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ABSTRACT 
 

In recent years, well-being has been among the top priorities on the New Zealand policy agenda. 

Studies reported that the overall well-being of a population or workforce impacts health and 

social care expenditure, as well as the overall economic productivity of a nation or organisation 

(Diener & Seligman, 2004). Western well-being models provide a context for understanding 

aspects of well-being however they do not fully capture fundamental aspects of Pacific values 

and beliefs, such as the spiritual dimensions of well-being (Tu’itahi, 2015). A deeper and richer 

Pacific worldview is pertinent when discussing the well-being of the Pacific communities in New 

Zealand. This study centres on the relationship between social well-being and financial well-

being, from the perspective of the New Zealand Tongan Community.  

The use of culturally appropriate methods of data gathering is vital, therefore the Talanoa method 

was utilised for this research. As Vaioleti (2006) stated, “The reciprocity embedded in Talanoa 

will raise expectations that researchers and participants have of each other, promoting mutual 

accountability which adds to the trustworthiness and quality of the research” (Vaioleti, 2006, 

p.26).  

The Kakala framework was also applied to portray the processes teu, toli and luva which 

describes the recruitment process of selecting the participants, analysing the data collected and 

presenting the findings and outcomes of the study. 

The participants involved in this study embraced their core values, of the Tongan Pillars or the 

Faa’i kave’i Koula.  They value tauhi vaa, fefaka’apa’apa’aki, mamahi’i me’a and loto too. All 

participants elaborated on ‘Ofa or love and feveitoka’iaki. These are embodied by their faith and 

belief in God as Christians. 

 

Overall, the findings from this study demonstrate that participants experienced the tension 

between financial and social well-being to be a constant balancing act, with different respondents 

finding different mechanisms to find that balance. Although this relationship is seemingly 

complicated, in essence, it is quite simple. It is a matter of balancing through the Pacific holistic 

well-being models. The significance of balancing strong cultural beliefs, values and practices is 

emphasised by these well-being models. Yet, how to practice the balance between these 

principles and beliefs is still ambiguous. Thus, this study has contributed to demonstrating a 

clearer picture of what balancing these core values looks like through the voices of the Tongan 

people in New Zealand who are presently partaking in this journey. This study portrays some of 
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the reality of adversity faced by the New Zealand Tongan community and how they deal with it. 

It is a battle from within, to either conform to the mainstream culture and flourish financially or 

hold on to their values and culture and struggle. Nonetheless,  

“If individualism is the essence of the mainstream culture, then ‘being part of a family: 

aiga, anau, magafoa, kaiga, kainga and kawa’ is the essence of Pacific Islands cultures. 

Recognition of the fundamental differences would be a step in the right direction.” 

(Pasikale and George, 1995, p. 7). 
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Glossary  
 

This table is to assist in understanding the concepts discussed in this research. It provides the 

translation of some of the Tongan keywords that have been integrated into my thesis. 

 

Tongan word (s) Translation  

Anga faka-Tonga Tongan ways of doing things, Tongan way of life 

Talanoa  referred to as a talk, an exchange of ideas or thinking, or 

a conversation whether informal or formal. 

Kakala fragrant flowers, fruits, and leaves 

Kahoa Garland or necklace 

Kahoa Kakala Garland or necklace of fragrant flowers, fruits, and 

leaves  

Faaí Kavei Koula Four Golden Pillars of Tongan society 

Ófa Love, compassion, and generosity 

Feófaáki To love each other  

Mamahií me’a devotion or loyalty 

Fefakaápaápaáki Mutual respect  

Fakaápaápa respect 

Fetokoniáki mutual assistance 

Feófoófa ni Love each other 

Fetoka’í’aki Honouring each other 

hounga appreciation and gratitude 

Feveitaka’i’aki caring and tendering to the vaa/ relationship 

Meheikitanga or fahu aunties: the children’s father’s sisters and the oldest 

paternal sister has the highest status (fahu) 

Faétangata Uncles from mother’s side, or mother’s brothers 

Loto too Humility, submissiveness 

Veitapui Mutual sacred respect in the brother and the sister 

relationship 

Haá Tuí Royalty 

Haá Houéiki Nopele Nobility 
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Haá Tuá Commoners  

mo’oni  real, pure, authentic 

koloa faka-Tonga   Tongan tapa cloths and fine mats 

Tauhi Vaa / Vahaá maintaining good relationships with others 

Tui mo falala Ótua faith and trust in God 

Fua Kavenga  fulfilling social duties/ social obligations 

Kainga (Tongan) / Whanau 

(Māori)  

  

Extended families. Sometimes friends are not related by 

blood but are close as they are part of the family. 

Fanau children 

Koloa (Tongan) / Taonga  

(Māori) 

Treasure, and is used in this study as a form of 

materialistic wealth or knowledge 

Molumalu Sacred  

Toli Selecting and picking the fragrant flowers and leaves to 

make the garland 

Tui The process of weaving together the flowers and leaves 

gathered to make the garland or necklace. It involves 

grouping, sorting, and arranging the flowers and leaves 

Luva To give or offer wholeheartedly  

mafana positive warm feeling, energy 

Vahevahe To share 

Ngatu decorated bark cloth or tapa cloth also referred to as a 

“social fabric” 

Fala Pandanus fine Mats  

Faifekau Church pastor, reverend, priest, preacher 
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Chapter One: INTRODUCTION 
 

 

Koe Saame ‘a Tevita 

 

Ko hoku tauhi ‘A Sihova. 

 

‘E ‘ikai teu masiva. 

 

(Koe Tohi Tapu Katoa, 1966, Koe Saame 23:1) 

 

A Psalm of David 

 

The Lord is my shepherd. 

I have all that I need. 

 

(Holy Bible, New Living Translation, 2013, Psalm 23:1) 

 

 

1. Introduction  
 

Pacific peoples comprise Polynesians, Micronesians, and Melanesians (Hau'ofa, 1994). The 

majority of Pacific people in New Zealand were born in New Zealand, with only a third born 

overseas (Pacific Aotearoa Status Report, 2020). Auckland is the most common area of residence 

for Pacific people in New Zealand, with Tongans making up the second-largest group at 25.6 per 

cent and Samoans being the majority at 48.6 per cent (Auckland Council, 2020).  

 

Despite Auckland being known as the most expensive city in New Zealand to live in (Seige, 

2021), Tongans, like all Aucklanders, are required to pay bills and provide for their families 

whilst also meeting their wider social obligations in New Zealand, and back in the Islands.  At 

present, very little published research offers insights into how Tongans manage their multiple 

commitments to relationships, family, and community and meet their own financial needs as 

individuals and family units. This study will address this gap by exploring how Tongans in New 

Zealand protect and build their social well-being (i.e., honouring social norms and expectations 

of their families and communities and how this impacts their financial well-being (financial 

security and stability). This research, therefore, aims to address one key research question: What 

is the relationship between social well-being and financial well-being for the Tongan community 

in New Zealand? 
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A key goal of this research is to understand through the lens of the Tongan people why they do 

what they do. To create a more human-centric practice, it is vital to be empathic. As Kari 

Nelsestuen and Smith (2020) state in The Learning Professional journal, that empathy is both a 

mindset to embrace and a skill to practice (p.59). They point out that while we can never fully 

understand other people’s experiences, we can listen deeply to their perspectives and stories, and 

remove our biases, values, and experiences to uncover their unacknowledged needs (Nelsestuen 

& Smith, 2020). Towards achieving this, an emic or indigenous approach is significant because 

it contributes to the development of universal knowledge and helps us understand our own culture 

and behaviour. As Pruitt (2004) describes, people worldwide can behave in almost any fashion, 

but their preference for one behaviour over another differs from culture to culture. Attributes that 

are dominant in one culture tend to be recessive in another and vice versa (p.xii).   

 

Consistent with an emic perspective, is the phenomenological approach alongside grounded 

theory, whereby the researcher explores lived experiences as understood by the participants 

(Wertz, 2011). The key aspect of the phenomenological approach is how it revolves around what 

is essential to participants and their experiences and the meaning-making of these experiences. 

This study encapsulates participants’ interview narratives through the indigenous methodology 

of Talanoa. Talanoa is “a personal encounter where people story their issues, their realities and 

aspirations” (Vaioleti, 2006 p.21) 

 

Talanoa sessions were intentionally applied for data gathering in this study, alongside the kakala 

framework (Johnsson-Fua, 2014; Thaman,1992) and a qualitative approach to capture 

participants' mo’oni (real, pure, authentic) (Vaioleti, 2006) experiences, views, and opinions. In 

this respect, the research takes an emic viewpoint, as I explore participants’ perspectives through 

a Tongan lens, as one who is also part of the culture being studied.  

 

The target group for the research was anyone identifying as Tongan, living in New Zealand and 

aged 16 –70 years. Potential research participants were indirectly approached through 

advertisements displayed by organisations that currently work with Tongan clients struggling 

financially. This included Auckland-based budgeting services (for example, the Tamaki 

Budgeting Services and Citizens Advice Bureau at Glen Innes). Other not-for-profit 

organisations were approached to advertise the study however, data collection was scheduled for 

a period in which New Zealand was impacted by COVID-19. During “lockdowns” there were no 

responses from most of these organisations.  Initially, a sample of 20 participants was anticipated 

but due to the non-responses from most of these organisations, I reduced my goal to 12 to ensure 
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sufficient participants were included.  One of the participants bought their partner to an interview 

and that person also responded to all the questions, hence the final number of participants was 

13.  

 

During the talanoa sessions, participants highlighted four main values that epitomise the core 

values of the Tongan people and their culture. They are Tauhi Vaa/Vahaá (maintaining good 

relationships with others), fetokoniáki (mutual assistance), Tui mo falala ‘Otua (faith and trust in 

God) and ‘Ofa (Love and generosity). 

 

Like many other Pacific communities, Tongans live as part of a community rather than in 

isolation (McIntosh et al., 2012). In that respect, they tend to have a collectivist perspective. 

Published research exploring financial literacy among Māori found similar key customary values 

that determined how Māori engaged with money, wealth, and savings. For example, Māori often 

based financial decisions on nurturing whanaungatanga (a sense of belonging), collectivism and 

interdependence (Houkamau et al., 2022). The Tongan culture also revolves around relational 

values and the Tongan identity is often defined in association with relationships, family, status, 

cultural obligations, and community responsibilities. The ability to contribute and meet 

obligations to the community and extended family, both in New Zealand and back in the Islands, 

is considered a critical measure of success for Tongan peoples. Although a Tongan may be 

wealthy in terms of money and education, not giving back to the community and meeting family 

obligations indicates a lack of success in the ways that are crucial to the Tongans. Other success 

indicators include connection to the community and having large families is. In turn, these 

measures of success create relational wealth and resources (referred to here as social well-being) 

(Taumoefolau, 2005), while also increasing the expectations on the individual to contribute back 

to those relationships. In other words, there is a reciprocal element to giving. That is, Tongan 

culture carries an expectation that individuals will honour relationships by sharing money and 

resources with members of their families and communities, and in return, they can expect others 

to do the same for them.  

 

Relatedly, families in Tonga rely heavily on those living overseas to provide for them.  There is 

also an unspoken expectation that their families will meet those expectations by sending their 

Tongan-based families, money, and goods. According to a report by the World Bank in 2021, 

37.2 per cent of the Tongan gross domestic product (GDP) is generated by personal remittances, 

(i.e., transfers of money from one person/family to another) (The World Bank, 2021). An earlier 

report in 2011 also highlighted the importance of remittances to Tonga, which made up between 
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30 to 55 per cent of the nation’s GDP in the preceding decade, at an average of 45 per cent. This 

makes Tonga the leading recipient of remittances among the Pacific Island countries to GDP. 

The inflow of remittance reveals the impact of the growing migration due to low-income levels 

and low GDP in Tonga (Lin, 2011) as well as the commitment of Tongans overseas to their 

families back home.    

 

This chapter is divided into seven main sections: (1) Introduction; (2) Aim of thesis; (3) 

Significance of thesis; (4) My Journey; (5) Significance of the timeline of this thesis; (6) Structure 

of the thesis; (7) Conclusion.  

 

1.1 Aims of the thesis 
 

My motivation for this research is first, to understand and articulate social well-being and 

financial well-being through the lens of the Tongan people living in Aotearoa. Secondly, statistics 

indicate that most Pasifika communities are struggling financially, and I want to identify why 

Tongans are in hardship in Aotearoa. Thirdly, I am interested in understanding what Tongan 

people view as wealth, and why. Exploring these issues will help me to understand how the social 

and financial well-being of Tongan people are linked. Listed below are the four main aims that 

guide this study: 

 

1. To understand social well-being and financial well-being from a Tongan perspective. 

2. To identify the causes of financial hardship among Tongans living in New Zealand. 

3. To explore what wealth means to the participants, and why. 

4. To identify the relationship between the social well-being and financial well-being of the 

New Zealand Tongan community. 

 

1.1.2 Significance of this thesis  

This research is amongst the first to focus specifically on Tongan people’s views, opinions and 

experiences concerning their social well-being and its relationship to their financial well-being. 

Determining the relationship between the social and financial well-being of the Tongan 

community in New Zealand has the potential to: 

• Open the eyes and the hearts of Tongans in New Zealand and across the globe to increase 

awareness about the reality of life away from Tonga, such as the pricey cost of living, 
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striving to meet minimum living expenses, while contributing to the community and 

meeting family obligations both in New Zealand and in Tonga.  

• Provide information for Tongans about how to access the financial skills and knowledge 

required to make better financial decisions and succeed financially in a foreign country, 

including, being better prepared for upcoming emergencies and unplanned costs. 

• The study may also increase policymakers’ understanding of social and financial well-

being from the perspectives of Tongans in New Zealand, and hopefully enhance their 

knowledge and cultural sensitivity when dealing with the Tongan community. 

• As a result, future researchers can build on these findings to support and help not only 

the Tongan people in New Zealand but Tongans around the world to thrive financially 

and socially without taking away what Tongans deeply value as people.   

