ‘analysis of wood’; being able to determine the materials are
suitable, strong, and sustainable (T. Magaoa, personal communication, Jan 17, 2021). Another
key part of this process is an ‘acknowledgement and respect for the land’. This sets a standard
and protocol to follow and acknowledge during the tika journey, a mantle of respect for the
land as there are tapu (sacred) spaces and places that cannot be entered or which require
permission. Traditionally in Niuean culture, a specific type of wood will require a blessing on
the area to acknowledge the land you are gathering the wood. Acknowledging is a concept that
symbolises both the literature and Niuean protocols on the tika journey, acknowledging where
the source of knowledge originates.

This process of the tika frames chapter two. It includes elements of making connections to
people and gathering quality information to create successful data. Kaufakalataha is about
working together. This element of the process empowers people to be on the tika journey
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together. However, you do not have to physically be with the individual every step of the way,
but rather it allows an opportunity to support the person on their journey. Aligning with talanoa
principles (described further in chapter three), kaufakalataha reflects similar outcomes and
objectives, encouraging me to work with various people at different stages of the ‘gathering
materials’ process.
Introduction
This research project aims to explore Niuean values and concepts in sport and physical activity,
with a focus on researching and understanding the thoughts, perspectives, and experiences of
Niuean people. This chapter gathers materials relevant to the aims of my study; to explore
relevant perspectives, theories and research that are germane to my research, with an emphasis
on those articulated by Pasifika, Māori, Aboriginal Indigenous and non-Indigenous scholars.
This chapter is divided into three sections:

1. I draw on key literature to discuss how sport and physical activity impacts Indigenous
individuals and communities.
2. I will examine how Indigenous sport and physical activity can revive and sustain
cultural knowledge.
3. I will explore the importance of inclusion and sustainability of Indigenous values and
concepts in sport and physical activity.
Pasifika Understandings of Culture and Identity
Culture and identity are at the heart of this research, concepts and values that have inspired me
to discover my own culture and identity. Being an afakasi (Niuean and palagi) woman, I have
been asked the same questions multiple times: “Where do you come from? What culture are
you?”. These are questions most Indigenous people I know are asked. However, I am usually
not offended, as it opens up a platform for discussion to share my culture and identity and an
opportunity to educate those who ask these questions.
According to Martin (2017), ancestral identities, history, heritage, knowing one’s country,
pride, language, awareness of cultural traditions and protocols, kinship connections, respect for
elders, spirituality, knowledge of stories, and a strong sense of community and belonging create
Indigenous culture and identity. This concept of Indigenous culture and identity carries a
mantle of pride and continuation for future generations to embrace and discover who you are.
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Sociological definitions of culture can relate to roles and rules, the material and non-material
products and actions, social groups or broader society. The emphasis is on the social, rather
than biological, processes of living and people (Martin, 2017). Definitions from the discipline
of cultural studies pertain to the ways culture is acquired and shared and the meanings given to
and gained from a set of core values. Anthropological concepts of culture are determined by
language, dance, food, traditions and beliefs (Martin, 2017). I will also discuss Pasifika and
Niuean identity and culture as these are key themes in my research project. Embracing cultural
values and concepts empowers Pasifika to experience success and strengthens Pasifika identity
(McClutchie, 2020). However, I will focus on Australian Aboriginal Indigenous and New
Zealand Māori Indigenous culture and identity perspectives because I have family connections
and rich experiences living in both countries. Māori hold similar concepts of culture and
identity as Aboriginal. Māori culture and identity involve some of the following concepts:
rituals, protocol, history, land, stories, songs, being gatekeepers of knowledge, language, spirit,
iwi (tribe), sport, food, and family (Brown, 2016). Māori culture and identity take on a rich
meaning of embedding manaakitanga (kindness) and whanaungatanga (relationships). Ethnic
identity is an important variable affecting Māori beliefs about their intelligence or mindset.
Revitalising Indigenous Identity and Culture
Revitalising Pasifika identity and culture has been an ongoing battle post colonisation. Pasifika
people are still trying to reclaim and navigate how to embrace their culture and identity.
Restoring cultural pride and efficacy in Indigenous lives can empower and offer success
(Webber & Macfarlane, 2020). Pasifika concepts of culture and identity involve family,
homeland village, respect, spirituality, mana (pride), traditions, customs, language, sacred and
prosperity (Lakisa et al., 2019). Culture and identity literature from the western perspectives
and Indigenous perspective can take on different meanings and views. Therefore it is essential
to gain a deeper awareness of Indigenous perspectives. This research aims to privilege
Indigenous values and concepts in sports and physical activity to strengthen Niuean culture
and identities. Decolonising spaces and systems through promoting Indigenous ways of
knowing will enable Indigenous peoples to reclaim knowledge and philosophies that frame the
experiences of Pacific people (Mackley-Crump, 2011).

As mentioned above, language is a key concept associated with Pasifika culture and identity.
Regenerating language is a concept that supports revitalising culture and identity. The use and
revitalisation of languages educate future generations about valuing language and the
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importance of language maintenance (O'Regan, 2011). Although there is a plethora of research
on Māori and Pacific (and other Indigenous) knowledge of culture and identity, there is limited
literature on Niuean culture and identity. There has been some research that identifies vagahau
Niue (language) is highly valued in Niuean culture (Tukimata, 2017), as well as weaving
(Thode-Arora, 2007), but none to date has investigated how sport and physical activity may
work to revitalise Niuean understandings of culture and identity.
The Impact of Sport and Physical Activity on Pasifika and Māori Individuals and
Communities
Over the past decades, an increasing body of research has examined how sport and physical
activity impact Māori and Pasifika. Thorpe et al. (2020) examined the role of high-performance
sport in supporting Indigenous cultures in women’s rugby, reporting that in a high-performance
environment, “coaches and support need to embrace and celebrate cultural knowledge as a
unique strategy for building a strong team culture, and athletes certainly found much comfort,
pride and a sense of belonging in this distinctive sporting culture” (p. 80). Sport and physical
activity spaces that focus on having Māori and Pasifika cultural practices included can lead to
positive outcomes for Māori and Pasifika.

Gordon et al. (2013) examined the outcomes related to sport and recreation in Pasifika
individuals and Pasifika communities. They described five common themes shared across
different Pasifika cultures and contexts. First, personal development includes developing
knowledge about their own culture (language, traditions, protocols, etc.) and good character,
goals, and self-esteem. For instance, one participant shared how being associated with sport
and physical activity clubs created inclusion for positive socialisation (Gordon et al., 2013).
These sporting and physical activity clubs provide a sense of belonging for individuals and
families. Second, sport is a vehicle to develop community and to encourage participants to
become successful. The third was community – bonding, and creating positive spaces allows
Pasifika ownership for Pasifika communities to address and overcome challenges. Fourth, sport
and recreation create healthy lifestyles by having a holistic view, using the Fonofale model to
being ‘healthier’. Last, sport was where spirituality and church values were central amongst
Pasifika individuals and communities. As one of their participants stated: “We play sports, we
say a prayer, everything we do is spiritual” and “God comes first, but hugely, right behind God,
is sport” (Gordon et al., 2013, p. 16). This is a clear example of how Pasifika people may
position sport.
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For many Pasifika (Gordon et al., 2013), Māori (Brown, 2016), and Aboriginal (Edwards,
2017) Indigenous communities, sport and physical activity can create environments and spaces
for people to discover and support their culture and identity. For instance, sport is seen as
significant for Māori identity; particularly the role rugby can play for Māori wellbeing and
identity (Hapeta et al., 2019). Although sport and physical activity are not inherently ‘good’ or
‘bad’ for Indigenous peoples, they can be problematic. When Indigenous individuals are the
minority in a team, they may struggle to practice their culture and identity (Horton, 2012), as
well as their culture being undervalued, underacknowledged or underappreciated. At the worst,
sport and physical activity contexts may result in marginalisation, discrimination, and racism
(Browne-Yung et al., 2014).
Despite the racial abuse Indigenous players received, “sport can also play a role in healing
wounds” (Browne-Yung et al., 2014, p. 719). Rugby organisations and researchers, for
instance, have created interventions that celebrate cultural identity, such as adopting bi-cultural
practices that would allow Māori to thrive (Hapeta et al., 2019). This empowers Māori identity
to be acknowledged and reflected, so Māori feel they do not have to switch modes to a monocultural environment or suppress the very things they value most (Hapeta et al., 2019). Rugby
has been, and still is, is a site for Pasifika to achieve family recognition, social acceptance, and
a potential career pathway (Horton, 2012).

In Pasifika communities, sport strongly relates to winning, playing anything, dance, fun,
participating, being ‘kept off the streets’, to meet others, to provide a spiritual experience, and
to work together (Gordon et al., 2013). McDonald et al. (2018) explored the positive role sport
has created for many young Pasifika men, suggesting sport enables individuals to create an
environment of culture and identity to be practised. Furthermore, sport embodies a space for
freedom and autonomy to express yourself (McDonald et al., 2018). However, Fitzpatrick
(2013) also argued that the “racialised perceptions and assumptions of brown and black bodies
are inherently physical and naturally talented sports people” (p. 137).

Sport and physical activity are unique environments that can be influential in the lives of
Indigenous individuals and communities. Sport for Pasifika youth is a space that creates
opportunities and hopes for family and extended family. It is the concept of sport being a ticket
to a better life, which for most Pasifika people can mean having a roof over one’s head, having
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enough food on the table, and ensuring that one’s parents are not struggling financially (Kwauk,
2016).
Sport continues to be a vehicle for success and community. The concept ‘sport is community’
(McHugh et al., 2015) and the meaning community takes on amongst Aboriginal Indigenous
people represents belonging to a community (friends and family) that provides opportunities
for positive and supportive interactions. For instance, McHugh et al. (2015) quote a participant
saying: “Sport is community, on a team you have to communicate with each other and be like
a family” (p. 81). Sport is described as a place to be a family, a place of belonging; it means
far more than winning a sports game or being a skilful player. It is about being a united family.
This theme of ‘sport is community’ can provide insight into the meaning of sport and physical
activity in Indigenous people and communities. This concept relates to my research aims by
creating Niuean sport communities for individuals and providing an opportunity for Niueans
to experience and understand culture, identity, and inclusion.

Sport and physical activity continue to positively affect urban aboriginal individuals and
communities (Dubnewick et al., 2018). Indigenous Aboriginal communities also benefit from
sport and physical activity by “healing the wounds caused by colonisation” by providing a
space for Aboriginals and non-Aboriginals to socialise (Browne-Yung et al., 2014, p. 719).
Understanding the impact sport and physical activity have on Indigenous individuals and
communities can improve overall wellbeing.

Indigenous Sport and Physical Activity: Reviving and Sustaining Cultural Knowledge
Historically, Indigenous sport and physical activity have played critical roles in developing
cultural knowledge in Indigenous communities (Martin, 2017). Aboriginal, Māori and Pasifika
Indigenous groups have unique traditional sports, dances, games, and physical activity that
allow people to connect them to their culture (Brown, 2016; Gordon et al., 2013; Martin, 2017).
Sport, games and physical activity provide several positive opportunities for Indigenous,
especially when such opportunities incorporate and teach traditional concepts and Indigenous
values.

Indigenous sport and physical activity provide a space to prioritise Indigenous voices and
decolonise sport and physical activity spaces (Phillips et al., 2014). When Indigenous sports
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are talked about, shared, and taught in communities (such as in schools and clubs), it revives
and sustains cultural knowledge (Dubnewick et al., 2018). Historically, Aboriginal peoples
have faced challenges such as racism and prejudices in colonised spaces, battling to retain and
hold on to their culture and identity (Browne-Yung et al., 2014). In a recent Pasifika sports
tournament, players were encouraged to research their family history and talanoa with family
members (personal communication, February, 2021). I have played sport in numerous nonIndigenous teams and never been asked to search or share my family genealogy. This is why
Indigenous teams and sports are powerful; they can create meaningful cultural connections.
Indigenous communities can benefit from sport and physical activity engagement through
social interactions and participation. For instance, participation in sport has helped maintain
connections with Aboriginal communities and reinforced Aboriginal identity through
involvement with Aboriginal football teams (Browne-Yung et al., 2014). Indigenous youth in
Canada share their experiences of creating a sincere connection to traditional activities, sports
and games, where young people were engaged and learned more about their culture and identity
(Dubnewick, et al., 2018).

Traditional games are central in the lives of Indigenous people. They enhance cultural
experiences and promote culturally located physical activity. Indigenous sport and physical
activity influences and promotes cultural pride, creating positive outcomes. Researchers
Dubnewick et al., (2018) found that "traditional games can enhance the participation of
Indigenous peoples in sport by, promoting cultural pride, interacting with elders, supporting
connection to the land, developing personal characteristics and developing a foundation for
movement" (p. 213). Participants in their research shared their perspectives of cultural pride in
sport, with one participant explaining "there is something different that is definitely different
about traditional games than core sports, he saw teachings, history and cultural protocol being
part of the games" (p. 213). Indigenous games and sport also provide opportunities for young
people to interact with elders, allowing younger generations to develop stronger relationships
and cultural knowledge (Dubnewick et al,. 2018). As youth and elders continue to work
together, establishing cultural spaces to meet and practice Indigenous games and sport, this
will revive and sustain the survival of Indigenous sports and cultural knowledge for future
generations to come.
Indigenous people have strong connections to their land. In the tika journey, the first part –
starting the journey – connects us to the homeland. Our relationships with the land have multi18

layered meanings for Indigenous peoples. For Niueans, connecting to the land is not just a
practical aspect; it can be a holistic experience (T. Magaoa, personal communication, Jan, 17,
2021). Dubnewick et al., (2018) also highlighted the concept of 'connecting to the land'
suggested: "involvement in sport can be enhanced by supporting a connection to the land,
which occurs through participation in traditional games" (p. 9).

Every game and sport has a history and a story that connects to past generations, cultural
concepts, and elements of survival/hunting. Author Harko Brown (2016) shares Māori
perspectives of cultural knowledge through sport, physical activity and games in his book Ngā
Taonga Tākaro II: The Matrix. Brown discusses sacred rituals which were part of games,
ceremonies and festival. Part of the sacred rituals included a karakia, a blessing upon the land,
and making people feel safe (Brown, 2016). Traditional Māori sports and games are important
to Māori as these games teach whakapapa, legends and mātauranga Māori (Brown, 2016).
Indigenous sports and physical activity go beyond learning the rules of a game or sport.
Indigenous sports and games sustain history to teach how to make the sport's equipment, values
of respect, teamwork, community, and language. I cannot stress enough how much value
Indigenous games and sport can revive and sustain cultural knowledge for future Indigenous
generations to come. As Brown (2008) writes, Māori sports and games are "a celebration of
the resilience of Māori people who fought for and retained Māori knowledge, skills, beliefs
and values relevant to the game-playing traditions of Māori" (p. 8). Māori are reclaiming and
reviving sports and games for future generations, their birthright of cultural knowledge.
However, there is limited research regarding Pasifika traditional sports and physical activity
reviving and sustaining cultural knowledge, especially regarding Niue. It is vital that
Indigenous sport and physical activity are recognised just as much as non-Indigenous sports
and physical activity. This leads me to the purpose of this research to demonstrate how Niuean
values and concepts in sports and physical activity can support, reclaim and retain cultural
knowledge.

Indigenous history is critical to understanding why there is a strong need for the inclusion and
sustainability of Indigenous values and concepts in sport and physical activity. Ken Edwards
(2017), author of Indigenous traditional games resources, states:
It is apparent that there is very little left of the traditional games, even in isolated areas
where some degree of traditional lifestyle may still exist. European colonisation of the
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continent and islands to the north in the Torres Strait has had a profound effect on
recreational activities. One of the first activities lost or suspended when a society comes
under threat are the games and pastimes. As these are the most commonly placed for
fun and enjoyment, they are largely curtailed when there are safety concerns for the
survival of a people. Traditional games provide the opportunity to

learn about,

appreciate and experience aspects of Aboriginal and Torres Strait Islander culture. (p.
7)

Acknowledging and recognising the history of Aboriginal culture and identity being colonised
for generations has caused trauma amongst Indigenous communities and families. When
trauma and racism are addressed, successful and respectful engagement with Aboriginal
individuals and communities (Herring et al., 2012). Emphasising Indigenous heritage and
history, knowing their country pride, language, cultural traditions, kinship connection
empowers culture and identity (Martin, 2017).
Māori and Pākehā researchers, Hippolite and Bruce (2013), argue that implementing Māori
values and concepts in sport could benefit New Zealand as a whole. Hippolite and Bruce
discuss the cultural competence continuum; the cultural continuum embraces and strives to
value Māori perspectives in sport. Different stages start from cultural destructiveness, cultural
incapacity, cultural blindness, cultural pre-competence, cultural competence and ending at
cultural proficiency. When a nation, community, organisation or family is on the same waka
(boat) together, it creates unity and strength. People support one another and have a positive
influence on each other. Using the cultural competence continuum embraces and engages nonIndigenous and Indigenous to implement cultural practices in sport and physical activity
spaces. Becoming culturally competent occurs over time with support and cultural
development (Hippolite & Bruce, 2013). Māori should be allowed to practice their culture.
However, it can be challenging in Pākehā-dominated spaces. Māori values such as
whanaungatanga (relationships) and manaakitanga (generosity in relationships) applied in
sport at all levels increase participants’ mana and embraces all cultures.

Furthermore, on manaakitanga, this concept would be a critical part of creating a culturally
competent sports environment. It allows organisations to demonstrate actions of sharing
resources. As a whānau (family), manaakitanga can extend beyond a sporting context
(Hippolite & Bruce, 2013). There must be Indigenous representation in sports and physical
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activity spaces. However, there needs to be an emphasis on all areas of sport and physical
activity; for example, there needs to be Indigenous representation in policies, ensuring that
cultural values and concepts are also embedded, also coaching methods, players, club values,
community and at a national level for this to be successful and for people to be more culturally
proficient. Sport is an important site for Pasifika to connect and practice their culture; it creates
pathways to Pasifika identity (McDonald et al., 2018). There needs acknowledgement,
inclusion and sustainability of Indigenous values and concepts in sport and physical. By doing
so, it will empower Indigenous individuals and communities. More importantly, it will keep
Indigenous knowledge alive for the future generation. This is the purpose of what lead me to
my research questions, to discover Niuean values and concepts in sport and physical activity.

Sport and Physical Activity Can Create Change
Sport has the power to change the world. It has the power to inspire, and it has the power to
unite people in a way that little else does. It speaks to youth in a language they understand.
Describing the scope and focus of sport and physical activity is a crucial part of this research.
However, the terms sport and physical activity are contentious, open to interpretation, and
therefore take on various meanings that are dependent on diverse historical, socio-cultural, and
political contexts (Dionigi & Gard, 2018). Sport can be seen in well-established, officially
governed, competitive physical activities in which participants are motivated by internal and
external rewards (Dionigi & Gard, 2018). Physical activity is commonly understood as active
recreation or leisure, that is, activities engaged in for relaxation, health, wellbeing and/or
enjoyment. It involves physical exertion and movement. Both sport and physical activity is
used as a vehicle to address social problems, community engagement, health promotion, social
development and education (Rosso & McGrath, 2017), and is increasingly being used to ‘give
voice’ to marginalised groups in society (Quarmby, 2014). In this research, I see sport and
physical activity as a vehicle to combine physical movement, traditional sport and game
knowledge, cultural knowledge, inclusion and sustainability for future generations; to help
connect Indigenous culture and Indigenous identity. However, the voices of Indigenous
peoples are often missing or even silenced in this field of research.

Chapter Summary
In this chapter, I have ‘gathered materials’ that focus on positive sport and physical activity
discourses, including a review of the potential revival of Indigenous values and concepts. I also
briefly discussed some of the negative impacts sport has created for individual Indigenous
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athletes, such as experiencing racism and a lack of cultural understanding. Sport and physical
activity through Niuean values may create a space for belonging and to discover Niuean
culture. The purpose of my research project was, therefore, to examine Niuean experiences in
sport and physical activity and how they are related to Niuean values and concepts. The main
question that guided my research was: ‘What are Niuean values and concepts used in sport
and physical activity?’ The following sub-questions further supported my investigation:

How are Niuean values or concepts used in sport and physical activity?
How do Niuean people understand Niuean values in sport and physical activity?
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Chapter Three: Making the Tika
Figure 6
Picture of Api Making the Tika (2018).

This part of the tika journey involves crafting and constructing the tika, incorporating an array
of ideas, concepts, and culturally Niuean values. Making the tika holds responsibility for
sacredness, culture, authority, and specific Niuean language terms that are only used when
making the tika. Making the tika only occurs on Niue island; this makes the tika even more
special and sacred for Niuean people. Sacredness to Niuean people has a deep meaning that a
person must respect the land they move on by quietly conducting themselves and honouring
their family village. Crafting and constructing requires a special relationship between the tika
and the person making the tika. The tika is not seen as a separate object; it is a part of the person
who is making the tika; the tika maker will bond and develop a relationship with the tika during
the crafting and constructing phase. This time during the process bestows authority, value and
culture upon the tika, making it sacred to Niueans. If this is your first time making the tika, you
will need guidance from someone knowledgeable of the tika. This is usually a tau matua (elder)
that holds this responsibility to teach the younger generation. This guidance enables knowledge
to carry on through generations. It is also essential that the one making the tika acknowledges
and listens to the senior craftsman. Acknowledging and listening to the craftsman can be
challenging. It requires discipline and time. The tika maker is developing key values that are a
part of Niuean culture. Making the tika reflects this chapter, connecting my thesis to a Niuean
lens of how Niuean culture and ways can be symbolic for Niueans and non-Niueans to
understand research. This chapter empowers Niuean culture across the tika journey. These
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methods can serve as a space to regain Niuean tradition and culture. It allows for cultural capital
to grow and exist, as it is suitable for Niuean people to share specific knowledge and truths.
Introduction
This chapter describes the methodology and my innovative Niuean framework, the ‘tika
journey’ for this thesis. During this tika journey, I have read, written, and reflected on numerous
philosophies, theories, and concepts, that are aligned (and not aligned) with my research area,
including the work of Smith, (2012), Gegeo (1998), and Vaioleti (2006). My purpose and
passion for this thesis is to promote the value and inclusion of Niuean culture so that
institutions, such as universities, schools, and sporting organisations, successfully recognise,
reinforce and sustain Niuean cultural knowledge. I embrace the commitment by Indigenous
scholars to decolonise Western methodologies (Denzin, et al., 2008). The overall research
question, ‘What specific Niuean values and concepts are used in sport and physical activity?’
required an approach that allowed an exploration of the complexity of Niuean knowledge and
their relationship to sport and physical activity contexts. Selecting an appropriate methodology
is crucial as it frames the questions being asked, determines the set of instruments and methods
being employed, and shapes the overall analysis, findings, and conclusions (Sutton & Austin,
2015).