 

1.3 Ko ‘Eku Fononga: My Journey  
 

Chapter One opened with a verse from the Bible. This is a well-known verse memorised by many 

children in Tonga including myself. This bible verse is about King David portraying God as the 

shepherd and seeing himself as a sheep dependent on the shepherd to guide, protect and to 

provide. Looking back on my life, that is how I see myself too. I was born in Papua New Guinea 

but raised in the village of Lapaha, which was the ancient capital of Tonga. My father raised four 

daughters on his own, which is not very common in Tonga. Growing up, we did not have 

everything, yet we did not complain because we had a roof over our heads and there was always 

food on the table, because Dad had livestock and plantations. Family members, neighbours, the 

church, and our community in Tonga helped dad to raise us. God also provided; therefore, we 

did not feel like we lacked any good things in life. In Tonga, if you have family members 

overseas, you are noticeably “better off” because of the additional financial support they provide.  

Our aunty in America often sent money to Dad and boxes of American goods throughout the 

year, which took some financial pressure off our family. We had close bonds with our neighbours, 

our relatives and we also belonged to other groups within the community. There were youth 

groups, church groups, and village groups and almost everyone in the village knew each other. 

We always looked forward to having our families and friends from overseas visiting us during 

holidays, or for other family functions, events, and celebrations. These included Christmas, 

birthdays, funerals, and the inauguration and blessing of church buildings.  

 

My mindset growing up was to go overseas, continue my studies, and be successful like other 

Tongans abroad. Overseas was perceived as the promised land, with access to resources and 
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materialistic wealth that were lacking in Tonga. Fast-forward to 2015 when my family and I 

moved to New Zealand, only to realise that life here is not as easy as I thought it would be. We 

were fortunate to have a place to stay, which was our grandmother’s house. It was a four-bedroom 

house, with a garage and a sleepout. There were thirteen of us living in this house with our 

grandmother, who was 87 years old at that time. My dad who was in his early 60s would leave 

home before 6 am every weekday and on Saturdays to get to work. He worked construction jobs, 

meaning he had to climb scaffolders and do jobs that he did not enjoy as much as his gardening 

in Tonga. Not working was neither part of his being, nor an idea to fancy. There were bills to be 

paid and no free food like in Tonga.  

 

Additionally, almost all the adults in the household, capable of working needed to be employed 

to help with the household bills and meet our individual needs and wants. This meant we all had 

different work schedules and there was hardly any time to sit down as a family and enjoy dinner 

together as we did in Tonga. I looked for a job for over six months before I finally found one. I 

was blessed to be able to serve my local community as a financial mentor. Five years later, I am 

still working in the same industry, yet as a Financial Well-being Coach, helping families in need 

all over New Zealand to build financial well-being and financial capability. During these few 

years of serving my community, I have witnessed first-hand people striving financially. Most 

clients had bills that were in arrears and did not know how to communicate them with their adult 

children living with them to help them. Others choose to contribute their money to family and 

other social events rather than paying their bills. Some were struggling to put food on the table 

or buy their children’s school uniforms.  Most clients I served while working in the community 

were of Pacific descent, mostly Tongans. Part of my job is to help my clients build financial 

capability, offer them insights to make better financial decisions, set financial goals for the future 

and hopefully be debt-free. Yet a common cause of financial struggles is indebtedness due to 

cultural, family, religious and community obligations. While a few are planning toward an 

improved future most tend to remain in financial hardship with no financial goals and 

aspirations. This realisation was the birth of my aspiration to study the relationship between the 

social well-being and financial well-being of the New Zealand Tongan Community.  
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1.3.1 Significance of the Thesis Timeline  
 

This research took place during two major unprecedented events that have caused major upheaval 

and stress for the Tongan people in Tonga, New Zealand, and overseas. The first is the ongoing 

global Covid 19 pandemic, which has been impacting Tongans in New Zealand since March 

2020. It has also impacted important phases of my research in practical ways.  

 

My research was conducted in 2020 when New Zealanders were experiencing a range of 

lockdown levels (lockdown refers to a series of government-mandated restrictions on the 

movements of most community members, to reduce the spread of COVID-19). During 

lockdowns, community members are largely separated from those outside their households 

(Sheen et al., 2021). During the highest lockdown level (Level 4), New Zealanders were asked 

not to leave their homes other than for reasons such as shopping for food or working for essential 

workers, with their children attending school when necessary for childcare.  During Level 3, 

while restrictions were lifted slightly, people were also instructed to stay at home other than for 

essential reasons or for local recreation.  During Levels 1–2, restrictions were further relaxed, 

however, life was still not normal, and people were asked to exercise social distancing and take 

other precautions.  On August 17, 2020, the week I was due to start data collection, New Zealand 

Prime Minister Jacinda Ardern announced that the country would be moving to alert Level 4 at 

11:59 pm that night. New Zealanders were once again required to “stay at home”, with only one 

person per household allowed out to purchase essential items and services. During the year I 

completed this work, the various levels of lockdown meant it was not possible to conduct the 

face-to-face interviews as I had originally anticipated. Not only that, but potential participants 

also likely had other priorities due to the disruption caused by lockdowns which saw people 

change their routines overnight. I had an initial target of 20 participants but due to the non-

responses from most of the organisations I approached to participate in my study, my target 

dropped to 10 participants to meet the university deadline for my thesis research. 

 

The second major event occurred on 15 January 2022 when an underwater volcano (Hunga-

Tonga-Hunga-Ha’apai) erupted in Tonga, creating a tsunami and ash shower that affected eighty-

four per cent of the population in Tonga (Lyons, 2022). Some lives were lost, many were injured, 

and houses were swept away, with some families having to relocate. The tsunami swept away 

boats, livestock, and plantations, the main sources of income and daily food supply for most 

people. According to the Ministry of Agriculture, Food and Forests, the estimated loss to the 

agriculture sector was around US$17 million. The people on the Island of Tonga could not access 
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clean water due to contamination from the ashes of the volcano. Their main communication cable 

was also swept away, and it took them more than a month to restore their connection to the 

internet and the communication network. 

 

A few weeks after the tsunami, the first two cases of Covid 19 were identified and a national 

lockdown came into effect the very next day, 2 February 2022. With the spread of the virus, the 

delivery of aid and the recovery were negatively impacted, causing further delays in the 

implementation of the humanitarian response (Relief Web, 2022). With New Zealand still in 

lockdown and families already struggling financially due to the pandemic, the Tongan 

community in New Zealand were still looking for ways to get support to Tonga. Most families 

were contributing their savings and spare funds they had available to pay for water to be shipped 

to Tonga, along with food and other supplies to other families in Tonga. In Auckland, one of the 

Tongan community leaders, Mr. Melino Maka shared with The New Zealand Herald that he has 

reached out to a number of church leaders, and they have agreed that they must be prepared to 

send aid to Tonga as soon as they can  (Tapaleao, 2022; Tapaleao, 2022). Sela Hopgood (2022), 

the Pacific community’s editor for the Spinoff (a New Zealand web-based news platform) 

reported on the initiative by The Aotearoa Tonga Relief Committee to send supplies to Tonga. 

The cost of shipping was waived due to the support of Sir Michael Jones and Matson Shipping.  

Phil Goff, the Auckland Mayor approved containers to be stationed at Mt. Smart Stadium ready 

for families in Auckland to send supplies and aid to Tonga. These are just a few examples of how 

the Tongan families live as a community and will try their best to tokoni (help) not only their 

families and friends here in Aotearoa but those that remain in Tonga. This is a practical way to 

show their ‘ofa (love) towards their kainga and the fonua (nation). 

 

The following quotes provide insights into how Tongans operate as a collective rather than 

looking after their personal interests.  

 

 My cousins in Tonga told Mahe that they were down to their last pot of food as they 

were feeding close to 60 people in their house. Therefore, our donations of food and 

water matter: by supporting our own family, they’ll be able to support those most 

vulnerable in their village. (Hopgood, 2022) 

 

 The families present were Tongan to non-Tongan, which was heart-warming to see. I 

drove away from Mt Smart with my cup full, knowing that my family in Tonga will be 



9 

 

able to eat and serve other families who have sought shelter in their homes. (Hopgood, 

2022) 

 

Although it is easier for Tongans living overseas to turn a blind eye to their families and friends 

living on the Island, as a Tongan I feel it is not morally right to do so. This reflects the core values 

of the Tongan people: the ófa (love and generosity), fetokoniáki (mutual support), and tauhi 

vaha’a /vaa (maintaining good relationships with others). Despite their own hardships, many 

Tongans residing in New Zealand did not see this as an excuse. Instead, they looked for ways to 

support their families and friends in need. This is because of their tui mo falala ‘Otua (faith in 

trust in God), their belief in God to provide and make way rather than holding on to what they 

have in their hands. 

 

This thesis will not go into intricate detail about Tongan history or the Tongan culture and values 

as that is outside the scope of this study. The research centres on the personal views of Tongans 

living in New Zealand. It is also limited to individual perspectives and does not include the views 

of the government, institutions, and other researchers. As a researcher, I believe that 

understanding the subjective perspectives of individuals is important to answer the core research 

question, “What is the relationship between social well-being and financial well-being for 

Tongans in New Zealand?”. I reflected on the research question deeply, and it generates a range 

of possibilities. Is it possible that investing in relationships (i.e., social well-being) comes at the 

cost of financial well-being? Or perhaps the opposite is true, i.e., investing in social well-being 

(i.e., supporting others) is seen as a way of ensuring financial well-being (due to the expectations 

for reciprocity). To understand, I need to explore the relationship between these two imperatives 

from the perspectives of those who are balancing them in their day-to-day lives. Nevertheless, 

further research will be necessary as this study does not represent all the Tongan population 

within New Zealand.   

 

1.4 Structure of the thesis  
 

Chapter One Introduction describes the inspiration for this thesis. This chapter highlights the 

significance of this research which, to my knowledge, is the first study to focus specifically on 

the relationship between social well-being and financial well-being for Tongans in New Zealand. 

The chapter also outlines the personal journey of the researcher and her growing passion for this 

field of study since moving to New Zealand with her family.  
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Chapter Two provides the context of this study. It discusses the background of the Tongan 

people as part of the growing Pacific population in New Zealand. It further describes the Tongan 

population in New Zealand according to recent New Zealand statistics and other findings from 

around the globe. Core Tongan values are also introduced in this chapter to bring clarity to how 

they impact the decision-making of most Tongan people.  

 

Chapter Three, the Literature Review explores definitions for the key concepts of this study. 

These three main concepts are well-being, social well-being, and financial well-being. This 

chapter also discusses other relevant reports and studies of Tongan values and their influence on 

the Tongan people’s behaviour and views around money, wealth, well-being, and relationships. 

 

Chapter Four: Toli Methodology describes the data-gathering processes and tools used to 

deliver this qualitative research. This chapter explains the recruitment process, the data 

collection, and the data analysis. The aims of this study and the research questions that facilitated 

the direction of this study are also discussed in this chapter. It further explains the talanoa 

approach and the Kakala research framework, which are shown to be ideal models for this study. 

Finally, the chapter summarizes the ethical considerations for the study.   

 

Chapter Five: Tui -Data Analysis presents an in-depth discussion of how the collected data 

were analysed. The processes utilized to obtain the main themes are described, including the six 

key phases of thematic analysis introduced by Braun and Clarke. 

 

Chapter Six: Luva - Results and Findings present the discoveries that emerged from this 

research. This chapter reports the views, opinions, and perspectives of the participants gathered 

through the talanoa that took place. The chapter is categorised into two main sections. The first 

section introduces each participant and their excerpts during the talanoa sessions. Themes and 

subthemes generated through the thematic analytical process are discussed in the second section.  

 

Chapter Seven: Luva -Discussion and Summary recapitulate the key findings of this study. It 

also reviews the answer to the research question: “What is the relationship between the social 

well-being and financial well-being of the New Zealand Tongan Community?” The limitations 

of this study will also be discussed in this chapter, which will conclude with, self-reflection and 

suggestions for further research in this field of study. 

 



11 

 

1.4.1 Conclusion  

 

This first chapter of this thesis introduced the main objective of this study, which is to understand 

the relationship between social well-being and financial well-being through the lens of Tongan 

people in New Zealand. It also discussed the significance of this thesis, the timeline, and the 

personal journey of the researcher leading to the birth of the research question. The chapter closed 

with an outline of the thesis structure.  
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Chapter Two:  The Tongan Context 
 

Koe Saame ‘a Tevita 

 

‘Oku ne fakatokoto au he ngaahi toafa lau mukomuka 

‘Oku ne taki au kihe ngaahi vai fakanonga. 

 

(Koe Tohitapu Katoa, 1966, Koe Saame 1:2) 

 

A Psalm of David 

 

He lets me rest in green meadows: 

He leads me beside peaceful streams. 

 

(Holy Bible, New Living Translation, 2013, Psalm 23:2) 

 

2. Introduction  
 

This chapter presents the background of the migration of the Tongan people to New Zealand. It 

will also discuss some of the many values held by the Tongan people as part of their culture. 

 2.1 Tonga and the Pacific  
 

The term “Pacific peoples” is applied to the diverse cultures of people from Polynesian, 

Melanesian, and Micronesian countries. There are similarities across Pacific cultures and values, 

however, that does not imply homogeneity (Ministry for Pacific Peoples, 2021). Pacific peoples 

are described as an integral part of Aotearoa New Zealand society, making up eight per cent of 

the country’s population with approximately 382,000 currently residing in New Zealand 

(Ministry of Pacific Peoples, 2020). The New Zealand census classifies the Pacific population 

into 17 distinct ethnic groups. The largest ten Pacific groups by population are Samoan, Tongan, 

Cook Islands Māori, Niuean, Fijian, Tokelauan, Kiribati, Tahitian, and Papua New Guinean 

(Pacific Aotearoa Status Report, 2020). According to the recent Pacific peoples' status report, 

most Pacific peoples in New Zealand were born in New Zealand (Ministry of Pacific Peoples, 

2020). The Pacific community is known for its youthful population since most are aged 25 years 

old and under. Additionally, the rate of population growth for Pacific peoples remains faster than 

the growth rate of the overall New Zealand population (Pasifika Proud, 2016). 
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The people of the Pacific, commonly referred to as “Pacific Islanders”, began arriving in New 

Zealand in the 1960s to work as labourers (New Zealand History, 2021). Why were they 

prompted to leave their Islands, their rent-free homes, where there is almost no homelessness and 

lack of food? At home, family bonds were strong and there was a flow of resources between 

people (Small, 2011). Yet Pacific peoples chose to cross the world’s largest ocean, live in 

alienating places, learn, cope with, and adapt to a new way of living. Why? The late Prime 

Minister of Western Samoa (1976–1982), Tui Atua Tupua Tamasese, stated three main reasons 

why the Pacific people saw New Zealand as their “land of milk and honey”. The first reason 

given was employment opportunities, the second was money, and the third was their children’s 

education, with hope for a brighter future (New Zealand History, 2021). These reasons hold true 

for the People of Tonga, not only in New Zealand but all over the globe. There are fewer 

opportunities in Tonga to obtain tertiary education and a well-paid job, compared to overseas 

(Small, 2011).  However, while many indicators suggest life in the Pacific Islands is at “third-

world standard”, most Polynesian people live in abundance, through sustainable small-scale 

farming, fishing, and relevant family networks, such as those in Tonga and Samoa, which have 

access to money and other resources through remittances and gifts. Unlike other Pacific Islands, 

Tonga and Samoa have crafted adaptable and sustainable economic lives (Salesa, 2017).  