The focus of the chapter starts with a justification for this study as a qualitative research project
and how it aligns with the aims of my research. I then discuss decolonising knowledge and
Indigenous epistemology, along with culturally responsive research approaches. Here I
describe fundamental approaches, including teu le va (Anae, 2010), kaupapa Māori and
talanoa, and explain how my choice of talanoa enabled me to gather empirical evidence in
successful and culturally rich ways well-suited to my participants and research aims. I then
introduce my original theoretical framework, the tika model, which unites theory with
Indigenous knowledge in a way that helps to understand, and ultimately improve the way sport
and physical activity enhances individuals and communities.
Qualitative Research
Qualitative research helps describe or explain human experiences in profound and meaningful
ways (Minichiello & Kottler, 2010). The role of the researcher is crucial to this type of research,
taking an active part in the data collection process, and the approach should be that of a learner.
Other characteristics common to qualitative research, according to Creswell (2012), include a
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“focus on participant’s perspectives, their meaning” (p. 16). This study focuses on Niuean
people’s Niuean values and concepts in sport and physical activity – qualitative research suits
both the tika journey and my positioning as a research and a human. I enjoy talking to people,
asking them questions, and exploring their experiences. I am curious about what people do and
why they think, feel, and act the way they do. This positioning also aligns with talanoa, which
has allowed my participants to be comfortable in their natural environment, creating a climate
for them to share their understandings and experiences of Niuean values in sport and physical
activity contexts. Qualitative research also offers space for Indigenous ways of researching,
although it must be used with caution and thoughtfulness, as there is a danger that Indigenous
methodologies may be colonised by Western methodologies and epistemologies (Koach,
2009). Indigenous qualitative research privileges cultural values, protocols, and behaviours;
culture acts as an essential component of methodology (Smith, 2012) and is therefore critical
to this research methodology because it strengthens and respects Indigenous voices,
understandings, and practices.
Decolonising Knowledge
All people have their own distinct beliefs about knowledge. We all see and experience the
world differently. This is an important concept to understand as we all have different thoughts
and experience different realities. Indigenous knowledge is learned through a holistic approach
to understanding the world as they know it (Stewart-Withers et al., 2017). Reflecting on
Pasifika cultures, knowledge is usually passed on from one generation to the next generation
in stories, art, dance, events and food. My grandparents taught me that knowledge that endures
is driven by those who want to keep the truth alive throughout all generations. However, in
saying that, Niuean knowledge needs to be recognised and valued. Humans need to encounter
multiple perspectives in all dimensions of their lives to make sense of the world they live in
(Steinberg & Kincheloe, 2008). According to Hokowhitu (2007), generations of people from
the Pacific Ocean have been subject to colonisation and continue to suffer from the missionaryimposed education on Indigenous people to understand the world, with a detrimental impact
on Indigenous concepts of life.

Decolonisation is about the process of valuing, reclaiming and foregrounding Indigenous
voices (Smith L. T., 2012). Indigenous knowledge needs to be valued and recognised, as there
is a transformative power of Indigenous knowledge – the ways that such knowledge can be
used to empower and fight for social justice in a variety of cultural contexts (Steinberg &
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Kincheloe, 2008). An appreciation of Indigenous knowledge holds importance and value
amongst Indigenous people, as well as the power to help “people from dominant cultures come
to understand the overtly cultural processes by which information is legitimated and delimited”
(Steinburg & Kincheloe, 2008, p. 46).
Indigenous Epistemologies
Indigenous epistemologies relate to how Indigenous peoples throughout multiple generations
use knowledge to enable them to sustain their way of life and socio-cultural relationships
(Gegeo, 1998). From a Pasifika perspective, the Indigenous way of creating knowledge is an
art of wayfinding (Matapo & Baice, 2020). Pasifika knowledge is constructed by a set of
markers such as cultural, personal and collective values, and aspirations such as service to
others, spirituality, family, land and ancestors (Matapo & Baice, 2020). Using these markers
in sport and physical activity can decolonise and empower Pasifika culture and identity.
Indigenous epistemology refers to a cultural group’s ways of thinking and creating and
reforming knowledge using traditional discourses (Gegeo, 1998). Indigenous epistemology
guides the social construction of Indigenous knowledge, and Indigenous knowledge results
from Indigenous epistemology. As I attempt to understand Niuean cultural knowledge and its
construction, this research project has privileged a Niuean epistemology. Recognising the tika
journey acknowledges Niuean ways of constructing knowledge, providing a Niuean
epistemology that may work to decolonise thinking and practices in sport and physical activity.
Culturally Responsive Research Approaches: A Pasifika Worldview
Understanding culturally responsive research approaches is critical to this research. However,
due to the lack of scholarly literature on Niuean epistemologies, ontologies, knowledge,
practices, or identities, I first needed to frame this research under broader Pasifika
methodologies. It was essential to use the lens of Indigenous methods for Pasifika research
methodologies to ensure that Niueans were given space and voice within the research process
and that the research findings were reflective of and responsive to Niue people’s experiences
and knowledge. Using a methodology that is responsive and culturally appropriate to a Pasifika
audience requires more than sensitivity to their needs. It requires appropriate cultural practices
and protocols and a willingness to verify this knowledge with cultural experts. It requires
recognition that the stories we research and tell are not ours but that we are engaging with our
subjects in open and honest communication about what and why we are researching (O'Toole
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& Beckett, 2013). Pasifika research practices may change and evolve, but the values and
foundations of the cultural traditions remain (Ponton, 2018). In the next section, I explain two
culturally responsive research approaches that underpinned my research and aligned closely to
my use of talanoa: teu le va and kaupapa Māori. It is crucial to acknowledge teu le va and
kaupapa Māori as a significant contribution to Indigenous methodology, especially in how it
shaped this thesis's methodological and theoretical frameworks.
Teu Le Va
The phrase “teu le va” (Anae, 2010) refers to Samoan values and beliefs; it is often aligned
with ensuring that in any context, respectful and polite communication is adhered to by all
(Ponton, 2018). Teu le va is a strategic, evidence-based, and outcomes-focused research
approach that centres on Pasifika people’s success. There are three key, interactive approaches
in teu le va that focus on optimal relationships that lead to collaborative growth for the
researcher and participants. First, relationships through teu le va between researcher and
participant are critical for a unified approach to research which must be valued and acted upon.
Second, collective knowledge generation is essential in developing optimal relationships to
generate new knowledge and understanding. Last, research efforts must be focused on
achieving optimal Pasifika research and development outcomes (Airini et al., 2010).
It is evident how critical relationships are to – and applying Pasifika values are embedded in –
teu le va. However, not only teu le va, but all Pasifika research methodologies place Pacific
values and cultural practices at the heart of research implementation (Anae, 2001).
Relationships are an integral part of the research process, especially relevant to the research
concept of teu le va. In the context of research, the ‘va’ is the representational space (bond)
between the researcher and the participant that requires attention; teu le va addresses and
acknowledges the dynamic relationships between the participant. These relationships exist
within and across, class, gender, age, and family members (Anae, 2010). An understanding of
teu le va is intended to support positive, purposeful research outcomes created from these
relationships during the multi-level research process. This relates to the research I conducted
in terms of relationships, ensuring that there was respect between me as the researcher and the
participants. Teu le va has helped form positive relationships to further this research in the
future.
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Kaupapa Māori
Kaupapa Māori is a discourse of proactive theory and practice that emerged from within the
broader revitalisation of Māori communities, developed in New Zealand following the rapid
Māori urbanisation in the 1950s and 1960s (Bishop, 2008). Kaupapa Māori connects with
“Māori aspirations, politically, socially, economically and spiritually” (Smith, 1992, p. 32).
Promoting a Māori worldview can sustain Māori ways of knowing and doing in multiple
spaces. Māori create a body of knowledge that is constantly evolving – mātauranga Māori –
the knowledge and understanding of everything in our world. It starts with Papatuanuku (earth
mother) and Ranginui (sky father) and everything related to them (Daniell & McCarthy, 2019).
Knowledge and experience validate a Māori worldview – te ao Māori – and are not only Māoriowned but also Māori-controlled. According to Bishop (2008), kaupapa Māori consists of a set
of principles that include taonga tuku iho (cultural aspirations), ako (reciprocal learning), and
whānau (extended family). It is a critical research methodology that has similar concepts and
ideas to talanoa. Exploring the Pasifika and Māori relationship in Aotearoa, New Zealand has
an interesting connection and unique space. Kaupapa Māori methodology provides a space for
thinking and researching differently to centre Māori interests and desires and to speak back to
the existing dominant theories in research. Kaupapa Māori presents an opportunity to use in
various contexts, having a positive influence (Smith et al., 2012). There are clear guiding
principles as to what kaupapa Māori represents. For kaupapa Māori to be an authentic
underpinning of any research project, Māori academics suggest that it need to be conducted by
Māori, with Māori, and for Māori (Smith, 2012). My research aligns with kaupapa Māori,
inspiring me to research Niuean values and concepts and develop a Niuean research
perspective.
Talanoa
The process of researching with Niuean people needed a methodology that would maximise
my interactions with my participants and produce rich and meaningful conversations. I
extensively researched different methodologies and, as I reflected on each methodology, it was
clear that talanoa was the best-suited research methodology to frame this research project.
Talanoa embodies authentic knowledge, which leads to solutions for Pacific challenges
(Vaioleti, 2006). This is a traditional Pacific practice that is also about connecting people
through storytelling. There is more to talanoa than building relationships via conversations;
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talanoa embodies and empowers Indigenous research and researchers. There are a growing
number of Pacific researchers passing on knowledge for future Pacific researchers.

The methodology is the bridge between how we understand the world and how we think it is
legitimate to investigate the world. Along with qualitative research, grounded theory,
naturalistic inquiry and ethnography approaches, talanoa connects to phenomenological
research. As Creswell (2009) writes:

Phenomenological research in which the researcher identifies the essence of human
experiences concerning a phenomenon, as described by participants in a research
project. They understand the lived experiences marks phenomenology as a philosophy
and a method through extensive and prolonged engagement to develop patterns and
relationships of meaning. In this process, the researcher "brackets" his or her own
experiences in order to understand those of the participants in the study. (p. 15)

For Pacific research, this is also a compelling argument for using talanoa. It allows the
researcher and participant to share power, converse freely, and construct the purpose of the
study (Vaioleti, 2013). In Niuean culture, all parties must have meaningful conversations in
order to help each other understand one's background, beliefs, and knowledge, as well as to
develop relationships of meaning and trust. Talanoa helps enhance this process by removing
the distance between the researcher and participant by providing participants with a human
face they can relate to (Vaioleti, 2013). Relationships are the core foundation of most Pasifika
activities or gatherings, so it is only natural to talk and allow the conversation to evolve.
Talanoa differs from other methods as it allows more 'pure' and authentic knowledge to be
available for Pacific research than data derived from other research methods (Tunufa'i, 2016).

The concept of talanoa can be referred to as a conversation, a talk, an exchange of ideas and
thinking, whether formal or informal. It is an ancient practice of multi-level and multi-layered
critical discussions and free conversations. Talanoa embodies a means of oral communication
for Tokelauan, Fijian, Tongan and Samoan people. Talanoa encourages purposeful talks and
allows for dialogue to flow – there is no fixed time set for the session. Talanoa is a process that
is used in multiple ways to obtain information, including interviewing and finding out how
people are feeling about things (Vaioleti, 2013). Using talanoa as a method felt natural during
talanoa sessions; there were moments of storytelling, reflection, questions, more stories and
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connections of family, culture, church and food. The talanoa way was my way of doing things,
the Island way. Talanoa's philosophical base is collective, orientated towards defining and
acknowledging Pacific aspirations while developing and implementing Pacific theoretical and
methodological preferences for research (Fairbairn-Dunlop & Coxon, 2014). Part of the
talanoa requires respect for one another and to value what is being said, regardless of agreement
or disagreement. It is a space and time to show love and kindness in order for the talanoa to
flourish.