 

2.2 The People of Tonga  
 

Tonga is known as the last surviving Polynesian Kingdom and has remained a constitutional 

monarchy (Small, 2011). Tonga joined the British Commonwealth in 1970 as an independent 

country, before which it was a protected state of the United Kingdom. Three thousand years after 

the first voyagers settled in Tonga, Tongans started to leave, travelling overseas to the United 

States, Australia, and New Zealand to work and return home. Later, however, they tended to live 

permanently overseas. Despite the higher birth rates in the early 1980s, Tonga began to lose its 

population to these overseas labour markets. Hence, now in the twenty-first century, there are 

more Tongans living overseas than in Tonga (Small, 2011). The recent census (2018) revealed 

that 64.4 per cent of Tongans in New Zealand were born in New Zealand, with only 35.6 per cent 

born overseas. Within this group, 90 per cent speak English and only 39 per cent speak two 

languages (Stats NZ, 2018). Tonga and New Zealand have a long history together, for more than 

50 years. This relationship is underpinned by the large number of New Zealanders of Tongan 

descent who are living in New Zealand. Tongans in New Zealand also contribute to all facets of 
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New Zealand society. These areas include business, politics, sports, arts, media, and academia 

(Ministry of Foreign Affairs and Trade, 2019). 

According to the 2018 New Zealand census, 75.7 per cent of the Tongan population reside in 

Auckland, while 24.3 per cent live in other areas of New Zealand (Auckland Council, 2021). The 

Pacific community is known for its youthful population, with most Pacific peoples aged 25 years 

and under. Additionally, its rate of population growth is still faster than the growth rate of the 

overall New Zealand population (Pasefika Proud, 2016). 

Moreover, the adult labour force of the Tongan population in New Zealand is relatively low 

compared to other ethnic groups. According to New Zealand census statistics, only 47.7 per cent 

of adult Tongans are full-time employees, 12.2 per cent are employed part-time, while 33 per 

cent are not in the labour force and 7.1 per cent are unemployed (Stats NZ, 2018).   

Like many other Pacific peoples in New Zealand, a large number of Tongan employees work in 

labouring jobs or semi-skilled occupations, such as process workers. Process workers are 

typically in low-paid jobs, working in manufacturing or warehouse settings doing routine tasks 

as part of a production line or process.  This form of employment has a historical foundation, as 

Tongans were brought to New Zealand to bolster the labour force during the post-war industrial 

boom in New Zealand. According to Salesa (2017), these jobs were either unattractive or 

undesirable and could not be filled by the New Zealand workforce (Salesa, 2017).  

When comparing Tongan occupations to those of other Pacific peoples, the number of labourers 

and process workers among Tongans is 2.1 per cent higher than the overall number for Pacific 

peoples. Tongans have more technicians, trade workers, community and administrative workers, 

machinery operators, and drivers in their population than other Pacific peoples in New Zealand 

(Stats NZ, 2018).  

The first Tongan workers to arrive in New Zealand sent a portion of their income to support 

families back in the Islands, and this is still the case today (New Zealand History, 2021). Recent 

figures show the median income of the Tongan ethnic group was $21,000 in 2012 (Stats NZ, 

2018). Census statistics also reveal that overall, 11.6 per cent of Pacific peoples earn zero income, 

while the corresponding figure for Tongans is 14.1 per cent. Additionally, only 4.8 per cent of 

the Tongan population earns $70,001–$100,000 annually. Interestingly, the 2018 census reports 

that 82.1 per cent of the Tongan population engage in unpaid household work, which includes 

gardening, cleaning, cooking, and repairs. Furthermore, there are more females than males in this 

category. It has also been identified that 62.4 per cent of the Tongan ethnic group are not engaged 

in either part-time or full-time study. However, when compared to other Pacific peoples in New 
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Zealand, Tongans show a slightly higher proportion of study participation than Pacific peoples 

overall. According to the 2018 New Zealand census report, 25.6 per cent of the New Zealand 

Tongan population have no qualifications, with only 7.2 per cent holding a bachelor’s degree and 

level 7 qualification (Stats NZ, 2018).  

 

Table A: Population counts for the Tongan and Pacific Peoples ethnic groups, 2006–18 

Censuses 

 

 

 

Table A shows the total population of the Pacific people, which is 381,642. It also shows that 

82,389 are of Tongan descent (Auckland Council, 2021).  

 

In summary, Tongan people and other Pacific peoples, are more likely to be employed in low-

income, low-paid work in New Zealand.  Tongans (particularly women) report a very high level 

of unpaid labour for their families. Moreover, Pacific peoples are a growing population that is 

predicted to continue to grow due to a higher birth rate and increases and migration. It is crucial 

to be aware of the growth and characteristics of the Pacific community in New Zealand because 

they continue to play an important role in the nation’s social and economic landscape (Ministry 

for Pacific Peoples, 2021).  

 

 

 

Note: Table adapted from Stats New Zealand (2018) 

 

2006 (count) 2013 (count) 2018 (count) 

Tongan 50,478 60,333 82,389 

Pacific Peoples 265,974 295,941 381,642 

 



16 

 

2.3 Tongan Values - ‘Ulungaaga fakatonga - Tongan way of life 
 

The ‘ulungaaga fakatonga (Tongan way of life) embodies the Four Golden Pillars of Tongan 

society. They were primarily introduced in 1964 by the late Queen Salote Tupou III as the Faa’i 

Kave’i Koula – Four Golden Pillars. They are faka’apa’apa – respect; mamahi’i me’a – devotion 

or loyalty, loto to – humility and submissiveness and tauhi va – maintaining good relationships 

with others (Alliance Community Initiatives Trust [ACIT], 2018).  

 

  2.3.1 Tongan value of Tauhi Va/Vahaá 
 

Dr. ‘Okusitino Mahina, a Tongan anthropologist, described the creation of harmony or beauty 

when there is a symmetrical or mutual exchange of tauhi va. Va means the space between two 

bodies or entities, and tauhi is the nurturing and maintaining of the va. This harmony is enhanced 

when maintained (tauhi) throughout all Tongan society. Mahina (1992) describes the horizontal 

va in Tongan society across immediate family and kainga (extended family). An example of this 

va is the veitapui (the fefaka’apa’apa’aki or mutual sacred respect in the brother and the sister 

relationship and tapu (prohibition) (Fa'avae, 2019). Furthermore, other Pasifika scholars cite the 

centrality to veitapui of the spiritual connection with the divine, ancestors, family and kainga 

(wider community) and the natural environment. Veitapui is a “sacred space [linked to] a life 

philosophy of living in harmony and balance” (Koya-Vaka’uta, 2017). Helu (1999) impeccably 

conveys kainga as generations (to’utangata) that are interwoven and multi-layered. 

 

 Additionally, the vertical va, as described by Mahina, is the va to the ‘eiki. In the Tongan context, 

‘eiki encompasses those above you such as ‘Otua (God), Ha’a Tu’i (royalty) and the Ha’a 

hou’eiki nopele (nobles). In the immediate family, it is the mehikitanga (aunties: the children’s 

father’s sisters) and the oldest paternal sister (or the oldest mehikitanga is the fahu) has the 

highest status. At family functions such as weddings, birthday celebrations or even funerals, she 

is offered the best gifts from her brother and his family. The nurturing of the va is achieved 

through performing and fulfilling social duties or fatongia. It also becomes a source of langilangi 

(honour) and dignity. Langilangi is similar to the Māori concept of status or mana, which is 

achieved through social accomplishments and success rather than the personal or individual 

accumulation of possessions (Henare, 2014). A person with mana in the Māori context is 

someone who has a presence, prestige or standing in some way. According to the New Zealand 

Ministry of Culture and Heritage (2012), mana can be inherited or acquired. An individual can 

increase their mana or lose it through their actions. Therefore, mana both reflects and influences 
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the behaviour of Rangatira (chiefs), who seek to uphold their mana as well as the mana of the 

people they lead through culturally appropriate leadership choices that benefits the collective and 

reflects well on their collective. social standing. Another parallel Māori value is the exchange of 

gifts to establish and maintain social bonds as well as fulfil obligations. Utu is a Māori term for 

maintaining balance and harmony, sometimes through revenge when a wrong has been done and 

must be corrected to restore the social relationship. Balance can also be restored through a form 

of gift exchange (New Zealand History, 2012). These similarities in concepts and language reveal 

the connections between Polynesian peoples through shared meanings associated with the gift 

exchange.   

 

A significant Tongan phrase highlighted by Dr. Tevita Ka’ili (2005), a Tongan socio-

anthropologist, is “tu’a e sino ka ‘oku ‘eiki ‘a e fatongia”. This translates as a person can be a 

commoner but his fua fatongia /Fua kavenga (fulfilling social duties) has chiefly status. Fulfilling 

social duties is a mark of good citizenship through abiding by the ‘ulungaanga fakatonga (The 

Tongan way of doing things). As with mana for the Māori people, the way Tongan people fua 

kavenga is a form of mana or pride whereby they sustain, maintain, and restore relationships, 

and tauhi their va by exchanging gifts, portraying their Tongan values and heritage, and holding 

their status and pride not only as a Tongan commoner but as a tangata’i fonua (citizen) (Ka'ili, 

2005). 

The quote below is from a Tongan PhD candidate, Faka’ilonga Taumoefolau. Here he shares 

how his mum taught him the Tongan values and their significance to Tongans regardless of where 

they are in life.  

She instilled in me at an early age how important education is but also the values and 

principles of being a Tongan. Pride comes with humility, determination comes with 

endurance, and you must know your responsibility amongst the family. (Hirashon, 

2019) 

Through their active practice of the ulungaaga faka – Tonga, Tongans portray and inhabit the 

four golden pillars of faka’apa’apa, mamahi’i me’a, loto too, and tauhi vaa (Alliance 

Community Initiatives Trust [ACIT], 2018).  
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2.4 Tongan Social Settings  
 

To further understand Tonga, it is important to comprehend the hierarchy involved in the setting. 

Tongan society has three main classes of people: Ha’a Tu’i (Royalty), Hou’eiki Nopele (Nobility) 

and Ha’a Tu’a (Commoner). As with wider society, the family (famili) in Tonga is hierarchical. 

The father (tamai) is the decision-maker or head of the family (‘ulu ‘o e famili), and other 

members of the family are to listen to him, wait for instructions and ask for permission before 

they act on important family matters (fakaongoongo) (Tongan Working Group, 2012). On the 

other hand, Tonga is also a matriarchal society since women are held in high esteem and their 

position is honoured compared to women in other Pacific Islands. The brother is referred to in 

Tongan as fa’etangata or fa’iteliha’anga. This means that his sister and her children are free to 

do as they please with his possessions. Although it can seem harsh from a distance, this is a 

reciprocal relationship and the va is maintained and nurtured through the four golden pillars of 

‘ofa, faka’apa’apa, loto-too and mamahi’ime’a (Tongan Working Group, 2012). Other forms of 

Tongan social status (tu’unga) are determined by birth, marriage, and leadership positions in the 

government, church, or community (MacIntyre, 2008). On the other hand, while people benefit 

from their statuses, kinship reciprocities and the opportunity to migrate overseas and send items 

and money back to their families, it has been argued that some become excessively burdened by 

these statuses and kinship ties. There is a constant reformulation of the fulfilment of kinship 

obligations or fatongia and kavenga to accommodate the friction between the increasing need for 

cash and the desire to tauhi the va, their tu’unga and their mana through honouring and 

maintaining these relationships (Small, 2011). 

 

2.5 The relationship between Tongan people and money  
 

In the nineteenth century, money was introduced to the Tongan people by European missionaries. 

The Tongan commoners used cash in their interactions with the Europeans, but it was not 

common for Tongans to use money to transact within their communities. Money was reserved 

primarily to purchase Western commodities and imported products including imported food, 

therefore both money and foreign items came to symbolise prestige and indicate status. For 

instance, although Tonga was an agricultural society, in 1909 one of the biggest expenditures in 

Tonga was on imported foods. This was because imported food and goods were associated with 

status. They signified a higher, more prestigious, and chief-like lifestyle, as well as signifying 

access to sought-after items and resources (Small, 2011). Historically, only the ha’a tu’i and the 
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ha’a hou’eiki nopele had an excess of these items before them being available to the commoners. 

For instance, the first Tongans to travel overseas were the chiefly people; the first king of Tonga, 

George I, travelled to Australia in 1853. From that time, an overseas education, overseas product, 

or visit came to embody nobility. In 1929, the only Tongan to own a car was the queen, with the 

only other cars owned by Europeans (Small, 2011). Over generations, access to imported goods 

and commodities became increasingly associated with success and wealth. By the 1980s, 

symbols of local success and respect were a fine house, a truck, a salaried job, and an advanced 

degree. Small’s (2011) study elucidates the relationship between access to imported food and 

wealth and confirmed that more than 50 per cent of the Tongan family income was spent on food, 

despite Tonga being an agricultural society. The latter is interesting as Tongans living in Tonga 

can be self-sufficient and grow their food, or access food via farming and fishing but chose to 

purchase imported items and food, nonetheless. It is also evident that imported food played a 

huge role in traditional ceremonies. It has become so infused that the Tongan people could not 

fua their fatongia without the involvement of imported food and items.  

 

 2.6 Tonga and Wealth Creation 
 

Wealth maximisation is achieved when goods and other resources are in the hands of those who 

value them most, when someone values a good more there is a willingness to pay more money 

(or in the equivalent of money) to have it (Dworkin, 1980). While wealth in New Zealand is 

measured according to money in bank accounts, and assets such as housing and land, other forms 

of wealth also need to be valued through the lens of cultural imperatives and norms. There are 

customary perspectives on wealth that diverge from the western way of thinking, which has a 

largely individualistic basis (Rashbrooke, 2015). For many Pacific economies including Tonga, 

financial wealth is just one aspect of well-being and non-financial factors are equally, if not more 

important. These factors are relationally oriented and include loyalty and the preservation and 

honouring of relationships with friends and families, as well as participation in the wider 

community (Families Commission, 2012). However, some view Pacific wealth and economies 

as something to be adapted or/and integrated with western understandings of wealth and financial 

systems (Auckland Council, 2015). 

Small (2021) studied ‘Olunga, which is the pseudonymous name of the village I grew up in. It 

was the first capital of Tonga before the capital moved to Nuku’alofa. She found that although 

most households of the village farmed, with 70 per cent of the males in the village spending most 

of their time farming, less than 17 per cent of the village derived their income from the sale of 
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crops. This statement is surprising, yet it highlights the perceived status of money received from 

other sources, including remittances, rather than from agriculture itself (Small, 2011).  

 

Fundamentally, a traditional form of wealth made by women consists of pandanus fine mats 

(fala) and ngatu, the Tongan name for decorated bark cloth or tapa cloth also referred to as a 

“social fabric”. Originally, tapa cloth (ngatu) was the exclusive possession of chiefs, and 

commoner women would gather and make them according to the chiefly women's instructions, 

such as how much should be made and for what purpose. Eventually, chiefly fortunes became 

more dependent on the government and their interests and their rights to the production of ngatu 

by commoners began to decline. Against this background, the birth of Koka’anga came to light. 

This is the cooperative commoner group for making tapa-cloth (Small, 2011).   

 

Furthermore, Small (2021) also emphasised that ngatu-making is collective work, and it cannot 

be done individually. The making of ngatu involves patience, time and relationship building 

between the women involved. Women spend their day at the koka’anga (the process of making 

ngatu). Ngatu is made from the inner bark of Hiapo (paper mulberry tree). The pieces of bark are 

beaten with a mallet, widened, and joined together to make larger pieces of cloth this is a labour-

intensive process that requires the efforts of many people to produce. With the long procedure of 

koka’anga and all the hard work, the items are prized and are sold or gifted once completed. It is 

interesting to note that ngatu represents the ability for people to work together to produce the 

items, further symbolising the value of relationships as a signifier of success.   

 

Tongan women will sell ngatu for extra cash to meet the family’s obligations, or ngatu will be 

given as gifts for special occasions such as weddings or funerals. These gifts are both symbols 

and evidence of the family’s ability to meet their obligations to others. This process of offering 

gifts bestows and cements relationships between givers and receivers. If the women cannot attain 

or produce enough ngatu for their obligations, they will have to buy them which is very 

expensive. Thus, ngatu is a treasured possession for Tongan women; it represents cultural wealth 

and is a highly valued cultural gift, with many roles depending on the context and purpose of the 

ritual.  

 

In the 1930s these fine mats and ngatu would be piled in the women’s rafters for all visitors to 

see and admire because such traditional items or koloa symbolize respect and wealth. In the 

1980s it became increasingly common to exchange tapa cloth for money to pay for costly items 

such as school fees and airline tickets (Small, 2011). Interestingly, Small mentioned in her book 
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that tapa making had become democratised and monetised, based less on status and more on 

financial means. Thus, over time the tapa-making process has shifted from representing the 

relationship of chiefs to commoners to commoners’ relationships with each other. For instance, 

it was once used as a form of tauhi va, a ceremonial gift to fulfil family obligations or fatongia 

(Small, 2011).  

 

Tongan gift exchange is based on ‘ofa (love and generosity), faka’apa’apa (respect), 

and fetokoni’aki (mutual assistance). All kin, quasi-kin, and political relationships are 

expressed in some combination of these terms. (Evans, 2001, p. 57) 

 

As discussed by Horan (2013), in Pacific communities, identity and self-worth are strongly 

anchored to the ritual economy (such as the making and gifting of ngatu) and not the cash 

economy. The traditional wealth of the Tongan community such as textile wealth (koloa) is a 

significant form of globally transferred wealth, which might be overlooked if the focus is 

primarily on the movement of cash and consumer goods (Addo, 2015). In the Tongan context, 

women were not just considered producers of offspring and carers for families, they were also 

regarded as strong contributors to the family unit. Historically women positioned themselves 

economically and politically within the society of producers because they were facilitating the 

fulfilment of multiple traditions and customs that were ideal for the Tongan culture through the 

koloa tradition (Ákolo, 2018).  

 

With migration and globalization where almost, everyone has a relative or some sort of 

connection overseas, away from their homeland, Tonga is suspected that an association with 

foreign individuals (European or Palangi – people with white skin) and foreign materials are 

considered a form of higher status (Manuátu, 2018). There is a common belief among many 

Tongan people in Tonga that once you live or have families who reside in a foreign country, 

particularly in developed countries you have more money, and you are better off than others 

financially.  

 

One of the intensely debated wealth transfers from migrant populations to their home countries 

is through remittances. Others have questioned whether wealth is also transferred in the opposite 

direction – from homeland to host land – and in various forms (Addo, 2015). Remittances are 

sent as gifts to kin and country, sometimes it is for personal investment to maintain land rights 

and prepare for retirement. However, some elderly Tongan people tend to remain overseas 

because their children and grandchildren are not in Tonga. Therefore it is evident that second-
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generations overseas are likely to not have close connections to Tonga as those that migrated 

from Tonga (Lee, 2006) It is imperative to acknowledge diversity in knowledge systems, 

histories, beliefs, languages, protocols or customs, and identities the indigenous people  

(Lavallee, 2009)  

 

Conclusion  
 

To conclude, whilst financial wealth and abundance of money are necessary for well-being, other 

non-financial factors are equally or not, more important to the Tongans and other Pacific 

economies. These factors include the preservation of their culture, honouring of relationships and 

participation in the wider community. As this may seem like an obstacle to thriving in the western 

and modernized world, it is part of their welfare, confidence, and identity.  
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Chapter Three: LITERATURE REVIEW 
 

 

Koe Saame ‘a Tevita 

 

Ko hoku laumalie ‘oku ne fakafoki: 

‘Oku ne taki au ‘I he ngaahi hala ‘o e ma’oni’oni 

Ko hono ‘uhinga e 

Ko hono huafa pe. 

 

(Koe Tohitapu Katoa, 1966, Koe Saame 1:3) 

 

A Psalm of David 

 

He renews my strength. 

He guides me along the right paths, 

bringing honour to his name. 

 

(Holy Bible, New Living Translation, 2013, Psalm 23:3) 

 

 

3.1 Introduction  
 

This chapter explores other existing pieces of literature on well-being, social well-being, and 

financial well-being and how they connect to the Tongan context. The chapter also discusses 

research from other Pacific countries that is relevant to Tonga. It will further elaborate on other 

Tongan dialects and phrases including the journey of Tongan people and their behaviour towards 

money. Finally, the findings and the gaps in the current field of study concerning the Tongan 

context are highlighted.   

3.2 The concept of Well-being 
 

Well-being is a complex concept, and it is perceived differently across cultural groups. It is also 

measured and categorised differently across countries, institutions, and organisations (Kennerley, 

2020).  This section reviews a range of well-being models and approaches adopted in New 

Zealand and internationally.  

 

Subjective well-being data for New Zealanders published by Stats NZ is organised into seven 

categories as follows: Ability to be yourself, Family Well-being, Experienced Well-being, Hope 

for the future, Life Satisfaction, Locus of Control and Sense of purpose (Stats NZ, 2022). These 

categories are individually reported on their website, with some still undergoing research. 
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Additionally, in their first Wellbeing Budget report in 2019, the New Zealand Government define 

well-being as ‘when people are able to lead fulfilling lives with purpose, balance and meaning 

to them’. This definition support Kennerley’s argument that individuals define well-being 

differently. Because balance, purpose, and fulfilling lives are centred at the individual level, well-

being is a concept that is near impossible to translate into policy that can be implemented 

effectively across an entire population – as individuals’ perceptions of well-being will differ 

markedly (Kennerley, 2020). 

The Foresight Project, which stems from the UK Government’s Foresight programme uses 

evidence from across a wide range of disciplines to analyse and develop policy options to address 

key issues related to well-being that impact on the UK society (Aked, Marks, Cordon, & 

Thompson, 2009). The project provides a further summary of what is meant by well-being 

towards communicating the evidence base for improving people’s well-being. This report 

identifies the concept of well-being as comprising two main elements: feeling good and 

functioning well. Feeling good relates to having a positive experience of life as marked by 

curiosity, engagement, feelings of contentment, enjoyment, and happiness. Other attributes such 

as having a sense of purpose, experiencing positive relatives, and having some control over one’s 

life are vital contributions toward well-being and functioning in the world (Aked, Marks, Cordon, 

& Thompson, 2009).  

The Pacific worldview of well-being has also been studied, mostly by the health sectors in New 

Zealand and around the world. Pacific scholars have significantly influenced the understanding 

of well-being from Pacific perspectives using models of health and well-being. One of the leading 

health and well-being frameworks is the Fonofale model (see Figure A) developed by Samoan 

academic Fuimaono Karl Pulotu-Endemann (2001). This model uses the metaphor of the Samoan 

Fale, whare, buru, or house to demonstrate the Pacific worldview of well-being and illustrate the 

concept of wellness. The depiction of the Samoan meeting house (Figure A) signifies the stability 

of the core structure formed by the foundation, posts, and roof (Suaalii-Sauni, et al., 2009). The 

components of the fale do not stand in isolation; they are all supported and depend on each other. 

The roof of the fale represents culture − the beliefs, and value systems that provide protection 

and shelter for Pasifika families. It incorporates both traditional and western ways of doing 
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things. The foundation or floor of the fale represents family or aiga (Samoan), Kainga (Tongan). 

The family consists of the 

nuclear family, extended 

family and any other person 

who is connected to you 

through agreement or 

partnership. Family is 

believed to be the foundation 

of all Pacific Island cultures 

(Pulotu-Endemann, 2001). 

 

The four pillars or pou 

support and connect the roof 

and the foundation. These 

pillars connect the family to 

culture because they are 

dependent on each other. The pillars represent the physical, mental, spiritual, and other. The 

physical pillar refers the well-being in terms of physical health and the body. The spiritual pillar 

encompasses Christianity and traditional spirituality, both of which enhance the sense of well-

being. The mental pou relates to emotional well-being, including behaviours, mind, and thoughts. 

The fourth pou is named others and covers aspects including gender, age, status, and 

socioeconomic circumstances (Pulotu-Endemann, 2001).  

 

The three elements that surround the fale are environment, time, and context. The environment 

is the physical setting, no matter where that is. Time and context represent a point in time and 

the surrounding political, legal, social-economic, and personal context that shapes a person. The 

Fonofale model offers a holistic approach to health and well-being, embracing and 

acknowledging the Pacific perspective to address mental, physical, and spiritual well-being 

(Rovoi, 2020). 

 

The New Zealand Health promotion organisations and agencies in New Zealand have adopted 

the Five Ways to Well-being (see Figure B) message, developed by the Centre of Well-being at 

the New Economics Foundation in 2008. They are: Connect, Be Active, Take Notice, Keep 

Learning and Give. This model is utilized in New Zealand as a framework to promote well-being 

in families, individuals, workplaces, and communities (Mental Health Foundation of 

Figure A: The Fonofale Model of Health  

Note: Image from Pulotu-Endemann, F. (2001). Fonofale 

Model of Health. 
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NewZealand,2022).

 

Different cultures have traditional inherent 

insights regarding what is essential to 

achieve individual, family and community 

well-being (Wright & Pascoe, 2015). In 

the Tongan context, well-being means that 

‘atamai (mind), laumālie (spirit) and sino 

(physical) are napangapanga mālie (in 

balance). Potupotumālie is another way of 

expressing napangapanga mālie, the 

difference being that potupotumālie draws 

attention to the components or elements 

that are in balance (Havea, Alefaio-Tugia, 

& Hodgetts, 2021).  

 

Similar to the Fonofale model, Te Whare 

Tapa Wha (Figure C) is the Māori holistic model of health and well-being introduced by Sir 

Mason Durie in 1984 to provide a Māori perspective on health. The Wharenui (meeting house) 

symbolises the four dimensions of well-being, which are: taha tinana (physical well-being), taha 

hinengaro (mental well-being), taha wairua (spiritual well-being) and taha whanau (family well-

being). These four walls are connected to the whenua (land/environment) or the roots that form 

these four dimensions. It is essential to recognise that these are strong foundations with four equal 

sides. Therefore, should one of the four dimensions be missing or in some way damaged a person 
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or a collective may subsequently 

become unwell or unbalanced 

(Ministry of Health New Zealand, 

2017).    

 

Additionally, the Fonua Pacific Model 

(see Figure D) of well-being was 

introduced by Sione Tu’itahi (2007), 

an Executive Director in the Health 

Promotion Forum of New Zealand. 

The fonua model incorporates five 

dimensions and five levels of well-

being. Fonua represents the land and 

its people and their ongoing 

relationship. This concept is common 

to other Pacific nations. It is known as 

vanua in Fiji, fanua in Samoa,‘enua in 

the Cook Islands, and whenua in the Māori language. The five levels and five dimensions in this 

model are interdependent but they complement each other (refer to Figure D). The first dimension 

at the taautaha (individual) level is Laumalie (Spiritual). The second dimension is atamai 

(mental) at the famili (family) level. Sino (physical) is the third dimension, occurring at the kolo 

(local) level. Fourth is the Kainga (community, kinship) dimension at the Fonua (national) level, 

and the fifth and final dimension of the fonua model is ‘atakai (environmental) with mamani 

(global) as its corresponding level (Tu'itahi, Fonua, a Pacific Model, 2007).  This model is 

intended to illustrate the connectedness of the web of life and the interdependence of the 

relationships between the dimensions and levels of well-being. To achieve and maintain holistic 

well-being, all five dimensions must be equally cared for (Talemaitoga, 2010).  

 

Finally, the New Zealand Treasury (2022) recently introduced its Living Standard Framework 

(LSF) (see Figure E), which captures many of the things that matter to New Zealanders’ 

wellbeing, now and into the future. This framework is based on feedback from stakeholders and 

reflects concern for cultural and children’s well-being, considering te ao Māori and the Pacific 

cultures.  
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The New Zealand Treasury aimed to incorporate the most important concepts, with the intention 

of using LFC alongside in-depth frameworks such as the Fonofale and the Ha Ara Waiora 

perspectives of well-being. The main components of this framework revolve around individual 

and collective wellbeing, with consideration given to institutions and governance and the wealth 

of Aotearoa New Zealand, which includes aspects of wealth not captured in the national accounts, 

such as human capability and the natural environment (The Treasury, 2022).   