When talanoa commences, its purpose should be clear: to guide the researcher and
participant (Tunufai, 2016). The reciprocity embedded in talanoa will raise the expectations
that researchers and participants have of each other, promoting mutual accountability, which
adds to the trustworthiness and quality of the research. The effect of reciprocity is that when
people invest time and share knowledge, they expect it to be respected and honoured and used
well. Developments will be followed with interest (Tunufai, 2016). Because of the relationship
that has been developed, quality will be added to the research. The researcher will not want to
let down the participants with whom they have developed a relationship. The talanoa process
of inquiry allows for researchers to work with participants enabling their voice and opinions to
be acknowledged in the study. During this process of communication, established protocols are
also necessary when building relationships with Pasifika participants. Cultural protocols that
encompass the values and beliefs of the Pasifika communities they wish to work with are
invaluable. Utilising gatherings, discussions, and meetings to share food or have meals together
with Pasifika communities also empowers building and maintaining positive relationships.
This research project has been positioned from within a Pasifika paradigm in order to allow
issues that affect Pasifika to be addressed according to a Pasifika framework and Pasifika
processes. By doing this, talanoa empowers both the participant(s) and the researcher as
Pasifika, to control issues that affect Pasifika and find solutions from within our own culture.
The talanoa concept presents enduring relationships, where there is no end to talanoa, and the
process is ongoing. This feature is crucial in my rationale for selecting talanoa; I do not plan to
stop researching such a critical aspect of Niuean culture in sport and physical activity.
Participants
Due to COVID-19, I had to reassess the scope and time constraints of the research, considering
my original research intention was to travel to Niue to conduct talanoa sessions face to face.
However, after acknowledging and accepting I could not travel to Niue, a new consideration
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of purposive sampling participants in the research process was actioned immediately. Once I
received ethical approval from the University of Auckland Human Participants Ethics
Committee, I contacted selected participants and sent out the appropriate information and
consent forms. It was evident that it was essential to give a background of my family genealogy
and my connection – being of Niuean descent. This makes a difference to Niue people. It was
important that the participants felt confident before signing consent forms. As a researcher, I
needed to find a comfortable research method that fuelled enthusiasm for participants to engage
in a study (O'Toole & Beckett, 2013).

The eight participants were asked to be involved in individual talanoa sessions. Due to the
pandemic, participants were face to face when possible (in Aotearoa) or via Zoom. The
participants were known to me through professional and personal networks in Niue and
Aotearoa, New Zealand. Purposeful sampling allowed for a strategic and deliberate way with
a clear purpose in mind (O'Toole & Beckett, 2013). Participants were selected on two key
factors: (a) they knew traditional Niuean sport, physical activity, values and concepts; and (b)
they were of Niuean descent.

The participants responded to the email with signed consent forms and were contacted by the
researcher to schedule times and dates that were convenient for them to conduct talanoa
sessions. The talanoa sessions generally did not have a time frame. However, for this research,
the talanoa sessions with each participant took place for one to two hours. Over two months,
due to COVID-19, I was only able to meet with each participant once, either face to face (in
New Zealand and/or Niue) or via Zoom. Talanoa sessions were voice recorded, then
transcribed. Participants were made aware that they could end the talanoa at any point in the
session, and voice recordings would be immediately turned off. It was key for participants to
feel comfortable that their knowledge is valued. After the face-to-face talanoa sessions, the
researcher maintained correspondence if necessary via email and/or Zoom. All participants
were made aware that they have the right to withdraw from the research study at any given
point and without reason.
Talanoa Session: Data Collection
The talanoa session can start with a prayer, blessing or welcome. During the talanoa sessions I
conducted, we started with a welcome and gifting of food, which naturally lead the talanoa to
start without a prayer. However, some of the talanoa sessions finished with a prayer. This
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concept acknowledges those gone before, in the present and in the future. It also allows the
environment to have equal positive energy for the researcher and participant. Food or gifts are
culturally appropriate to give to participants as a sign of respect and appreciation, as “culture
is central and a significant factor” (Vaioleti, 2013, p. 195). This research project aimed to obtain
rich knowledge and understand their phenomenal experiences. At the start of each talanoa, I
encouraged an introduction to build a rapport and gain more background understanding of my
participants. It then naturally led to asking questions related to the research objectives
providing flow for the talanoa session. There were some specific questions as follows: What
are one or two traditional Niuean sports and games? How do you play these games? What are
important Niuean values taught in those games? However, during a talanoa session, it naturally
overflowed without having to ask questions. The talanoa sessions allowed “more mo’oni (pure,
real, authentic)” (Tunfa’i, 2016, p. 236) conversation.

During COVID-19 restrictions, some talanoa sessions were via Zoom, which presented some
challenges. I noticed the difference between in-person talanoa sessions versus Zoom talanoa
sessions. Talanoa is usually conducted in a face-to-face setting that can involve a “kava
session” (Tecun et al. 2018, p. 157) or meal. The setting and offering a gift as a sign of respect
is a part of Pasifika protocol. This made it challenging for the talanoa Zoom interviews because
there was no physical contact to greet and offer a gift of respect. At the start of the talanoa
session, there was a sense of disconnect; it also felt more rushed on Zoom. However, under
these unusual circumstances, I was still able to have “multi-level and multi-layered critical
discussions” (Tecun et al., 2018, p. 157).

Talanoa Analysis and Writing Up
The chosen strategy for the talanoa data analysis approach was thematic analysis. Thematic
analysis is a method for identifying and interpreting patterns of themes within qualitative data
(Clarke & Braun, 2016):
The hallmark of this form of Thematic Analysis is its flexibility – not simply theoretical
flexibility, but flexibility in terms of the research question, sample size and constitution,
data collection method, and approaches to meaning generation. Thematic Analysis can
be used to identify patterns within and across data about participants lived experience,
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views and perspectives and behaviour and practices; experiential research seeks to
understand what participants think, feel, and do. (p. 297)

This approach aligned with my tika journey, in particular, and the gathering of materials, and
with tika longevity – which refers to working together and passing/sharing the knowledge of
the tika journey. Listening to each participant multiple times, I could hear and feel their passion
that added value to their life. I created a table to elicit themes to articulate the types of concepts
and values that were significant, which are the focus of the next chapter. At the same time, it
was challenging to structure this thesis to reflect Niuean culture and knowledge. In response to
this challenge, and as described in the first chapter, I created the tika journey as a uniquely
Niuean lens to understand the intersection between Niuean cultural and research concepts.
Within this framework, I discuss the journey of the tika: the start of the tika journey, gathering
materials, making the tika, using the tika and, finally, the longevity of the tika.
The Tika Journey
Each phase of the tika journey is symbolic, grounded in Niuean culture, and anchored by
Niuean values. All people engage with their world and make sense of it based on their historical
and social perspective – we are all born into a world of meaning bestowed upon us by our
culture (Creswell, 2012, p. 9). The framework is the blueprint for this complete thesis. The
context of the research has connections to both Niue and Aotearoa, New Zealand, and as such,
Indigenous theoretical lenses are acknowledged as a bridge that connects me – the researcher
– to my roots here in Auckland and the homeland of Niue. Indigenous frameworks empower
how research is conducted and allow insights into how we view and understand Indigenous
knowledge. For decades, Indigenous knowledge has been devalued and misunderstood (Smith,
2012). Indigenous people are faced with trying to live in two worlds at once: the colonised
world and the Indigenous world in a colonised place. Kincheloe and Steinberg (2008) argued
that the purpose of Indigenous education and the “production of indigenous knowledge does
not involve ‘saving’ indigenous people but can help construct the conditions that allow for
indigenous self-sufficiency while learning from the vast storehouse of indigenous knowledge
that provides compelling insights into all domains of human endeavour” (p. 135).

The tika journey is a Niuean theoretical framework that is embedded in Niuean culture and
practice. This research employs the values necessary to Niue aga fakamotu (Niue cultures and
traditions) in sport and physical activity from a Niuean worldview. The tika is a physical object
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used in sport competition and leisure. The head has a solid, three-dimensional oval shape with
a long, sharp piece at the end. In a conversation with Api, the caretaker at Niue High School
(Api, personal communication, May 2020), he spoke about specific materials to make the tika,
starting with explaining the fakaulu (headpiece). This is usually made from the wood of gigie,
which is a particular hardwood tree found growing on cliffs; toa, another type of wood found
around the shoreline; kieto wood (ebony) – found in the forest; or oluolu and toi wood which
are found everywhere on the Island. The size of the fakaulu depends on the size of the thrower.
The rest of a tika is made from a mamala shoot, which is exceptionally light and can only be
found in Niue. The soft green bark on the shoot is peeled off by first heating the shoot over a
fire to soften it. To ensure that a shoot is dry and straight, it is then hung from a branch or a
beam. A heavy rock is, in turn, hung from it so that it will straighten out. This part of a tika,
the kà fùmamala, needs to be longer than the thrower’s arm. The sharp end of the fakaulu is
then pushed into the kà fùmamala and bound with sennit. The tika is significant to Niuean
men’s craftsmanship and physical activity. It also symbolises the notion of binding materials,
reflecting values of togetherness, unity, continuity, the interconnectedness of a community, and
how people and families communicate and share their knowledge (Tukimata, 2017).
Historically, the tika was used in war, then it became a sporting event for males only over time.
However, in the context of my tika journey (i.e., this thesis) – where I have started my journey,
gathered vital materials, and constructed the tika – it is now time for me to ‘use my tika’ by
discussing how Niuean concepts and values are employed and understood in sport and physical
activity contexts.
Chapter Summary
In this chapter, I have attempted to introduce the tika journey as a Niuean framework to help
understand my research project. The tika journey privileges Niuean voices and knowledge. It
encourages the decolonisation of knowledge, sport, and physical activity. Here I discussed the
different methods and theoretical frameworks that have helped to inform this thesis, such as
teu le va and kaupapa Māori, and especially talanoa. The tika journey transcends the framework
by making strong symbolic connections across this research project. The following process of
the tika journey is ‘using the tika’.
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Chapter Four: Using the Tika
Figure 7
Boys Using the Tika at Niue High School (2018).

Introduction
One of the central aims of this project has been to research traditional Niuean sports and games
with the intention to both revive and enrich Niue values. One tangible outcome of this aim has
been the creation of the tika journey. To reiterate, the tika journey has five unique elements:
the start of the tika journey, gathering the materials, making the tika, using the tika, and finally,
the longevity of the tika. This research has also aimed to empower Niuean peoples with
knowledge about Niue culture, language and traditions. A significant agenda in revisionist
histories and cultural revitalisation is returning knowledge to Indigenous peoples, which has
been an underlying aim throughout the research. The research has also sought to provide
knowledge of traditional Niuean sports to both Niuean and non-Niuean people and
communities in sport and physical activity.
Using the Tika
When using the tika in a competitive event, the thrower will have a coach, teacher, or tau matua
to help prepare and coach them mentally, culturally, and physically. The coach will bestow a
blessing upon the thrower and tika to wish them success on their journey. The thrower must
obey and follow the strict guidelines set out by the coach before throwing – otherwise, there
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can be mental, physical and cultural consequences. This concept of guidelines has a deep
meaning. Using the tika was first used in the battle between the north and south people of the
Island. Over time peace was made, resulting in no use for the tika. To maintain Niuean culture,
the tika became a traditional Niuean sporting event. Using these Niuean concepts in this
process has brought about a more profound understanding of cultural knowledge. It symbolises
my analysis of talanoa and the answers to my research questions.
The tika coach acts as a source of knowledge to support and guide the thrower – the thrower
will naturally demonstrate fakalilifu towards the coach and throwing the tika. I see myself and
my research through this lens. When using the tika, the thrower must handle the tika with pride
and respect. The tika cannot be treated as an ordinary object; it holds a magnitude of value, a
value of fakalilifu. It must be taken care of and not abused. Otherwise, consequences will occur.
Finally, in throwing the tika, the thrower is not only throwing in the present time for
themselves; it is more than them. The thrower carries the ancestral tika throwers of the past
into the present and future. This research holds the same mana (pride).
Talanoa
Indigenous and Pasifika research methods need to be carefully selected to ensure the legitimacy
of data collected (Si'ilata, 2014). The key method that was used in this qualitative data
collection was talanoa, a cultural practice of the Pacific, and a method deeply interconnected
with the concepts of cultural engagement (Fa'avae et al., 2016). Using cultural engagement was
an essential element in this research and pivotal to its success. This chapter discusses the key
findings that emerged from the talanoa sessions. The findings reflect Niuean key concepts that
are critical to analysing the data. The findings symbolise the fourth process in the tika journey:
'using the tika'.

The tika journey was created to discover essential themes from the talanoa sessions. These
themes, and my analysis of these themes, identify and answer my research question: ‘What are
key Niuean values and concepts in sport and physical activity?’ The priority was to find the
most prominent themes from my participants’ narratives and experiences. These themes were:
fakalilifu (respect), vagahau Niue (language), magafaoa (family), and kaufakalataha (working
together). Although these themes will provide knowledge to people in sporting and physical
activity context, the values and concepts can also be transferred to other contexts, such as
school, church, community, and work environments.
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Values are concepts and beliefs that people regard as desirable, sound and worthy of
demonstrating and passing on to others. Values are essential in Pasifika cultures and cherished
by their families and community. Pasifika values nourish cultural identity (Rimoni & Averill,
2019). Since 2018, I have focused on reviving and sustaining Niuean values and concepts in
sport and physical activity due to the lack of research in this field. In the sections that follow,
I illuminate how Niuean values are understood and used in sporting and physical activity
contexts in ways that can empower Niuean (and non-Niuean) people and communities.
Fakalilifu (Respect)
“Fakalilifu is being Niuean, it really important to show respect, it was the way I
was brought up” (O. Luki, personal communication, June 11, 2020).
Fakalilifu is a Niuean value used in sport and physical activity to add Niuean representation,
inclusion, culture and identity. Indigenous identity is closely connected to enabling Indigenous
peoples to move towards their tribal histories and regaining knowledge (Smith, 2012). Niuean
traditions involve art and crafts, songs, dances, war dances, chants, food, language and sport
that often hold cultural values, such as fakalilifu. For example, fakalilifu or respect is taught
and passed on in the family context through ancestral connections. However, sometimes
fakalilifu may not be taught in the home, where Niueans have been raised the palagi way.
Palagi(European)-raised Niueans like me, may never even hear the word fakalilifu. Having
Niuean values visible in sports and physical activity can help Niueans raise the palagi to
connect to their culture. Participants have shared in the talanoa interviews what fakalilifu
means to them in sport. The first participant I had a talanoa session with was Mele Nemaia, the
chair for Vagahau Niue Trust in New Zealand and appointed a Member of the New Zealand
Order of Merit, in 2016 for services to the Niuean community. We started the talanoa session
with our introductions, discussing family connections, work, and Niue. This led to my first
question:

Sheena:
Mele:

Sheena:

What are Niuean values and concepts in sport that you were
taught? that you were taught?
Fakalilifu is one core value from home, and that is something that
we do right from the word go; if there are elderly people around
or the elders or tau matau matua lilifu, respect your elders.
What are some examples of fakalilifu?

37

Mele:

Sports arena, you need to fakalilifu those people who are making
the decisions. Sometimes those people at the top level may not be
making the right decisions for the people down here who are
actually doing the ground work, or for the people who are
actually doing the actual events. So, if you kind of feel, that
doesn’t sit well with me, and you say, but I’m not actually going
to argue back – I’m not, because fakalilifu. Fakalilifu your
leaders; of course.

Fakalilifu, magafaoa, kaufakalataha and vagahau Niue are Niuean values that embody
something you have as a part of you and something you do. Mele’s response of fakalilifu starts
with her understanding of what fakalilifu means to her – she first mentions to fakalilifu elders.
In her subsequent response, I assume that fakalilifu also means to fakalilifu people in influential
positions. From my experience being around my elders, I would use polite manners, making
sure elders are comfortable and have food. Fakalilifu towards elders is caring for their whole
wellbeing with fakaalofa (love). Mele’s presence in the talanoa was filled with wisdom and
agaaga (spirit). I felt a real sense of her passion for Niue, especially when she said, “I will do
anything for Niue” (M, Nemaia, personal communication, June, 6, 2020).
Jama’l also shared the importance of cultural pride in representing your family, village and
country:

Sheena:
Jama’l:
Sheena:
Jama’l:
Sheena:
Jama’l:

What are Niuean values and concepts in sport that you were
taught? in sport?
Fakalilifu.
What does fakalilifu mean?
Respect.
Can you tell me more about this? What does fakalilifu mean to
Niueans in sport?
Fakalilifu in terms of in the team, you fakalilifu to each other –
respecting each other – respecting the manager, the coach and all
that. Then, there’s also the fakalilifu to the Niue name, or
fakalilifu to the family name – that you’re carrying the family
name in this team, and that this team is carrying the Niuean name
going out there.

Fakalilifu focuses on heritage and culture, not the level of sport competition. This value
fakalilifu can add consequence and worth to sport through representing your family, working
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together, having passion and cultural pride, something that colonial concepts such as ‘fair play’
may not teach.

I also had a talanoa session with Graham Fafuti. He is the Niue New Zealand and Australia
President for Tag and a former bronze medal winner at the 2011 International Niue Touch
Rugby tournament in Scotland. He brings a wealth of knowledge and experience in his work
on Niue sports committees. We started the talanoa session off with our introductions, talking
about sport, Niue, family and work. This led me to ask Graham my first question.

Sheena:

What are Niuean values used in sport?

Graham:

Fakalilifu is the biggest thing, if they can see you – that you’re
making changes, and they fakalilifu that, then they will come to
you, not only with themselves; with their whole family, because
they’ll support you and say, we believe in you, and we love you,
and we support you. Then, the whole family will come.

Sheena:

Is there anything else you want to add?

Graham:

Respect in Niue sport is all about being humble in defeat and
success. When you compete it’s not only for you and your family
but also for your Island nation Niue.

From Graham's response, fakalilifu takes on meanings of love and support. Graham has been
making positive changes for the Tag Niue community. Fakalilifu takes time and trust from the
Niuean community to be achieved. Graham makes it explicit that respect involves representing
oneself, family and, more importantly, Niue.

Participant X was involved in a Zoom talanoa and wanted to use a pseudonym. Like every
talanoa session, it started with our introductions talking about sports interests, family, Niue,
and work:

Sheena:

What are Niuean values and concepts in sport that you were
taught? in sport?

Participant X: Respect, family, teamwork.
Sheena:

Can you explain what you mean about respecting family and
teamwork?
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Participant X: In Niue sport is about representing your family, having respect
for your family, respect your team mates on and off the field –
respect yourself.
Sheena:

What do you mean by respect yourself?

Participant X: Niueans need to respect themselves. Like not swearing, not
bringing down the family name.
Participant X’s response describes their experience in which fakalilifu has been used in sport.
I found it interesting when participant X said: “Niueans need to respect themselves, like not
swearing, not bringing down the family name”. This idea is common amongst Niueans and
other Pasifika nations (O. Luki, personal communication, 2021). The family name embodies
fakalilifu. It is the name that people recognise and connect to your village and family history.
That is how it works with Niueans. Fakalilifu is a value, such as all values are personal, family
orientated, learnt and taught in the community and passed through ancestral connections
(Martin, 2017). Adding cultural value in sport and physical activity spaces can positively affect
the internal and external elements.

Discussion – Fakalilifu (Respect)
Participants shared their rich knowledge and experiences of fakalilifu. They made specific
references to the connections between home and sport. For most Niuean and Pasifika people,
respectful behaviour and respect for others are instilled in Pasifika children across home,
church, and community spaces (Rimoni & Averill, 2019). However, Niuean fakalilifu takes on
multifaceted meanings unpinned by culture, identity, and inclusion in sport and physical
activity. From what participants shared, fakalilifu is Niuean culture and has created a strong
sense of Niuean identity. Sport has provided a vehicle for fakalilifu to be shared amongst
players, coaches, supporters and the broader sports community. Participants shared fakalilifu
for Niue; this concept connects Niuean to the homeland, to their magafaoa, another key value
that participants described as import to Niueans.
The fourth process of the tika, ‘using the tika’, reflects this value fakalilifu. This process can
support Niuean knowledge. An example of how this value is applied is the tika coach reflects
as a tau matua – someone with a position of knowledge. The coach has a responsibility to
fakalilifu, support and guide the tika thrower. The tika thrower will culturally demonstrate
fakalilifu towards the coach and when throwing the tika. When using the tika, the thrower must
handle the tika with pride and respect. The tika cannot be treated as an ordinary object; it is a
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taoga (treasure), it must be taken care of and not abused, otherwise consequences will occur in
Niuean culture, such as Niuean superstitions. This metaphor of the coach and tika thrower can
symbolise rugby league coaches and players. In 2018, I played in the Niuean Auckland super
city women’s team. During the training and team meetings, there was fakalilifu being
demonstrated towards coaches and players. During a talanoa with a tau matua he said, “you
need to have fakalilifu for the land when throwing the tika” (T. Magaoa, personal
communication, Jan 17, 2021). This means, in terms of sport, those present competitors need
to fakalilifu those past competitors that competed on that same court, pool, ocean or field. It
can also mean to fakalilifu the owners of the land, predominantly Indigenous land that has been
taken through processes of colonisation.
Vagahau Niue (Niuean Language)
“When I speak Niuean, I feel closer to my culture and parents, I miss talking to
Mum and Dad, I wish they were still alive, so I could speak more Niuean” (O.
Luki, personal communication, June 11, 2020).

Whitney-Squire (2015) argues through the complex processes of colonisation, many of the
world’s Indigenous languages have been lost or in a state of decline for generations. The
participants in the talanoa sessions shared the challenges of vagahau Niue ‘skipping’
generations due to the influence palagi people have had on Niueans and Pasifika people. In this
section, I explore vagahau Niue as one of the fundamental values of sport and physical activity.

Vagahau Niue embodies Niuean culture and is a crucial value of a prosperous Niue. Vagahau
Niue is used to communicate, express ideas and feelings, give instructions, know and learn
about the environment, and live in the home, the village, the school, and society as a whole.
Vagahau Niue is our treasured gift, passed down through succeeding generations to the present
day (Niue, Taoga Niue, 2008). Niue people place substantial importance on vagahau Niue as a
sacred part of being Niuean. The value of vagahau Niue is included and embraced in the
Constitution of Niue and the Niue Education Act (1989). Vagahau Niue is essential to the
functioning of Niuean society as a means of communication and culture. It is through sport and
physical activity that vagahau Niue can be revived and sustained.
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During each talanoa, when I asked each participant, ‘What values are important to Niue
people?’, vagahau Niue was understood as being at the heart of Niuean culture. Mele, for
instance, replied:
Language. We have to hold onto our language, because that’s our identity. We
lose that – and I always believe, it is a gift. We are gifted with that language, and
it is actually ours to hold onto. We need to learn the language. We need to retain
and to maintain the language for the sake of our young generation, because every
– at home, growing up, it’s the only language we had, so we are lucky in that
sense. Language growing up is natural, but now we are trying to say, come on –
we need to hold onto our language – we need to teach our language. A lot of our
young generation, actually they don’t have the language, yet deep down a lot of
them really want it – to learn the language.
Similarly, Corrina informed me:
I was raised to speak Niuean language first, before English. I think because they
don’t want us to lose the language. Again, that respect thing – the culture thing the traditions. You have to speak your mother tongue in the house – in the home,
to each other. Especially, I found that especially with elders; with our elders, when
I’d bump into them in town, I’d know straight away I have to speak Niuean.
In my talanoa with Aunty Mel, she replied:
Aunty Mel:

I think being brought up in a Niuean home, I spoke English –
because I was born in New Zealand, and learning the Niuean
language, we were like, why do we want to learn the language?
Eventually we did, because she spoke it all the time to us.