 

Figure E builds on the 2018 LSF, which only had two layers representing societal capital and 

current well-being. The current framework encompasses three layers as illustrated in the diagram, 

using other complementary frameworks in conjunction with each other to better understand the 

distinctive nature of wellbeing in different communities in New Zealand. The three main 

indicators were developed from a variety of sources such as the Ministry of Justice, the Ministry 

of the Environment, Stats NZ, the Ministry of Health, and the Ministry of Education (The 

Treasury, 2022).  
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In sum, there are multiple models of well-being in the literature, with different models 

emphasising different dimensions, contingent on cultural priorities and imperatives. Well-being 

is generally defined as a multidimensional construct that captures individual, social, physical, 

spiritual, emotional, and relational aspects. Moreover, well-being is generally conceived as a 

subjective experience felt by individuals but also intimately connected to and reflects cultural 

imperatives and contexts.  

 

 3.3 Social Well-being as a Necessity 
 

  Koe masiva ‘oku ongo taha, ‘a e hala ha kainga 

To have no kin is to be in extreme poverty (Tongan Working Group, 2012). 

 

Works of literature on social well-being cover various research disciplines, including 

psychology, economics, epidemiology, sociology, and criminology. Aristotle, the famous Greek 

Philosopher once remarked, “Man is by nature a social animal. He who lives without society is 

either a beast or God”. Humans are mutually dependent social creatures, who need to belong, to 

love and be loved, share experiences, and build relationships, all of which contribute to their 

health, happiness, and well-being (Wellbeing Therapy Space, 2017). Keyes (1998) defines social 

well-being as an individual’s perception of the quality of their relationships with other people, 

their neighbourhoods, and their communities. In a similar vein, supportive, positive social 

relationships have been described as necessary for well-being (Diener & Seligman, 2004). 

According to evidence reviewed by Baumeister and Leary (1995), long-term social relationships 

and a sense of belonging are essential human needs, and well-being depends on these needs being 

met. Committed relationships rather than superficial interactions with strangers are seen as 

necessary for well-being (Diener & Seligman, 2004). Connecting with people around you, 

including families, friends, neighbours, and colleagues at work, home, school, and your local 

community are referred to in the Foresight Challenge Report (2009) (discussed above) as the 

cornerstones of a functional life. This report also encourages individuals to invest time in 

developing these relationships as they are a source of support and daily enrichment essential to 

promoting well-being (Aked, Marks, Cordon, & Thompson, 2009). While supportive and 

positive relationships are necessary for well-being, research also suggests that well-being leads 

to good relationships as those in a positive state of mind are likely to connect more effectively 

with others (Diener & Seligman, 2004).  
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The core Pacific values are family, communitarianism, collectivism, spirituality, respect, and 

reciprocity (Sio, 2018). Staying connected to community and culture plays a huge role in shaping 

identity and experiences in Pacific Islanders' lives. Living away from these values may lead to a 

sense of disconnection and feeling “lost” (Mental Health Foundation, n.d.).  

 

A corresponding component from the Māori Te Whare Tapa Wha health model (refer to Figure 

C) is Taha whanau. Taha whanau incorporates the capacity to belong, care and share, where 

individuals are part of broader systems. It is the link to ancestors and the ties and connections 

with the past, present, and future (Ministry of Health New Zealand, 2017). Whanau is about 

extended relationships, not just immediate relatives. The essence of whanau is everyone 

contributing to fulfilling their roles and responsibilities, which then supports their identity and 

well-being (Health Navigator New Zealand, 2021).  

 

Numerous studies promote social relationships as fundamental to well-being. The evidence also 

shows that giving support to others is as important as receiving support and has been found to 

influence health and longevity (Brown, Nesse, Vinokur, & Smith, 2003). On the contrary, social 

isolation is significantly correlated with low well-being (Argyle, 1987; Baumeister, 1991). When 

people are excluded from social groups, this results in negative emotions. When relationships are 

severed, people feel lonely, and the possibility of losing significant relationships leads to anxiety 

(Barden, Garber, Leiman, Ford, & Master, 1985). In older age, for instance, physical impairment 

and psychological problems can make loneliness more likely and reduce well-being (Bowling, 

Edelmann, Leaver, & Hoekel, 1989). Diener and Seligman (2002) concluded in their research on 

happiness that no one variable is sufficient to guarantee happiness; however, good social 

relationships are endorsed as crucial.  

 

In sum, social well-being can be broadly defined as an individual’s perception of the quality of 

their relationships with others (Keyes, 1998). The literature emphasises that social well-being is 

based on positive relationships with others, and those relationships should ideally be deep, 

reciprocal, and longstanding.   

 

3.4 Money and Financial Well-being 
 

To understand financial well-being, it is essential to differentiate money and finance. There are 

two different ontologies of money – the commodity theory of money and the credit theory of 

money (Stanford Encyclopedia of Philosophy, 2018). The classic commodity theory of money 
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grew from the barter system, where people exchanged goods with each other. People realised 

that a more accessible form of exchange was vital, and money was introduced as an intermediate 

good. According to commodity theory, money has three main functions. The first function is a 

medium of exchange, meaning it is easy to handle, transport and store. Secondly, it is a unit of 

account that can be easily measured and calculated. Its third function is as a store of value that is 

durable, difficult to destroy and lasts over time (Smith, 1776, Menger, 1892). The credit theory 

of money, also known as the debt theory, argues that money is a social construction rather than 

a physical commodity (Stanford Encyclopaedia of Philosophy, 2018). Two additional features 

added to this theory are that the promise is sufficiently credible, the issuer is creditworthy, and 

others will accept credit as a payment or trade, or credit is transferable (Ingham, 2004). Often, 

the most creditworthy issuer of money is the state, where only the states can issue money. Thus, 

in modern economies, only commercial banks can issue credit money through their lending 

operations (Pettifor, 2014).  

Finance can be viewed as an extension of the monetary system with two main functions. The first 

is to maintain effective payment systems and the second is to facilitate the use of money 

efficiently. These functions have subsequently been expanded to bring together those with 

excessive money, such as investors and savers, and those with less money, or borrowers. Finance 

has also developed to incorporate the selling and buying of money through financial products 

such as assets, shares, and stocks (Stanford Encyclopedia of Philosophy, 2018).    

Financial well-being merits research on topics such as economic hardship (reflecting low income, 

unstable employment, and unfavourable debt to asset ratios) are associated with depression, and 

poor interpersonal skills affecting not only finances but also influencing overall well-being 

(Bowman et al.,2017). Financial well-being, financial literacy and financial capability are three 

concepts that are often confused. They are distinct, yet entwined notions.  

Financial literacy is a learned skill that enables people to make effective money management 

decisions through appropriate short-term decision-making and long-term planning (Borden, Lee, 

Serido, & Collins, 2008). In the last 15 to 20 years, financial literacy has been the primary focus 

of interventions to support financial capability in New Zealand. For example, the New Zealand 

Commission for Financial Capability (CFFC), recently renamed, Te Ara Ahunga Ora 

Retirement Commission, offers support and education for New Zealanders to improve financial 

literacy to prepare for retirement (Retirement Commission, 2022). This approach assumes that 

financial literacy or knowledge is the only requirement for improving the financial situation of 

those experiencing financial struggles (ANZ, 2018).  
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The term financial capability describes a framework of knowledge, skills, behaviours, and 

attitudes that is required by the consumer for money management and responsible financial 

decision-making (Kempson et al., 2017; Taylor et al., 2011). Financial capability is also 

concerned with understanding how to identify appropriate products and services and manage 

debt and credit (Mason & Wilson, 2000). 

Financial well-being is a holistic concept and typically refers to “meeting living expenses and 

having the financial freedom to enjoy life and financial security now and, in the future, even 

under possible financial threat” (Commonwealth Bank of Australia, 2019). Financial well-being 

acknowledges the importance of knowledge (financial literacy) with behaviours, psychological 

traits, and attitudes (financial capability) as contributing to financial well-being (Kempson et 

al.,2017). While financial well-being has been evolving as a concept over the years, it has recently 

gained popularity amongst policymakers and researchers with a focus on individuals striving for 

financial success. It has also been studied in various fields such as public health, economics, and 

psychology, but so far remains ill-defined (Bowman et al.,2017) and there is not one consensus 

on a specific definition.  

The Finance Research Centre (PFRC) was established by Professor Elaine Kempson in 1998 at 

the University of Bristol as an interdisciplinary research centre. PFRC specialises in social 

research across a diverse range of personal financial issues mainly from the consumers’ 

perspective. Part of their role is acting as a bridge between the academic and wider research 

community, policy makers, practitioners, and stakeholders (University of Bristol, 2022).  PFRC 

has proposed a model that describes the factors that play into financial well-being, such as 

knowledge, behaviour, experiences, attitudes, and environmental factors. The cross-country 

survey on which the model is based was led by Professor Elaine Kempson and her team. The 

ANZ bank led the New Zealand arm of the financial well-being study with the Commission for 

Financial Capability. The New Zealand survey into the factors that drive financial well-being 

outcomes was conducted in 2017 (ANZ, 2018). In a more recent study, ANZ bank continued the 

pivotal work of Kempson et. al. (2017) to consider the evolution of financial well-being and 

updated their financial well-being measure. In addition to a person’s ability to meet everyday 

commitments, their resilience to sustain financial shocks, how comfortable they feel about their 

financial situation, and whether people feel secure about their financial future is now a key fourth 

dimension of financial well-being in New Zealand.  
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The Ministry of Social Development (MSD) started funding initiatives and services focused on 

building people’s overall financial capability in 2016 (MSD, 2021). The Commission for 

Financial Capability reported recently that 83 per cent of Māori and 82 per cent of Pacific people 

are concerned about money, compared to 67 per cent of New Zealand Europeans. The same 

report stated that 38 per cent of respondents did not access health services due to money concerns 

(Galicki, 2020). One of the main focuses of community financial capabilities services is meeting 

the needs of their communities and practising cultural safety. The MSD is seeking to meet the 

needs of the Culturally and Linguistically Diverse (CALD) and those of Māori, and Pacific 

communities too when considering service delivery and training for financial capability (MSD, 

2021). 

 

Financial well-being is a term that acknowledges finances as inseparably linked with individuals 

and social well-being (ANZ, 2018). According to Van Praag and Frijters (2003), Financial well-

being is vital and has a strong positive relationship with an individual’s well-being. Conversely, 

the personal stress that arises from unhealthy spending and not preparing for emergency costs 

negatively impacts not only the individual, their physical health and job performance but also 

families and wider society (Dunn & Mirzaie, 2012). The experiment conducted by Diener, and 

Seligman (2004) indicated that although high personal income is correlated with well-being, the 

relationship between these two variables is complex. For instance, the wealth of richer nations 

can grow dramatically, yet they only experience a small increase in well-being. According to 

studies, as societies become wealthier, they often experience an increase in mental health and 

other social problems and a plateau in life satisfaction. Diener and Seligman (2004) also found 

that respondents in materially poor societies show a substantial level of life satisfaction.  

 

3.5 Conclusion 
 

In summary, well-being has been among the top priorities on the New Zealand policy agenda in 

recent years. It is evident that, the overall well-being of a population or workforce impacts health 

and social care expenditure, as well as the overall economic productivity of a nation or 

organisation (Diener & Seligman, 2004). While western models are useful, they do not cover 

some vital aspects of Pacific values and beliefs, such as the spiritual dimensions of well-being 

(Tu'itahi, Health Promotion Forum of New Zealand., 2015). Though mainstream research 

delivers important background knowledge, it is also apparent that a profound and richer Pacific 

worldview is considered. Damon Salesa (2017) a Samoan New Zealand scholar cited in his book 
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Island Time: New Zealand Pacific Futures, insists that by “…turning to the Pacific we can better 

understand New Zealand” (Salesa, 2017, p.1). This is due to his finding that Pacific peoples’ 

chief port of entry to New Zealand is no longer via migration, but rather through birth, where one 

in every four babies born in New Zealand is of Pacific descent (Salesa, 2017).  

 

It is imperative to understand, appreciate and respect cultural interpretations of well-being 

practices. These intrinsic and cultural approaches to comprehending and achieving individual, 

family and community well-being are fundamental to the inclusive principles of Te Tiriti o 

Waitangi. As for the Māori, well-being is depicted by Te Whare Tapa Wha, for Pacific people 

the Fonofale framework and Fonua Model represent their foundations of well-being (McKay 

et.al.,2019). Applying ethnic-specific models and tools that are culturally appropriate helps 

Pacific peoples to see the world through their reality and experiences. As mentioned, studies into 

financial well-being have commenced in developed countries (Kempson et al., 2017) and there 

is significant interest in both social and financial well-being in many countries. Financial and 

social well-being are burgeoning as concepts and spreading across a variety of fields. The 

reviewed literature indicates that more clarity and articulation of contributing factors and 

measures of these concepts to further define them is required. Thus, calling for studies to develop 

innovative tools and practices. In this respect, empirical evidence on the social well-being and 

financial well-being of the Tongan community is meagre. Hence, the goal of this study is to 

identify the relationship between the social well-being and the financial well-being of the Tongan 

community in New Zealand. 

 

 

  



36 

 

Chapter Four: Toli - Methodology 
 

 

Koe Saame ‘a Tevita 

 

‘Io, neongo ‘ete ‘alu pē 

‘I he tele‘a 

‘oku malu‘aki ai ‘a Mate, 

‘E ‘ikai te u manavahē ki ha kovi; 

He ko koe ‘oku ma feohi: 

Ko si‘o tokotoko mo ‘akau, 

‘Oku na fakafiemālie‘i au. 

 

(Koe Tohitapu Katoa, 1966, Koe Saame 23:4) 

 

A Psalm of David 

 

Even when I walk 

Through the darkest valley 

I will not be afraid, 

For you are close beside me. 

Your rod and your staff 

Protect and comfort me. 

(Holy Bible, New Living Translation, 2013, Psalm 23:4) 

 

 

4. Introduction 
 

This chapter outlines the research objectives and discusses the indigenous cultural approach to 

the preparation process, sampling, data collection and methods employed to generate, analyse, 

and evaluate the data collected. This section also comprises the ethical issues and challenges 

faced by the researcher and how these limitations were mitigated. 