Sheena:

Why do you think Nana kept speaking the Niuean language?

Aunty Mel:

So, it would stay within us, because right now, the Niuean
language is struggling; it’s slowly dying right now, and
everyone’s trying to grasp it, and learn from it. So, the language
is very important, especially for us now, but I don’t think people
realise – the Niueans realise, oh well – we came to New Zealand
– we’ll learn the English way, and go the English way, but our
ancestors have taught us – these are our ancestors, and they paved
a path for us. So, we either be proud of who we are, and where
our parents are from, or just ignore it totally, and don’t teach your
kids, but then when we pass on, our children are the ones that will
suffer.
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Discussion – Vagahau Niue
Mele’s statement points to the importance of language placed in her home growing up. Mele’s
experience speaking vagahau Niue was a natural part of her life. From Corrina and Aunty Mel’s
talanoa responses, they both share their language experiences and how speaking Niuean was
culturally significant. Corrina shares why she was taught to speak Niuean, purely for a reason
that “They do not want us to lose the language”. Aunty Mel suggests either embrace the Niuean
language or go the English way, but when we pass on, our children are the ones that will suffer.
However, generations have changed due to colonisation impacting the longevity of Niuean
practices, especially language. Mele shares a shift in the language; she expresses how younger
generations don’t have the language.

One significant concern is that vagahau Niue may not be a part of future generations. In the
20th and 21st century, dominant languages like English have increased. Out of 6000 languages
currently spoken worldwide, half of those languages will become extinct during the next
century (UNESCO, 2008). Vagahau Niue is included in the list of vanishing languages and
been identified as an “endangered language” (UNESCO, 2008). Language is a human right.
Using one’s own language in sport, and physical activity contexts can help sustain and support
the longevity of vagahau Niue.

Vagahau Niue embodies Niuean culture and is a crucial value of a prosperous Niue. Vagahau
Niue is used to communicate, express ideas and feelings, give instructions, know and learn
about the environment, and live in the home, the village, the school, and society as a whole.
Vagahau Niue is our treasured gift, passed down through succeeding generations to the present
day (Government of Niue, 2008). Niue people place vital importance on vagahau Niue as a
sacred part of being Niuean. The value of vagahau Niue is included and embraced in the
Constitution of Niue and the Niue Education Act (1989). Vagahau Niue is essential to the
functioning of Niuean society as a means of communication and culture. It is through sport and
physical activity vagahau Niue can be revived and sustained. During each talanoa, each
participant described vagahau Niue being the heart of Niuean culture.

Mele shares a firm belief of vagahau Niue being a key value in the lives of Niuean people.
However, her comments suggest that Niueans need to retain the language and share it. Vagahau
Niue is a language that is struggling to survive amongst younger generations. The 2018 census
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report shows that 94.5% of people who identify as Niuean speak English versus 20.6% of
Niueans speaking two languages (New Zealand Government, 2018). The report gives further
information regarding the age groups speaking two languages: under 15 is 11.5%, ages 15-29
is 16.4%, ages 30-64 years is 31% and 65 years and over is 45.2% (New Zealand Government,
2018). These numbers depict a need to address and plan strategically to improve positive
outcomes to retain vagahau Niue. One positive step forward is to encourage more Niueans to
learn the language, something that, in part, can be achieved through Niuean sport, games, and
physical activity in schools, communities, and churches. This will help ensure the prosperity
of vagahau Niue for future generations.
Each year we celebrate Niuean language week. In 2020, the theme was ‘Faliki e tau momoui
he tau atuhau ke he Vagahau Niue’. In English, this translates as, ‘Lay the foundations-give
rise to Vagahau Niue for generations’ (Ministry for Pacific Peoples, 2021). This is a powerful
statement, and it great to have the New Zealand Government supporting vagahau Niue. Mele
goes on to say, “A lot of our young generation, actually they do not have the language, yet deep
down a lot of them want it – to learn the language”. I am also part of that generation wanting
to learn the language and keep Niuean culture alive.
Corrina’s response indicates how parents and tau matuas want their children and future
generations to hold on to the language. Her comments also tell me that learning the language
helps Niueans communicate with each other, especially with elders, improve intergeneration
relationships. Indigenous language represents a significant part of individuals, families, and
communities (Gomashie, 2019). The following section is based on participants’ talanoa
sessions on how vagahau Niue can be used in Niuean sport and physical activity. The talanoa
sessions suggest progressive statements of vagahau Niue being used to support Niueans to
embrace their identity and culture.
Vagahau Niue in Sport and Physical Activity
I asked all participants the question ‘How can vagahau Niue be used in Niuean sport and
physical activity?’ Mele replied:
Over here? When I come to think about it now – although the language is there –
but I suppose we tend to look at it more from a sports perspective of competition
– we should have a space to do all the traditional Niue sports. We did ta tika
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(javelin), hopo taga, toho toume (land skiing). The language is there, but
sometimes we don’t – we tend to miss the point of that, eh? We need to develop
this language in sport.

Jama’l also reiterated the importance of language and the role of sport in developing a
connection to culture through language learning:
It’s important, and it’s also like a vehicle for learning the language. That was one
of the conversations that came up in our consultations for the Niue Language
Strategic Plan, with the consultants – they’re working on that right now. So, sport
is an avenue for learning – for the kids to learn, so they can learn words like poi
(run), or hau (come) or jump. So, those kinds of things; it’s like some kids can
engage that way in the language and in the culture, and also listen to the National
Anthem and do the takalo.

A number of participants also discussed in detail to role of songs and singing in sporting
contexts. Jama’l, for instance, stated:

I also love kilikiki (Niuean cricket) because they sing songs, and Niuean songs to
hype them up. They sing the really funny ones. The men sing – and it’s the kind
of songs, like mocking songs, or songs that are mocking the other team and
making your team feel like, oh yeah empowered and all that stuff. Then, they have
the calls like pati taha (clap once) pati ua (clap twice). This is patipati fuamoa is
clapping while the batsman is walking up to the field to bat, like, okay when the
person comes to play and you do that, for that person to get fuamoa (egg)
represents zero. So, they do that just to make that person nervous or whatever –
put them off, yeah.
During the talanoa, Jama’l provided a rendition some of the key Niuean songs used during
kilikiki:
Ne vevela e falai pamu, ne falai e
Au ke leo aki a koe, koe amanaki au
Ke tapaki a koe ke fakakologa he
Liu he paani, he paani e, he paani e
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This song is used to scare the opponents – in a mocking way – and is loosely translated to
mean: ‘When the frying pan starts to get hot, the pan I prepared for you. I’m about to grab and
fry you in this pan’. Another song that Jama’l shared was:
Ka vevela mai e laa, a koe neke
Fakalolelole, uku feke ke moua e
Tufaaga, ha taua be loto ki aai
Tumalala tumalala
Tumalatatumalata tumalala
Tumalala, tumalala, tumalala
Tumalata tumalala
This song is used to give the team strength, and means: ‘When the sun gets hot, don’t be
disheartened, persevere for the prize or title (tumalala)’.

Graham spoke passionately about the interconnections between language, sport and values, and
the role that anthems play in strengthening these connections:

Graham:

Those are the big values that portrays who you are. The Niuean
anthems, takalo and speaking of language also is all part of being
Niuean, and it’s all part of teaching the young ones.

Sheena:

Can you share the words of the Takalo?

Graham:

KO MAU TOLU NEI (Here we are), KOE TAU TANGATA (We
are the people), SI KAI TANGATA (who eats people), SI KAI
TANGATA (who eats people), TO MAU E AU A KOE MONGO
NEI (When I get my hands on you), SI HE, SI HE HE HE (We will
rip you apart).

Like Graham, Phil also described the dual power of sport and song to provide
opportunities for young people to engage in their culture and language:
Sheena:

What are some Niuean values and concepts you use in Auckland
Niue Rugby League?

Phil:

The language, it’s getting lost.

Sheena:

How do you use the language in Auckland Niue Rugby League?
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Phil:

To hear our language; that’s a biggie for them to hear it real life –
not hear it as in a YouTube video. I’ve seen it with my eyes; the
part-Niuean boys – their eyes are just fixed on you when they hear
it. We brought the anthem into sports, we do that from Under-6
right through to senior men’s and women’s. For me, it warms my
heart to see a lot of the part-Niueans/Niuean bloodline doing the
anthem, and experience that. We are still working through the
protocols of a female takalo.

Sheena:

Phil, can you share the Niuean anthem with me?

Phil:

Ko e Iki he Lagi (The Lord in Heaven)
Kua fakaalofa mai (Who loves)
Ko e Iki he Lagi (The Lord in Heaven)
Kua fakaalofa mai (Who loves)
Ki Niue nei, ki Niue nei (Niue)
Kua pule totonu (Who rules kindly)
E he patuiki to atu (The Almighty)
Kua pule okooko ki Niue nei (Who rules completely over Niue)
Ki Niue nei, ki Niue nei (Over Niue, Over Niue)
Ki Niue nei, ki Niue nei (Over Niue, Over Niue)
Kua pule okooko ki Niue nei (Who rules completely over Niue)
Kua pule ki Niue nei (Who rules over Niue)

Discussion – Vagahau Niue in Sport and Physical Activity
There is limited research on vagahau Niue in sport and physical activity. However, as my
participants’ responses demonstrated, when vagahau Niue is present in sports, games and
physical activity it can support culture, inclusion, and identity. Language is an essential tool
for communication and as a carrier for cultural identity (Templin et al., 2016). As Participant
X said to me: “Vagahau can be utilised to translate in terms of coaching, education and
teaching. Vagahau Niue also becomes a vehicle to understanding the culture, traditions and
identity. It can also acquire and learn the basics of vagahau Niue”.

This section will provide some further insight from the talanoa sessions. For instance, when
Mele said, “The language is there, but sometimes we do not – we tend to miss the point of that,
eh? We need to develop this language”, I suggest that sport encapsulates a range of factors,
including participation in the sport to win and compete. I argue that if there were clear
objectives for Niuean sports gatherings, it might project different outcome other than just
winning and competing. Mele recognises the need for language amongst sport and physical
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activity. I repeat her words, “We tend to miss the point of that, eh? We need to develop this
language”. Sport can be a vehicle for vagahau Niue to have presence and representation.
Jama’l’s talanoa has rich progressive information that is taking place behind the scenes in a
committee to improve vagahau Niue in sports and physical activity spaces, which is fantastic.
This suggests that other Niueans are thinking about using sport as an avenue for kids or anyone
to learn basic vagahau Niue in sport. Jama’l’s talanoa responses demonstrate how vagahau
Niue is used in kilikiki. Her talanoa suggests that Niueans coming together to represent their
team or village can promote language, culture and participation. Stronach et al., (2015) argue
that sport is an essential part of Indigenous people’s identity and culture. The participants in
this research talk about culture, identity and values in similar terms. For example, Jamal’s
responses share how Niuean songs are used in kilikiki to create unity, teamwork, tactics for
winning and, more importantly, using vagahau Niue.
According to Niue culture “precious heritage treasures into which a Niuean is born”. These are
treasures fostered and handed down by the tau tau tupuna from generation to generation.
Language is a heritage treasure (Government of Niue, 2008). Learning songs, the national
anthem, and takalo can ensure that vagahau Niue is privileged and sustained for future
generations. Hapeta, Stewart-Withers and Palmer (2019) argue that Indigenous culture and
identity are guided by a set of principles, such as perspective, privilege, politics, protection and
people. Principles of privilege and protection are critical to this research project. Hapeta et al.,
(2019) describe privilege as “Indigenous ways of knowing, being, and doing, and
acknowledging Indigenous voices. Protection is about guardianship, remaining culturally safe,
reclaiming the right to have a voice and share knowledge, values and processes underpinned
by Indigenous ways of creating and embodying knowledge” (p. 482). These principles
empower the takalo, singing songs and the anthem, giving them representation in sport and
physical activity. Not only are Niueans learning the language, but also their culture and
identity.