Research Objectives 

This research aims to contribute to the knowledge and understanding of the Tongan community 

in New Zealand and their social and financial well-being. This study is driven by an increasing 

need to understand the financial choices made by Tongans who are struggling in Aotearoa, yet 

the extent to which Tongans can endure and the financial sacrifices they make to hold on to their 
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va (social relationships). This is to be comprehended through discovering the relationship 

between their social well-being and financial well-being.  

The four key questions of this thesis include: 

1) To understand social well-being and financial well-being from a Tongan perspective. 

2) To identify the causes of financial hardship among Tongans living in New Zealand. 

3) To explore what wealth means to the participants and why. 

4) To identify the relationship between the social well-being and financial well-being of the 

New Zealand Tongan community. 

Moreover, through this exploration, I hope to build on the limited knowledge regarding the social 

well-being and financial well-being of the New Zealand Tongan community. I hope others will 

build on these findings to help support and Tongan community not only in New Zealand but 

around the world to thrive socially and financially without taking away what they value as people. 

 

4.1 Indigenous Research 
 

According to Kothari (2004), research is an original contribution to existing knowledge- for its 

advancement. It is the pursuit of truth with the help of study, analysis, evaluation, comparison, 

and experiment (Kothari, 2004). From an Indigenous perspective, research can also be seen as a 

ceremony where careful choices must be made, from the topic selection to the choice of data 

collection methods, the forms of data analysis and how the information is presented. To achieve 

enlightenment via research, it has been reported that Indigenous researchers are to develop 

relationships along with their ideas. As relationships do not only shape indigenous reality, but to 

Indigenous researchers, relationships are our reality (Wilson, 2008). Therefore, indigenous 

research is the ceremony of maintaining accountability to these relationships. As Pasifika, our 

ancestors and communities are placed as the essence contained within this ontology rather than 

research goals in dominant research paradigms (Smith, 1999; Wilson, 2008). According to 

Vaioleti (2006), ethics in research revolves around respecting human dignity, therefore the 

process of the culturally appropriate process is vital for the participants (Vaioleti, 2006). 

 

4.1.1 The Kakala Framework 
 

As Smith (2004) observed Pacific researchers are required to build and utilize research 

methodologies that are pertinent to the Pacific social, economic and cultural environment. Sanga 

(2004) and Dr Taufe’ulungaki (2001) agreed that research concerning the Pacific requires the 
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use of indigenous strategies since the primary purpose of Pacific studies is to develop a 

meaningful contribution to transforming Pacific societies in accordance with Pacific values and 

aspirations. The kakala framework also acknowledges the unique process of how the Tongan 

women produce the beautiful kakala or garland of flowers (Thaman, 1988; 2007). Professor 

Konai Helu Thaman introduced the Kakala framework as an articulation of her conceptualisation 

of teaching and learning. It was later revised and reinforced by Professor Konai Helu Thaman 

herself, Dr. Ana Taufe’ulungaki, Dr Linita Manu’atu, Dr. Se’ula Johanson Fua. This framework 

has allowed the Pacific students to articulate theories from their perspectives and to acknowledge 

the Pacific world views (Fua, 2006). Making the kakala (tui kakala) incorporates these first three 

main processes which will be used in this study: toli, tui and luva. 

Toli represents selection, decision making and picking of the different leaves and flowers to 

create the kakala. The flowers are ranked and arranged according to their cultural significance. 

The type of kakala that is created depends on the occasion and who is expected to wear it. 

Concerning traditional research, the approach of toli is the stage where the problem is recognized, 

the research is decided on, participants are carefully selected, and data is collected to be analysed 

(Fua, 2006).  

Tui equates to the process of weaving or making the kakala. It involves grouping, sorting, and 

arranging the flowers and leaves according to their cultural prominence before the actual 

weaving. The making of the kakala requires a person with experience, knowledge, and skills to 

combine and weave together the right number of flowers and leaves, including the right types of 

flowers and leaves are arranged in a hierarchical relationship to one another to determine the 

purpose for which the kakala is made. The time taken to make each kakala varies on its nature 

and complexity. Therefore, toli is a fundamental stage of the study as it combines and the weaving 

together of the deep talanoa, stories, emotions, and spirits to bring to light the talanoa that took 

place.  This process equates to the arrangement of the data, its relevance usefulness and 

authenticity are dependent on the source of information, the type of information, the amount of 

information and its usefulness and how this information gathered is presented is crucial. 

Luva refers to the act of wholeheartedly giving away of the kakala to the person it was made for. 

Fundamentally Luva is within the core of the Polynesian values of ‘ofa (love, compassion), 

faka’apa’apa (respect) and fetokoni’aki (reciprocity and responsibility to each other). This is the 

stage where the research is passed on; it is giving away the knowledge obtained from the research 

so the community can benefit from it. According to Professor Konai Helu Thaman (1998), there 

were two main types of knowledge in Polynesia. The first one is communal knowledge that is 

necessary for daily living and the second one is the highly specialised or tapu knowledge, which 
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was koloa (treasure/taonga) that was kept sacred or molumalu. This sacred knowledge is only 

passed on to those the guardian of knowledge sees as someone they can trust to safeguard the 

koloa for their fanau (children) and kainga (whanau). Therefore, luva is essential as the 

participants only pass on the knowledge to someone they can trust, someone with credibility in 

the community whom they agree to share their koloa with (Thaman, 1988. 

 

4.1.2 Methodology: Grounded Theory and Talanoa 
 

My main methodological foundation is the grounded theory developed by Glaser and Strauss in 

1967. Grounded theory is a data-driven, bottom-up approach through which theory emerges from 

the data. From a constructivist stance, it is the participants' narratives that drive the analytic 

process and frameworks of which theories are grounded in the data and not the other way around 

(Glaser & Strauss, 1967) Grounded theory, when applied appropriately, can speed the process to 

obtain a clear focus on what is happening in your data. Charmaz likens it to a camera, first you 

view a broad landscape and then you change your lens several times to bring sense closer and 

closer into focus (Charmaz, 2006). Grounded theory was applied in this study incorporating the 

Talanoa and the kakala framework to gather data. According to Vaioleti (2006), Talanoa belongs 

to the phenomenological research family alongside qualitative research, grounded theory, and 

ethnography. Talanoa is the process where koloa (treasure, knowledge) is shared. Talanoa can 

be referred to as a talk, an exchange of ideas or thinking, or a conversation whether informal or 

formal. It is always carried out face to face. Talanoa removes the distance between the researcher 

and the participant, as the participants are provided with a human face they can relate to (Vaioleti, 

2006).  

Studies about Talanoa emphasize relationships as the fundamental component for Tongans 

associated, it is the tauhi va – or nurturing and maintaining good relationships. Therefore, as a 

Tongan researcher, it is vital to ensure I approach the participants with faka’apa’apa (respect) 

and feveitoka’i’aki (caring and tendering to the va) (Vaioleti, 2006). The reciprocity embedded 

in Talanoa will raise the expectation that researchers and participants have for each other, 

promoting mutual accountability, which builds the trustworthiness and quality of the research. 

Participants will only disclose information when they feel the context and the time is appropriate. 

Faka’apa’apa is vital as talanoa firmly places the power to define what Pacific issues are within 

the encounter between the researcher and the participants. Therefore, when protocols are 

overlooked, the participants may end the talanoa. I concur with talanoa research methodology 
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should be relevant, honourable, and widely supported by Pacific people because they feel they 

had a profound engagement in the research procedures Vaioleti (2006). 

4.2 Toli – Sampling and Data Gathering 

 

The three fundamental stages of Toli, Tui, and Luva of the Kakala Research framework, still 

captivate me. It is very interesting to learn how this indigenous context of the women in the 

village, making ornament garlands can appropriately serve the purpose of my research and fits 

the setting of my study.  

Toli represents the selecting and picking of appropriate native kakala or indigenous fragrant 

flowers, historically from the Kolo Kakakla (The village of Mu’a, the centre of ornaments of 

Tonga) (Latu, 2017) to make a garland (kahoa). These flowers are purposely selected and 

carefully picked depending on the design and purpose of that the garland will serve (Fua, 2006). 

This also represents the criteria of participants selected to serve the purpose of this research. The 

main criteria for participation were that participants interested should be of Tongan descent, 

between the age of 16 – 70 years old and are currently residing in New Zealand. Participants 

interested were also advised that the research is about them sharing their own experiences, views, 

opinions and thoughts about social well-being and financial well-being. I chose the age group of 

16 – 70 years old to ensure I cover a variety of perspectives from the young to the older generation 

so that I am not only covering one side of the population. Within the process of seeking and 

locating potential participants, I originally started with 20 participants in mind; however, due to 

Covid19 and lockdown and the pressure of time left for my research, my data gathering process 

was impacted. Therefore, I lessened the number of participants to participate to 10, yet 13 people 

reached out to take part in the Talanoa sessions.  

Qualitative studies typically include very small numbers of participants (Vasileiou et al., 2018). 

Literature variously suggests anywhere from 5 to 50 participants as adequate for a qualitative 

study (Dworkin, 2012).  

 

Some authors suggest that a sample size of at least twelve to achieve sufficient data using in-

depth interviews (Clarke & Braun, 2013); therefore, I felt 13 was adequate and feasible given the 

scope of my thesis and the fact the Tongan community were experiencing considerable stress 

due to COVID during the period my data collection was taking place.  

 

Phone calls and emails (see Appendix D and Appendix E) were sent to social services were sent 

to local not-for-profit organisations that help and deal with Tongan clients. Due to ethical reasons, 
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I was not permitted to contact participants directly. Therefore, potential participants were 

approached as they visited these organisations. Advertisements (see Appendix A) were also 

attached to the emails sent to the organisations. Therefore, participants interested also contacted 

me directly. I then sent Participants Information Sheets (PIS) (see Appendix B, Appendix D) and 

Consent Forms (CF) (see Appendix C, Appendix E) to these interested participants and briefly 

inform them about the purpose of the study, making sure they understood it is voluntary and 

required approximately 40 – 60 minutes of their time. When participants agreed to be included 

in this study, the form and setting of a meeting were chosen that fit well for both the participant 

and me. However, an effort was made to maximize convenience for participants, which was 

either over the phone, face-to-face meetings, or zoom. Participants also chose the time, day, and 

location of the meeting, 11 of which were face-to-face in public spaces such as the library and 

cafes. Talanoa sessions were conducted in public areas to ensure it is safe for the researcher and 

that participants may not feel uncomfortable meeting.  

Most of the talanoa sessions were conducted at the Glen Innes Library (Glen Innes is a suburb 

in East Auckland) because the participants found out about the research and the advertisement 

from a Tongan volunteer who serves at the local Citizens Advice Bureau and works closely with 

the local Tongan community around East Auckland too. Other participants who were interested 

reached out through word of mouth. Others were through local social services that they work 

closely with to support them. The oldest participant at the time of our talanoa was in his late 60s, 

he was referred by one of the younger participants because they are related. He is also the only 

participant that resides out of Auckland. He lives on the South Island; therefore, we could not 

meet face to face. Thus, we conducted talanoa session over the phone, as he was not confident 

with zoom either. The youngest participant was 20 years old student. She was referred by her 

mother who works at a not-for-profit organisation. She was the only participant with whom we 

had our talanoa session via zoom. She preferred zoom because it was convenient for her, and she 

did not have to travel.  

 

4.3 The Talanoa Sessions 

 

As a Tongan researcher, I know my place when it comes to interacting with others, especially 

those that are older than myself, and those that we have not met before. Building a relationship 

or va is vital before we proceed. A culturally appropriate manner of approaching participants is 

vital, this is done through fakaápaápa (respect), loto fakatokilalo (humility) and Ófa (Love) (Fua, 
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2006). It is crucial to recognize that the talanoa sessions are to be done in a conversational 

manner, where participants are comfortable exploring and discussing freely the matter that is 

being researched.  

Vaioleti (2016, p.2) describes Talanoa as “functional and relational; it is an instruction of what 

to do and how that is to be done. It is an epistemological and ontological process that is used to 

explain philosophies, to secure identity, to provide rationale for important decisions, to seek 

solutions, to heal, to entertain, and to cause māfana (positive warm feeling, energy) in peoples’ 

hearts.”  

 

This approach welcomes different perspectives and ensures data collected is abundant and 

thorough (Vaioleti, Talanoa Research Methodology: A Developing Position on Pacific Research, 

2006). Before the Talanoa sessions, all participants were given a copy of the Participant 

Information Sheet (PIS) (see appendix B and Appendix D), depending on if they were either 

employees or clients. Similarly, the Consent Forms were handed to the participants too (CF) (see 

Appendix C, Appendix E). I also took printed copies with me to our meetings. Before we started 

our meetings, I genuinely thanked them for their time and efforts in meeting me and helping me 

with my research. For those that we have not met before, we spent time getting to know each 

other. Our Talanoa was about our last names, villages in Tonga, how they found out about the 

study and for the older generations, they asked about my parents and the village I grew up in 

Tonga. They were also asked if they preferred English or Tongan language during our 

conversation. Most participants preferred Tongan, yet both English and Tongan were used 

throughout our talanoa.  

I also spent time discussing both the PIS and CF with the participants, ensuring they understood 

the content before signing. Before they signed the CF, they were also informed that our talanoa 

would be recorded to help me take proper notes and record our talanoa accurately.  This helped 

me to focus on our conversation instead of not having eye contact and writing during our talanoa 

which can portray disrespect and disengagement. However, participants were also informed that 

I would take brief notes to ensure they did not feel uncomfortable or think I was disinterested 

when not looking at them. I explained the PIS and CF both in English and in Tongan to ensure 

they understood and if they have any questions, it was discussed and clarified before we proceed. 

All participants were given a $20 petrol voucher to acknowledge the cost of travel to be part of 

the study. This was explained to them as not a payment, as what they contributed is worth so 

much more than the voucher, but rather an offset to their costs in time and travel to participate in 

my study.  This is a form of reciprocity of ‘ofa (generosity and love) and hounga (appreciation 
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and gratitude) for their kindness and sacrifices to be present and voluntarily contribute their time 

and effort towards my research.  

  

4.5 Justification and Validity 

 

I acknowledge the cultural appropriateness of the indigenous metaphor in the context of my 

study. Pacific peoples are tired of surveys as well as Pacific researchers being forced to use 

foreign methods in their research (Vaioleti, 2006). Traditionally, research has been driven by 

hypotheses and often guided by approved questionnaires from the institution. Whereby a 

relationship between the researcher and the participant to obtain information was not necessary 

(Vaioleti, 2006). As argued by Vaioleti (1999-2003), talanoa is “a personal encounter where 

people story their issues, their realities and aspirations” and allows more mo’oni (pure, authentic, 

real) information to be available for Pacific research than data derived from other research 

techniques. The combination of the Talanoa methodology and the Kakala framework synthesis 

the raw data and make sense of the stories, emotions and information gathered to produce relevant 

koloa (knowledge, treasure) to luva (give back) and foaki (offer) wholeheartedly as a me’a’ofa 

(gift), and a garland of kakala to benefit and address Pacific issues and matters (Vaioleti, 2006) 

in this context the Tongan community. The use of grounded theory is essential in this study 

because it represents the role of the researcher to not merely describe the data but to interpret the 

data collected from the voices of participants themselves. In this approach, the theory developed 

from the study must represent the lived experiences shared by the participants. This will then 

portray the emergent theory that is grounded in the data collected (Glaser & Strauss, 1967).  

I have been fortunate to learn and acquire knowledge through the talanoa sessions and 

relationships built, which I would have not accessed if I had not undertaken this study. It is also 

likely that the participants would not have shared the concepts and ideas with me in the same 

way if I had not spoken Tongan with them and made time to connect with them personally as 

part of the research process.  Thus, as a Tongan researcher, I respect (faka’apa’apa) the 

participants' willingness and openness to be vulnerable and share (vahevahe) not only their 

knowledge but also the sacredness (molumalu) therein. Consequently, some of the great 

discoveries from these talanoa sessions are intentionally left silent and unwritten to toka’i 

(honour) my participants to ensure only relevant information is presented for this study. As Smith 

(1999) observed that for Indigenous peoples, knowledge itself is never held to be universally 

accessible; they are only passed on if the recipient is worthy of it (p. 172).  
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4.6 Conclusion  

Methods are merely tools. However, some tools are more appropriate than others. Let your 

research problem shape the methods you choose (Charmaz, 2016). Studies acknowledged the 

growth of migration of the Tongan people not only to New Zealand but around the globe. The 

dispersal of the Tongan people from their homeland has been increasingly brought to attention 

as a potentially powerful and significant social, cultural, and economic phenomenon. However, 

whilst overseas is portrayed as the promised land for the Tongans, not every Tongans overseas 

experiences the abundance of living in the developed country (Roy, 2018) (Birchfield, 2017). 

Therefore, this research aims to deliver the perspectives of the Tongan community in New 

Zealand with their views on their social well-being and their financial well-being. This cannot be 

done without the cultural approaches that are appropriate to capture the voices of the participants 

in a way that aligns with their cultural practices and preferences.  Hence chapter four has 

explained how I embodied the two Tongan research frameworks of the kakala framework and 

the talanoa method.  To close, Charmaz & Mitchell summarized it better, when they mentioned 

that an observant eye, discerning ear, steady hand with unbiased and an open mind can bring you 

close to what you study and are more important than developing methodological tools (Charmaz 

& Mitchell,1996). 
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Chapter Five: Tui - Data Analysis 
 

 

Koe Saame ‘a Tevita 

 

‘Oku ke teuteu mai ‘i hoku ‘ao ha tēpile, 

Ka ko hoku ngaahi fili ‘oku sio mei hē: 

Kuo ke pani lolo hoku ‘ulu; 

‘Oku fonu mahuohua ‘a ‘eku ipu. 

 

(Koe Tohitapu Katoa, 1966, Koe Saame 1:5) 

 

A Psalm of David 

 

You prepare a feast for me 

    in the presence of my enemies. 

You honour me by anointing my head with oil. 

    My cup overflows with blessings. 

 

(Holy Bible, New Living Translation, 2013, Psalm 23:5) 

 

 

5. Introduction  
Qualitative methods of data analysis seek to explain, interpret, and achieve an in-depth 

understanding of how research participants make sense of their own experiences within their 

specific socio-cultural settings (Rasmussen, 2002).   

Hence, chapter five is committed to describing the steps taken to analyse the data that was 

gathered. This chapter also discusses the analysis tools and processes involved to generate the 

themes which will be explored in the next chapter.  

5.1 Tui – Qualitative Data Analysis 
 

In “Methodology marriage: Merging Western and Pacific research design.” Enari (2021) drawing 

on Tuia (2013) has observed that “qualitative research and talanoa have “important links” to the 

grounded theory” (p. 64). Noting that the function of talanoa is to co-construct knowledge, the 

insights grounded theory demonstrates are the contextual explanations of the meaning of lived 

experiences. Hence this approach was seen as an appropriate way to both organise the data and 

make sense of it while ensuring that the participants' voices are put at the forefront of the analysis 

process (Enari, 2021) (Tagataese, 2013).  

As mentioned previously, the data gathering tool utilized for this study was talanoa sessions. For 

the duration of the talanoa sessions, brief notes were taken as well as audio recordings with the 
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participants' written consent. To analyse the talanoa sessions, a thematic analysis approach was 

applied adopting an inductive or data-driven approach. Inductive analysis is related to codes that 

solely portray the content of the data and are free from any preconceived or conceptual 

framework. Inductive analyses are not coded to fit pre-existing coding frames. Consequently, 

this process is referred to as ‘open coding’ which is designed to capture and represent the meaning 

as communicated by the participants (Braun & Clarke, 2013). 

Before I proceeded to code and analyse the data collected, I reached out to the participants to see 

if they agreed with the transcribed data from our talanoa sessions and offered to send them a 

copy of their interview transcripts. Only a few were interested to go through the transcription and 

came back with feedback, the rest either did not respond or were happy for me to go ahead with 

the process of analysing the data collected. Two weeks were given to participants after our 

talanoa sessions to get back to me if they decided to withdraw from the study, and this was 

discussed initially before we proceeded with the talanoa sessions. None of the participants 

withdrew from the study. 

Once the kakala are gathered, they are organized, categorised, and weaved according to patterns 

and designs to suit the event or the person that the garland is intended for (Fua, 2006). In the 

Kakala framework, Tui refers to the analysis phase of the research process and requires a 

researcher to; 

“Thread each flower together in a culturally appropriate manner. It brings a holistic 

quality to the data analysis whereby cultural significance is valued according to tradition 

and mythology associated with the kakala.’’ (Malungahu, ‘Ofanoa, Huggard, ‘Ofanoa, 

Buetow, 2017, p.50). 

 

The tui in this process involved the six-phase data analytical processes required for Thematic 

Analysis as outlined by Braun and Clarke’s (2012, 2013, 2020) described below.  

 

5.1.1 Six-phase analytical process 

 

Thematic Analysis is known to be time-consuming therefore the best way to do it is to refer to 

guidelines that will help me with this process.  

Specifically, I chose to draw on Braun and Clarke’s (2012, 2013, 2020) six-phase analytical 

process to facilitate the analysis of the raw data collected. This process is a set of flexible 

guidelines rather than a rule. It is not a linear process of only moving forward through the phases. 
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It is instead, a recursive process of moving through the phases back and forth as necessary to 

identify and attend to the important aspects of the thematic analysis. Here are the six key phases 

of thematic analysis discussed by Braun and Clarke (2012). 

- Phase one: familiarisation with the data 

- Phase two: generating initial codes 

- Phase three: generating themes 

- Phase four: reviewing potential themes 

- Phase five: defining and naming the theme 

- Phase six: producing the report  

 

Phase one: familiarisation with the data 

The familiarisation phase is a fundamental stage in qualitative analysis to ensure the researcher 

is intimately familiar with the raw data. Following this, in the first phase of thematic analysis, I 

revisited the research question and explored the data to look for content that would answer it 

(Braun & Clarke, 2013. To achieve this, I familiarized myself with the data by first going through 

the notes that I took, to remind myself about the participant before I listened and relistened to the 

audio recordings. Listening actively is vital in this stage therefore no notes were taken when I 

played the audio recordings. After actively listening for the first time, I then put the prepared 

questions that were used to guide our conversation on a table (refer to Appendix A) before I 

started transcribing the talanoa sessions. I also noted their emotions and gestures, including their 

personal information such as occupation, age group, pseudonyms, and places they were born, to 

provide more context for each participant while I listened and transcribed the talanoa sessions. 

This helped me to understand my participants and the reasons behind their feelings, emotions, 

and experiences as I evaluated their comments and responses regarding financial well-being and 

social well-being. 

I also printed out copies of these transcriptions which were in the tables and read and re-read the 

transcripts while highlighting some of the more salient and interesting comments made by these 

participants. This is a time-consuming exercise, yet it revealed interesting points made that I did 

not capture in my notes in our initial conversation. I am also appreciative of the audio recordings 

because they enabled me to pause, rewind, fast forward or even play the recordings in slow 

motion to grasp some important comments made by the participants to transcribe them 

accurately. This process helped me to develop a sense of gratitude for my participants, for their 

openness and vulnerability to share some information that was not easy to discuss. Within this 

process, I also established an even deeper familiarisation with the data collected. The birth of 
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pertinent and specific pseudonyms was within this procedure as I was enlightened by the 

participants' responses. 

Phase two: generating initial codes 

Coding is a fundamental step as this is the foundation of what will later become themes (Byrne, 

2022). Kothari (2004) identified coding as the process of assigning symbols or numbers to the 

responses from the participants. The categorisation of the data should be done appropriately, 

considering the research question. Through coding, the several replies may be reduced to a 

smaller number of classes that contain the critical information required for analysis. This process 

is essential for efficient data analysis (Kothari, 2004). The process of coding is flexible and 

organic, and as stated by Braun and Clarke (2019) the progression of analysis through the data 

collected can often result in the interpretation of new meanings and patterns. The key activity in 

this process is the categorising of similar patterns and responses from the participants. To achieve 

this, I colour-coded and highlighted recurring words and phrases, particularly considering the 

negative, positive, and neutral replies from the participants.   

This led to analysing the responses in a table to make it possible for me to refer to generate a 

code that will accurately represent and capture the meaning of the data collected. Other initial 

codes generated included:  

- Well-being is shaped by the different motivations for giving 

- Causes of Financial Hardship 

- Church/Christianity is the foundation of financial decision-making 

- God and family are wealth and not Money 

- Present focussed thinking/not planning for the future 

Codes generated were ensured to be brief but to also offer sufficient detail to comprise the 

underlying commonality among the participants’ responses (Clarke and Braun, 2012; Clarke & 

Braun, 2012). To ensure that I was on the right track with this process I met with my supervisor 

to seek feedback. Our meeting was solely dedicated to reviewing the coding and analysis of data. 

Both my supervisor and I read through highlighted keynotes and categories. During this process, 

we discussed the research purpose and questions, reflected on the content of the interviews, and 

read each interview excerpt again carefully to identify how each participant responded to the 

questions asked, and how their answers were similar or unique so that the codes generated were 

an accurate representation of the data gathered during their talanoa sessions.  
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Phase three: generating themes 

In phase three of the thematic data analysis, the focus shifts ways from interpreting individual 

responses within the data set to interpreting the meaning of the data collected. In this phase, the 

codes are reviewed, analysed, and combined according to shared meanings to form subthemes or 

themes (Braun & Clarke, 2012). Braun and Clarke (2013) emphasized that themes do not reside 

in the data waiting to be found, rather the researcher must actively construe the connection amid 

the different codes and examine the relevant narratives from the codes to develop themes (Braun 

& Clarke, 2013).  

In phase three of my analysis, I assembled the codes by organising them according to their 

commonality and relationship to the study aims. Themes were generated from the codes and 

supported by the repetitive responses highlighted in the process of analysis. Subthemes were also 

generated to capture what is represented in the dataset. I met again with my supervisor to discuss 

findings and possible themes generated from the codes. 

Examples of themes developed in this process were: 

- Fulfilment of cultural expectation positively influence overall well-being 

- Social well-being and financial well-being are interdependent for overall well-being which 

is contingent on adhering to the values and cultures of a Tongan and a Christian.   

- Certain interpretations of cultural and religious contexts, systems and expectations detracted 

from participants’ well-being.  

- Culture is based on Christianity and faith in God but can be misled. Only pick and choose 

what will benefit one’s best interest and ignore the other parts.  

 

While this process was useful to put together the codes into themes that signify the dataset, it was 

apparent that these themes were complex and would need further refinement.  

 Phase four: reviewing potential themes 

Braun and Clarke (2012, 2020) stressed the value of recursive review in this phase of thematic 

analysis considering the coded data and the data as a whole. This phase also represents the 

identification of candidate themes that may not fully correspond to the dataset or address the 

research question. This process also included reorganising, adding, and removing codes, sub-

themes, and themes to ensure codes are appropriate to inform the themes and themes are 

appropriate to inform the data collected (Braun & Clarke, 2012, 2019, 2020). 
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At this point, I had to revisit the codes, sub-themes, and themes to ensure themes are connected 

to the raw data collected and to ensure I was not absorbed by my interpretation of the data. I also 

considered the cultural impacts on both migrants and New Zealand-born participants and their 

different perspectives and values. I re-examined the demographics such as occupations, age 

groups and generational differences amongst the participants. Their emotions and passion during 

our talanoa as Tongans in New Zealand were evaluated too. From these elaborations, 

adjustments were made to the codes and themes, as patterns became clearer. This enabled me to 

ensure my personal bias was not suppressing the voices of the participants and themes evolved 

embodied the dataset appropriately.    

Phase five: defining and naming the themes 

Phase five of the data analysis process involves clarifying the overall themes to ensure a coherent 

relationship between the data collected and the themes developed. This is demonstrated through 

themes and sub-themes conveying the data that was gathered as well as revealing their 

significance to the research question. At this point, the themes are subject to a final revision and 

data from the entire pool of data are extracted to support the themes. Phase five goes beyond just 

reporting the data collected, nevertheless, this is the stage where the dataset is interpreted 

concerning the themes established. This process creates an analytical narrative to reflect what is 

interesting about the extracts and why (Braun & Clarke, 2012). Three primary themes emerged 

from the data were. 

1) Church and Christianity are treated as synonymous with culture and family. 

Therefore, Christianity is the foundation for their decisions, thus culture has a 

powerful and foundational impact on their financial decisions. 