Participant X’s talanoa response showed a desire to provide strategies that maintain the use of
vagahau Niue in sport and physical activity. Participant Phil also explained language being
present in the Niuean Rugby League teams as markers of identity and culture. He also described
the emotional impact the anthem can have in sports and on identity. Edwards (1995) described
language and identity as “highly significant as a marker of identity in maintaining group
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boundaries and, therefore act to maintain a group’s sense of its ethnicity” (p. 126). These
concepts build Niuean voices and representation. Graham shared his wisdom about the takalo
– a Niuean war dance used before battle. The takalo is underpinned by sacredness, power,
ancestry, magafaoa and vagahau Niue. As Graham said, “those are the big values that portray
who you are. The Niuean anthems, takalo and speaking of language also is all part of being
Niuean, and it is all part of teaching the young ones”.
The participants described vagahau Niue as a value of significance to Niuean people, and
vagahau Niue as making the connection in sport and physical activity to keep Niuean culture
alive. The fourth part of the tika model symbolises vagahau Niue as a strength and treasure for
Niueans to awaken their cultural pride and passion. This process also acknowledges the care
needed for the tika when using it. Like this research, the participants’ knowledge holds mana
and fakalilifu. This critical concept will incorporate a space to ensure revitalisation and
sustainability of Niuean values and concepts by creating a strong, culturally inclusive Niuean
culture through sport and physical activity.
Kaufakalataha (Working Together)
“My parents worked in the plantation in Niue, they knew hard work – they would
tell me work hard, and don’t fight with your brothers and sisters, work together
and love each other, that is Niuean culture” (O. Luki, personal communication,
June 11, 2020).
Kaufakalataha, translated into English, means ‘working together, being united and cooperating’
(Niue, TOHI Vagahau Niue: Niue Language Dictionary, 1997). This Niuean value is
underpinned and interconnected to other Niuean values, such as fakalilifu, vagahau Niue,
fakaalofa (love), and leveki (caretaker) each one influencing and supporting the other. The
participants shared similar perspectives of kaufakalataha being a Niuean value. Participants also
discussed kaufakalataha experiences, such as the inclusion of cultural knowledge and values in
sport. Louth and Jamieson-Proctor (2018) argue that traditional Indigenous games build pride,
cultural identity and self-efficacy for Indigenous people and promote social inclusion. This
concept of inclusion, cooperation and teamwork creates success and builds cultural knowledge.
However, in listening to Mele, Jama’l, Graham, and Participant X’ talanoa – the aim of Niuean
values in sport and physical activity was apparent. For instance, in my talanoa with Mele, the
following conversation occurred:
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Sheena:

What are important Niuean values?

Mele:

One is to fakafeofanaki and working together. Fakafeofanaki is
to care and to love one another – do things together. Creating
unity. So, fakafeofanaki and kaufakalataha means the same thing;
working together.

Sheena:

How is kaufakalataha used in sport or physical activity?

Mele:

Many Niue traditional sports are team sports therefore everyone
participating has to play their part, and these sports are village
based so the village name has to be honoured and carried,
kaufakalataha is the key principle here to help them win, the
whole village come together as one, so to kaufakalataha is a part
of Niuean games.

Mele’s last statement, that ‘kaufakalataha is a part of Niuean games’, is a powerful example of
Niuean values in practice. Having Niuean games present creates an opportunity for
kaufakalataha to be revived and practiced. Working together in traditional games can enhance
the level of engagement of Indigenous people in sport by promoting cultural pride (Dubnewick
et al., 2018).
Likewise, when I asked Jama’l about important Niuean values, she responded with “love and
working together – kaufakalataha. Yeah, so those are some of the ones I can think of. Those
are some of the ones that really, to me, defines a Niue person”. The talanoa continued:
Sheena: Are there any challenges for Niuean’s using kaufakalataha
Jama’l: If culturally the respect is broken, people will get offended and split up,
if they don’t like the leadership. The Niue community are so divided,
which is another reason why our communities haven’t been strong in
passing on the culture and the knowledge to a younger generation.
Sheena: How can sport and physical activity encourage Niueans to work
together?
Jama’l: Sports builds bonds and bonds help build the communal foundation,
community or village pride and yes it strengthens language but I hear
English mostly in sports environments in Niue.
Jama’l’s comment: “If culturally the respect is broken, people will get offended and split up,
which is another reason why our communities have not been strong in passing on the culture
and the knowledge to a younger generation”, illustrates the flipside of Niuean values being
used culturally and the challenges when values are not upheld culturally. When the values are
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not upheld culturally, it can become problematic for Niuean culture, causing exclusion rather
than inclusion and kaufakalataha. Jama’l’s comments also suggest that this can be a potential
issue for future generation, unable to access Niuean culture due to cultural bonds being broken.
However, Jama’l does provide light and empowerment, suggesting that sport builds bonds and
village pride.
Graham’s talanoa response was also powerful: “Niueans want to be successful, Niueans will
come together to grow the sport and Niuean culture. Working together on culture is
incorporating celebration songs and chants. Working together is uniting as a whole nation with
common goals”. Graham shared his experiences when representing Niue at the world touch
rugby games. He said this reflected kaufakalataha– working together – as uniting as a whole
nation with common goals.

When I asked Participant X about how the value of kaufakalataha in sport and physical
activity has been useful, they responded:
Sheena:

How has the value kaufakalataha working together in sport and
physical activity been useful?

Participant X: Mate, brought me joy and pride – brought me to my roots and to
be grateful to share what it means to be Niuean, It, brought me
closer to my kids and the kids I coached and their parents.
Working together is more than what takes place on the field. The
experience also working together to win but it was the best to see
my team sing our Niuean song on the field in front of everyone
was rewarding. The team working together doing the takalo was
an amazing experience, especially sharing the experience with
my son and two nephews was priceless.
This part of the talanoa session response was powerful and emotionally moving. Participant X
wove in multiple Niuean values and examples in their response, such as fakalilifu, magafaoa
and vagahau Niue. This demonstrates that when one Niuean value is being used, other Niuean
values follow or connect. Using Niuean values influences cultural identity and allows powerful
sports and physical activity experiences. Sports and physical activity experiences bring people
together. However, connecting sport and cultural values demonstrates that “diversity is a gift
of life, a richness that only Indigenous people may offer for physical, cultural, spiritual, and
linguistic balance” (Brown, 2016, p. 12).
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Magafaoa (Family)
“Magafaoa is important to Niueans because it is, it keeps everyone together and
grounded in Niuean culture” (O. Luki, personal communication, June 11, 2020).

Magafaoa means family. In Pasifika cultures, family comes first (Gordon, Sauni, & Tuagalu,
2013). The concept of family within the Pasifika context extends beyond the immediate family
to include grandparents, extended family, and other people like neighbours and local
community members. Embedded within the concept of family are other core Pasifika values,
including notions of reciprocity, communalism, collectivism, and service (Civil &
Hunter, 2015). This value, magafaoa, is grounded in Niuean culture and identity (Ioane, 2017).
For Niueans, magafaoa is connected to church, village, community and cultural identity.
Magafaoa has underpinning values such as fakaalofa, fakafeofanaki, fakalilifu, leveki, and
vagahau Niue. Magafaoa anchors and binds us to Niue. Like the tika journey, the value
magafaoa is a source of strength and identity – we learn, teach and evolve, no matter the
journey. As the following talanoa demonstrates, it is our magafaoa that reminds us to hold on
to the Niuean way of life, culture and identity:

Sheena:

You mentioned family being important to Niueans. How does
sport connect to magafaoa?

Maria:

Learn your family history. You get know who your magafaoa,
the tau matuas will introduce you to family. You’re playing
your family with many generations, you can actually be playing
kilikiki with your great grandmother, it’s not about playing
kilikiki it’s about the Niuean values. Meeting other families,
being involved and learning Niuean values. You will learn your
lineage and start connecting the dots.

Maria’s talanoa response suggests that when attending Niuean sporting events, you can meet
your extended magafaoa. Maria’s comments also provide an opportunity for Niueans to
connect to their culture and family. Niuean culture is magafaoa; magafao recognises values,
traditions and beliefs such as learning your lineage and strengthening bonds. As my talanoa
with Fetu also illuminates, magafaoa involves learning about ancestry – those who have gone
and are present:

52

Sheena:

What are some Niuean values and concepts you’ve been taught
in Niuean sport or physical activity?

Fetu:

Pride for Niue, respect, and family

Sheena:

How does sport and physical activity bring family together?

Fetu:

It does bring family together, it helped with family relationships
and connections, you learn how to share. You meet extended
family and learn your family history.

Sheena:

How does sport teach family history?

Fetu:

When you represent Niue, you need to know your family
history. It helps when you’re at Niuean sporting events or if you
think someone is Niuean, its respectful to approach them and
introduce yourself. Niueans will ask you who you are, what’s
your name and your parents name – Niueans will make a
connect of who you are and your family.

During Fetu’s talanoa session, she shared her experience of representing Niue in three touch
rugby world tournaments. There were emotional moments during Fetu’s talanoa that opened
up to genuine discussion and appreciation for being Niuean and key Niuean values that
contributed to her success. Fetu’s success was her family. From her comments, she discusses
a critical requirement needed to represent Niue, that of knowing your family history. For
Niueans, it goes beyond a name; it connects you to your village and Niue, as Graham described
below:

Sheena:

You mentioned family as a value, can you share what you mean?

Graham:

Our values started from our parents letting us know where we’re
from – what village you’re from, from Niue and things like that.
By the way; I’m from Liku. Our parents ingrained it and if you
go away from the village, and to zone sport, and say, you go for
rep teams for New Zealand and things like that, our parents also
grabbed that as well, and say, keep going, because where you go,
you take me with you. So, that’s why we learned those values.

Graham’s comments illustrate the similarities other participants have shared on the Niuean
value, magafaoa. Graham highlights how magafaoa acts as a structure and place where Niuean
values are learned. This value, magafaoa, also takes on the meaning of carrying your magafaoa
spirituality when playing sport. In sport, winning is an important aspect. However, Niueans
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place more value on magafaoa in sport because when one person in the magafaoa succeeds, we
all succeed together.

Chapter Summary
This study set out to investigate Niue values and concepts in sport and physical activity by
exploring how the participants shared their lived experiences of Niue values, culture, and
identity in sport and physical activity. There were four Niue values and concepts identified as
a result of the data analysis process: fakalilifu, vagahau Niue, kaufakalataha and magafaoa.
These four values and concepts provided an in-depth understating of Niue culture and identity.
To represent the findings of this study I created ‘Ta Tika’ (see Figure 8 below) – an image that
represents my tika journey and the key Niue values to be promoted in and through sport and
physical activity.

Figure 8
Ta Tika (image created by S, Taiamoni & designed by F, Strickland, 2021).
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Chapter Five – Tika Longevity
The final process of the tika model is ‘tika longevity’ – keeping the tika alive for future
generations. Tika's longevity allows for Niuean culture to live on in schools, churches,
communities, family, and village structures. In discussion with a matua (elder), he mentioned
keeping the tika alive by modifying the materials, improving the use of the tika, and ensuring
its longevity (T. Magaoa, personal communication, Jan, 17, 2021). Although bringing Niuean
customs and values to New Zealand does have its challenges, the Niuean community needs to
be proactive to ensure the continuation and survival of the tika. Each Niuean person has a
responsibility to connect with their culture and pass on that knowledge. The homeland can
support New Zealand with materials and developing the tika journey. In New Zealand, there
are Pasifika and Niuean events that can support carrying on this taoga (treasure). However,
one-off events and festivals are not enough; there needs to be more celebrations of culture in
diverse contexts to ensure awareness, education, and embodiment of Niue values and beliefs.
Sport and physical activity – events, organisations, policies, and practices – all play a
significant role in achieving this.

Workshops, stories, chants and singing can also sustain the longevity of the tika. A well-known
chant is ‘tika tika uuuuu’ (blessing on the tika). Even though this is the final part in the journey,
it is not a definite end; the tika continues. Magafaoa (family) plays a significant role in the
longevity of the tika. The family is a space for one to discover and learn about the tika and
Niuean culture. This knowledge must be accessible to those interested in starting their tika
journey. Hopefully, this thesis can be a source of knowledge for others embarking on their own
tika journey.
Ta Tika
Ta Tika (Figure 8) has been used to represent the findings from this study because of its links
to Niuean people and sport. The term tika is a traditional Niuean version of the javelin, used in
the sport of ta tika (Government of Niue, 1997). The tika has four parts that represent four core
Niuean values and concepts: fakalilifu, vagahau Niue, kaufakalataha, and magafaoa. Fakalilifu
represents the top of the tika head, vagahau Niue represents the neck of the tika, kaufakalataha
represents the sennit of the tika, and magafaoa represents the body of the tika.
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The tika head represents fakalilifu as a key Niue value in sport, and physical activity – the head
of the tika is sacred and holds fakalilifu as it is the top. The top is also the start, symbolising
fakalilifu takes place at the start of all things Niuean, especially in sport for Niue people. The
tika neck represents the value of vagahau Niue. The survival of vagahau Niue is critical for
Niue people, culture and identity. The neck of the tika is the connecting piece to the body of
the tika; therefore, the neck of the tika symbolises vagahau Niue. Without vagahau Niue, there
would be no connection or need for the two values kaufakalataha and magafaoa. The sennit of
the tika binds the head and body together – this represents the value kaufakalataha. The body
of the tika represents the concept of magafaoa. This symbolises that when the thrower of the
tika holds the tika by the body, it means the thrower is holding on to their magafaoa. Overall,
ta tika represents Niue values and concepts that are constituted in and through Niue, Niue
culture and Niue identity.

Reflecting on limited literature in this particular field, especially in relationship to Niue, I
extended the scope of this research to all Indigenous peoples, including those from Aotearoa
New Zealand, Australia, Canada, United States of America, and the Pacific Island Indigenous
people. As some previous research has shown, not only does sport benefit from inclusive
cultural practices, but so too do individuals, communities, and even wider society (Hippolite
& Bruce, 2013). This does not only relate to the specific sport or physical activity, but the
connected cultural aspects, such as haka/dance and waiata/song (Erueti & Palmer, 2014). When
sport is a place for Indigenous people to come together and express their cultures freely, when
culture is included and celebrated, Indigenous people feel empowered and respected. Although
Niue literature in this space is still in its infancy, there is much to learn through sharing,
comparing, and learning from others’ cultures, identities, and sporting practices.

The tika journey is not an easy one, and there were several factors that limited this research
endeavour. First, there is a significant lack of scholarship in regards to specific Niuean
methodologies and knowledge, especially Niue values and concepts in sport and physical
activity. The majority of Niue literature was dedicated to vagahau Niue, Niuean history, and
arts and crafts, making it challenging to use Niuean literature to support my findings and ideas.
Second, COVID-19 severely disrupted and restricted my research. My initial project was also
going to involve spending time and to talanoa with students and teachers from Niue High
School. This was to try to ensure a broad representation of diverse people engaged in different
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sport and physical activity contexts, such as social, village, school, and national level, as well
as a diverse representation of age groups.
During the individual talanoa sessions, I gathered evidence to capture the participants’
thoughts, perspectives and experiences in order to answer my research questions. Through
these talanoa and my own reflections, I also realised the scope of this research could be
extended to include school-based Physical Education. Physical Education has a focus on
developing wellbeing and values (Ministry of Education, 2007), and therefore there is space –
indeed, a need – to investigate how ta tika values could be used in Physical Education. And
how they may be employed to make Physical Education more inclusive, build relationships,
develop students’ cultural knowledge and identity, and decolonise Physical Education in New
Zealand and Niue. This will be the focus of my next tika journey.
Final Thoughts
As a Niuean first-generation New Zealand-born female, I am aware of the challenges that I and
others are faced with to connect with Niuean culture. However, this tika journey has not only
provided a space for me to develop my knowledge and understanding of Niuean culture and
sport, but a place for Niuean voices to be heard. Throughout this study, I did my best to ensure
that culturally and Niuean-responsive research approaches were used, and in ways that were
relational, respectful, and humble. Talanoa governed my methodology, the tika journey was
my framework, and ta tika represented my key findings. The use of these Niuean-centric ways
of knowing and being provided a lens to guide me on what issues were important, which
questions needed to be asked, how I conducted and analysed my talanoa, and ultimately to
understand how Niuean values may successfully sustain culture and identity in sport and
physical activity. This research is exciting as it can provide a space for Niuean culture to be
embedded, even privileged, in sport and physical activity contexts. It also opens up
opportunities for future studies in other fields of research, such as education, public health, and
social development more comprehensively expanding in education and social development. Ta
tika demonstrates the critical interconnections between sport and physical activity and Niuean
culture and identity. And it paves the way for my next tika journey, one that will produce new
knowledge, new policies, new relationships, and new practices. Niue ko e haaku motu
fakahelehele, to nakai nimo e au tukulagi. Nakai ko e fakaotiaga a nei, ka ko e kamataaga. My
beautiful homeland Niue, you will live forever. This is not the end, only the beginning.
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Appendix A: Participant Information Sheet

Project Title: The Rock of Polynesia: Niuean values and concepts in sport and physical activity
Student Researcher: Sheena Taiamoni
Supervisors: Dr Darren Powell and Dr Helene Connor
Researcher Introduction
My name is Sheena Taiamoni. I am a Professional Teaching Fellow in the School of Curriculum and Pedagogy,
Faculty of Education and Social Work, University of Auckland. Being Niuean and being a part of a Niuean
community, I would like to invite you to participate in a research project I am conducting that looks at Niuean
values and concepts in sport and physical activity.
Project description
This project will investigate traditional Niuean values and beliefs that are articulated through sport and physical
activity in a Niuean setting. The objective of this research is to gain perspectives and knowledge from Niuean adults
to demonstrate how Niuean values, knowledge and beliefs connect with various sport and physical activity contexts,
and how these are perceived and experienced by adults in a Niuean community. The criteria for adult participant
selection is that they must (a) have knowledge of traditional Niuean sport, physical activity, values and concepts and
(b) must be of Niuean descent.
The questions that underpin my research are:
What are Niuean values and concepts used in Niuean sport and physical activity?’
Can you share some examples of how that values or concepts is used?
What does that value or concept mean to Niuean people in sport?
Project procedures
You will be involved in the following method:
• Up to 2-3 Talanoa sessions lasting approximately 1 to 2 hours. These will be conducted over a
time period of 2 months
• The Talanoa sessions will take place at Scenic Matavai Resort Niue, Tapeu-Porritt Road,
Tamakautoga, Niue.
• Option - Zoom (Video call).
The right to withdraw
This research will take place over a period of 12 months. Face-to-face data collection through Talanoa sessions
will take place over a period of 2 months after which, I will stay in touch with you if via email or zoom sessions
to check in about your involvement in the research. Your participation in this study is voluntary and you are free
to decline to answer questions. You have the right to withdraw from the study at any time prior to and during
participation without giving reason. You can choose to withdraw your data entirely within 2 weeks of your
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interview/talanoa session without giving reason, and you have 2 weeks to edit/review their transcripts, after which
their data cannot be withdrawn or amended. You have the right to withdraw yourself and any information
traceable to you from the study at any time prior to the completion of data analysis (2 weeks) without giving a
reason. You also have the right to ask for the recording device to be turned off at any point during the Talanoa
sessions.
Protecting identities and confidentiality
Although anonymity cannot be guaranteed, I will take every possible step to preserve confidentia lity of
the information shared by you. Your name and any details that may identify you will not be used in any
reports of this research. An overview of the major findings of this project will be made available to you on
completion of the research.
Data storage
If you agree to participate in this research I will ask you to sign a consent form. All physical data will be
kept in a locked storage facility at the researchers office for six years after completion of this research and then
destroyed. Digital data (interview recordings) will be placed on a password protected researchers computer, and
backed up by a server for 6 years after completion of this research and then destroyed. Recording Talanoa sessions
by means of an audio device is intended for use for data collection purposes. You may request a copy of the data
(audio recordings/transcripts) at any time. You will have two weeks from the date of receipt of the transcripts to
review your transcripts and indicate whether you would like to have any data omitted. You have the right to
withdraw yourself and any information traceable to you from the study at any time prior to the completion of data
analysis without giving a reason.
Results from the research
The results from this study will be published in my Master’s thesis, journal articles, book chapters, conferences,
and in teaching. Your name or any other identifying information will not be used in any report. A summary of
the findings will be provided to you if requested in the consent form.
Contact Information
Principal researcher: Sheena Taiamoni
School of Curriculum and Pedagogy, Faculty of Education and Social Work, University of Auckland
Ph: +64 9 3737599, ext 48778; Email at s.taiamoni@auckland.ac.nz
Head of School: Associate Professor Katie Fitzpatrick
School of Curriculum and Pedagogy, Faculty of Education and Social Work, University of Auckland
Ph: 09 373 7999 ext 48652; Email: k.fitzpatrick@auckland.ac.nz
For any inquiries regarding ethical concerns please contact: The Chair, Universit y of Auckland Human
Participants Ethics Committee, The University of Auckland Research Office, Private Bag 92019,
Auckland. Ph: 09 373 7599 ext 83711 Email: ro-ethics@auckland.ac.nz
Approved by the University of Auckland Human Participants Ethics Committee on __________ for three
years. Reference Number ___________
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Appendix B: Participant consent form
(This form will be held for a period of six years)
Title: The Rock of Polynesia: Niuean values and concepts in sport and physical activity
Principal Investigator: Sheena Taiamoni
▪ I agree to take part in this research as outlined in the Participant Information Sheet.
▪ I have been given and read the Participant Information Sheet and understood the purpose
and nature of the research. I have had an opportunity to ask questions and have them
answered.
▪ I agree to participate in the research in the following methods:
➢ Up to 2-3 Talanoa sessions lasting approximately 1 to 2 hours. These will be
conducted over a time period of 2 months
➢ The Talanoa sessions will take place at Scenic Matavai Resort Niue, Tapeu -Porritt
Road, Tamakautoga, Niue.
➢ Option - Zoom (Video call).

▪
▪
▪
▪
▪
▪
▪
▪
▪
▪
▪

I understand that participation is voluntary.
I understand that the interview will be recorded using a digital voice recorder.
I agree to be recorded.
I understand that I can request a copy of my transcripts for review and omissions.
I understand that I may withdraw from the study at any time prior to and during
participation without giving reason.
I understand I can choose to withdraw data entirely within 2 weeks of their interview/talanoa
session without giving reason.
I understand that I will not be disadvantaged by participation or non-participation in this
research.
I understand that although my name will not be used in any publication, there is a
possibility that I may be able to be identified.
I understand I have 2 weeks to edit/review my transcripts, after which my data cannot be
withdrawn or amended.
I understand that voice recordings, transcribed data and consent forms will be kept for
six years then destroyed.
I understand that I can request a summary of the findings of this research.

I would like to be emailed a summary of findings: YES/NO (circle one)
Signed: _______________________________ Date:_______________________
Name: ______________________________________________
Email address: ______________________
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