 

2)  Interpretation of cultural and religious expectations can promote or demote well-

being contingent on individual beliefs. 

 

3) The balancing of social well-being and financial well-being through fulfilling social 

obligations as a Tongan and a Christian to achieve overall well-being. 

 

 

Phase six: producing the report 

According to Braun and Clarke (2012) phases, five and six can sometimes have a vague 

distinction between them. However, the difference is phase six represents the end of the analysis 

with the final inspection of the data collected. At this stage as a researcher, it was my role to 
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make sure the themes generated throughout the processes portrayed a logical, authentic, 

meaningful, and coherent narrative of the data. One of the key features of this stage was making 

sure the themes developed can communicate their individual narratives if isolated from the other 

themes and are constructed from the previously reported themes (Braun & Clarke, 2012). At this 

stage, I went through the themes and subthemes again with my supervisor to confirm the 

overarching theme consolidated and interpreted the narrative, voices, and perspectives of the 

participants. These themes and subthemes will be identified and described in the next chapter. 

 

5.2 Conclusion 

 

To conclude, this chapter embodied the process of how the data was analysed. The use of 

qualitative data analysis and other tools applied were discussed and related to the kakala 

framework and talanoa. Thematic Analysis was employed to emphasize the participants' beliefs 

and perspectives from their own world views. The six key phases of thematic analysis introduced 

by Braun and Clarke were defined and described accordingly. The purpose of this process was 

to reduce the vast amount of raw data into proportions of meaningful data. Data collected were 

organised, and coded when patterns and significant relevance were identified to produce themes 

that are coherent and distinct to the subject of research.  
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Chapter Six: Luva- Results and Findings 
 

Koe Saame ‘a Tevita 

 

Tā ‘e toupili mai ‘a e lelei mo e ‘alo‘ofa  

‘I hoku ngaahi ‘aho kotoa; 

 Pea ko ‘eku nofo ‘i he fale ‘o Sihova ‘E fai pē ‘o lauikuonga. 

 

(Koe Tohitapu Katoa, 1966, Koe Saame 1:6) 

 

A Psalm of David 

 

Surely your goodness and unfailing love will pursue me 

    all the days of my life, 

and I will live in the house of the LORD forever. 

 

(Holy Bible, New Living Translation, 2013, Psalm 23:6) 

 

6. Introduction 
 

After the flowers were selected and picked (Toli), they have been carefully woven together (Tui). 

Chapter six represents the garland of flowers or the findings and results from the process of Toli 

and Tui. This chapter is devoted to luva or giving away, presenting, and passing on the 

information that was gathered from the participants. Chapter six also reveals the themes and the 

outcomes of the talanoa sessions that took place. An effort has been made to incorporate as many 

of the participants' responses as possible to serve the purpose of data integrity and share the 

participants’ voices in their own words.  

This chapter is organised into two main sections. The first section presents each participant’s 

brief background and some quotes from our talanoa. The second section presents the themes and 

sub-themes generated from the six-phase thematic analytical process discussed in chapter five by 

Braun and Clarke (2012). To safeguard the identity of the participants, pseudonyms adopted from 

the Tongan fragrant flowers, fruits, and leaves (kakala) are used. 
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6.1 The Participants: 
 

After multiple readings, similarities between responses from the participants involved in the 

talanoa sessions were apparent. The relationship between social well-being and financial well-

being was still indistinct and obscure. Before presenting the themes evolved from the study it is 

necessary to learn about each participant and some key quotes from the talanoa sessions. Ne, 

Abma, Johnson, and Degg (2100) observed, 

 “To avoid potential limitations in the analysis, we, therefore, recommend staying in the 

original language as long and as much as possible” (Nes, Abma, Jonsson, & Degg, 2010) 

P.315”. 

 English and Tongan languages were used interchangeably throughout the talanoa sessions 

therefore, interpretations and translations are also presented to ensure readers see the message 

and understand what the participants meant in their own words. 

Participant 1: Fa’onelua 

Faónelua is a financial mentor, within the age group of 20-30 years old. She migrated from Tonga 

7 years ago. She expressed her frustration during our talanoa session. This is due to her current 

role as a financial mentor and a daughter who still helps and sends money to her family living in 

Tonga. She shared these comments during our talanoa.  

• When family demands, I just obey because that is culturally the right thing to do. 

When she was asked about what happens if Tongans do not adhere to their cultural obligations 

this is her response. 

• If they do not give, they are not socially accepted. It affects them mentally too. 

 

Participant 2: Siale Tonga  

Siale Tonga works as a store person, according to our conversation he does not have much 

connection to Tonga. He was born in New Zealand and has never been to Tonga. He also still 

lives with his parents, so he does not stress out about household bills. He has never sent money 

to Tonga because he does have a close relationship with any of his family members in Tonga and 

does not feel obligated to send money. He does experience his family in New Zealand carrying 

out the traditional way of doing things in terms of events and functions but does not feel the 

pressure to contribute because he has other older siblings who help his parents financially. Here 

are some of his comments shared during our talanoa.   
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• I am not connected back to Tonga; I support my family here in New Zealand when I can. 

• It's expensive to do it the Tongan way, it can be overdramatic, but it is up to the people if 

they have money to do it the Tongan way, they can do it.  

• If you are struggling, why are you doing it then?  

 

Participant 3: Langakali  

Langakali was the youngest of the 13 participants, and she is a student (within the age group of 

20-30 years old). She has only been to Tonga once and lives with her parents and her five other 

brothers and sisters. She does not feel obligated to send money to Tonga. She has families there 

but has no close connection to feel obligated to do so. She also witnessed the Tongan way to 

carry out events and functions but has not felt pressure to contribute financially to it. In our 

talanoa, she commented.  

• If we decide not to adhere to the Tongan cultural obligations, 

• Money will be held back and saved, but we prefer to give rather than to hold back.  

 

Participant 4: Pipi 

Pipi travelled almost 20 kilometres by bus and train, which takes up to an hour to get to our 

meeting area. She heard about the research through one of the community workers that she 

works closely with. She also knows of my grandmother, whom I am named after, and my 

father, that captured her attention to participate in the research. Pipi is a single mother with two 

adult daughters who live together. She does not work anymore but does get support from the 

government each week. Her daughters work and help with their bills. She is in the age group of 

50-60 years old. Her older sons are in Tonga, to which she occasionally sends money. Here are 

some of her comments regarding her social well-being and financial well-being: 

• Wherever we go in the world it is part of our ‘ulungaaga faka-Tonga (Tongan way of 

life) to give and to love, I regret if you do not give. I will feel guilty and unhappy if I do 

not share what I have. Although it is little it is important to share.  

 

• Si’isi’i pe kae femolimolií – Although it is little, share so everyone gets a piece of it.  

 

 

 

Participant 5: Kalosipani 
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Kalosipani is a single mother with 6 children within the age group of 40 – 50 years old. She relies 

on her eldest son to provide for the family. One of my older daughters is already married but still 

helps when she can. She cannot work and does not get any support from the Government due to 

her residential status. She did not mind sharing this with me, because she is comfortable. She 

trusted our va not only as I am Tongan myself but the talanoa method that was used for data 

gathering which allowed participants to talk and discuss their concerns and matters. I had 

connections in the community, to which I referred Kalosipani. She was able to get support such 

as school uniforms and food grants which she is thankful for. She migrated from Tonga a couple 

of years ago and she still has her close family members in Tonga which she still helps when 

needed. Kalosipani shared some of the koloa (treasures/knowledge) below, from her perspective, 

experience, and upbringing: 

• We give and help regardless of if we are related by blood or not  

• Manatu’I ko ‘etau tala Faka-Tonga, ko ‘ete tapuaki ‘I he’ete mole ‘, I he’ete kakava e 

too. - Remember, there is a Tongan saying, your blessings come from your loss and the 

sweat that falls.  

• Ko ete mole, e pau ke toe ma’u mai. - Through your loss, you gain. 

 

 

Participant 6: Huni 

Huni is a church minister’s (faifekau) daughter. She is within the age group of 20-30 years old. 

She is a Health worker who is passionate about helping the Pasifika community improve their 

health and wellbeing. During our talanoa she expressed her love, her suffering, and her 

frustration as the eldest daughter of a faifekau’s daughter. She also mentioned that she had to 

give up her dreams, to continue her studies due to financial burdens and unspoken pressures from 

her parents. She was emotional during our talanoa, in which we paused, and she still wanted to 

continue our talanoa session because she trusts this research will enlighten others who are going 

through the same situation as hers.  Below are some comments that she made during our talanoa: 

 

• The Tongan culture shapes my whole well-being not just my financial, it includes 

spiritual, mental and my family.  

• Culture and religion are connected as one and it makes it so hard financially. I wish there 

was a better way of doing it. To be socially well, you need to be financially well (tauhi 

vaa). 
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Participant 7: Faa 

Faa lives with his family on the South Island. He is within the age group of 50- 60 years old. He 

works as a Butcher, yet he had a lifelong history serving in Tonga before migrating to New 

Zealand. He was in the military for six years and then joined the Police for three years. After 

which he became a head chef in one of the schools in Tonga for 14 years before moving to New 

Zealand. We had a robust discussion over the phone for almost sixty minutes which I am thankful 

for. He is the only participant that our talanoa was over the phone due to his lack of experience 

to use zoom and the distance of location for which we cannot meet face to face.  He was informed 

by his nephew about the research and wanted to join because his nephew shared passionately 

about the study with him. Faa has children who still reside in Tonga; therefore, he still sends 

remittances and goods from New Zealand to them.  

Here are some insights shared by Faa: 

 

• The pay in Tonga was too low, we have kavenga in the church, family, and community. 

The pay in Tonga cannot fulfil all these.  

• If you are rich, if you have wealth what is important is what you do with it. 

• Do you share? Money is not something to hold on tight to. 

• Love is more important to me. Money is not important – Blood is more important (mother, 

father, bother, and sisters are more important). If you believe in God, you should know 

that everything is from God. If you have wealth – share because if you share you will 

receive more.  

• Si’isi’i pe kae femolimolií – Although it is little, share so everyone gets a piece of it. 

 

Participant 8: Pua Tonga  

Pua Tonga is a real estate agent, he is within the age group of 30-40 years old. He is the oldest 

son and grandson in their family. He is also the son of a church minister (faifekau). He discussed 

his frustration as a first-generation New Zealand born, who is trying to build a life and a career. 

However, he had to work other jobs on the side to fulfil his obligation as a Tongan oldest son of 

the faifekau and help his parents and his younger siblings. He was emotional during the talanoa, 

yet he wanted to continue sharing his experiences and frustration. Although there was frustration, 
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he still chooses his family and his obligation over building individual financial well-being. Here 

are some of the interesting comments Pua Tonga made during our talanoa: 

• My father is a reverend and that does not help because that means there is more financial 

pressure. 

• Everyone is connected, and we are obligated to contribute whenever there is something 

that is needed from us to donated and contribute. 

• I will give you an example, one week will be church-related, the next week will be a 

wedding that we need to contribute to, it may be a third cousin.  

• It does help sometimes because when you have your turn, the others show up and help. 

• It is a cycle that continues, and it never ends. 

• As a Tongan we value love, respect, and community more than money. 

• Wealth is a success; it is financially stable to help more people and give more. 

• I would not cut my connections, but to earn more, to give more. 

 

Participant 9: Kalonikakala 

Kalonikalala is a student within the age group of 20-30 years.  She arrived in New Zealand to 

study Accounting. After her graduation, she worked full time until covid happened and there was 

restructuring within the organisation, so she lost her job. She then decided to continue her studies 

this year, doing her master's in accounting. She did mention that because of her field of study she 

is aware of the risk involved with liabilities. Therefore, she is staying away from debts. She also 

pointed out that she usually to sends $500 every fortnight to her parents when she was working 

full-time.  Most of her family are in Tonga, it is only her and her brother who was sponsored by 

one of the rugby clubs to come and study while playing rugby in New Zealand. She consistently 

strives to pick up hours and work part-time while she studies to pay for her bills in New Zealand 

and help her family in Tonga.  Our talanoa sessions led to some interesting discussions below: 

• It is better here financially to be able to help my family in Tonga. I am sacrificing myself 

to help my family although life is easier in Tonga, I cannot help them financially if I was 

Tonga.  

• In the Tongan culture – it is important to help each other, including families, friends, and 

neighbours. 



58 

 

• Koe fetokoni’aki óku kau ‘ia he me’a tu’u ki mu’a I he ‘ulungaanga faka-Tonga – 

Reciprocity/giving and helping each other is one of the utmost important values in the 

Tonga way of living or culture. 

       

Participant 10: Mohokoi  

Mohoikoi came with his wife to the interview. Therefore, they were both given the chance to 

discuss and express their views and opinions during the talanoa sessions. They both signed 

separate consent forms (CF). They were both very interested to know more about the study and 

were willing to participate. Mohokoi works as a self-employed carpenter. He mentioned that 

when he first arrived in New Zealand, he was new and did not know much about the way things 

were done in New Zealand. He reached out to other Tongan men in the community and worked 

for them. He mentioned that he was exploited by these Tongan employers because he was new. 

At the end of the week, they will not give him his whole pay but only part of it. Sometimes he 

will not have any income which then causes his family to be in financial stress. Due to their va 

he would rather not reach out and ask for the money but just moved on and look for another job. 

Mohokoi now works for a non-Tongan employer, and he is happy because business is business 

and there are no personal emotions attached in the transaction. 

Mohokoi shared some insights to what social well-being and financial well-being means for him: 

• The most important thing as a Tongan is mutual respect and honouring each other 

(fefaka’apa’apaki, fetoka’i’aki) 

• Wealth is good, but it is not important if you are thriving yourself and others around 

you are suffering.  

• Wealth is not a priority for me. Remember I mentioned love before, love is more 

important to me. 

   

Participant 11: Oketi  

‘Oketi is Mohokoi’s wife. She said their children are in Tonga and they are here trying their 

best to do what it takes to make sure their bills in New Zealand are paid. Yet most importantly 

their children’s cost of living, school fees and needs are taken care of from here. She does not 

work; however, she stays at home and does Tongan handicrafts and pandanus weaving. With 

this income, they can budget and cover their bills both in New Zealand and in Tonga. Óketi 
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shared her perspectives about giving and what social well-being and financial well-being   

means to her: 

• Kapau he ‘íkai he fai ‘eku fatongia pea mo foaki teu fakaófa au. - If I do not give and 

fulfill my social obligations, I will be disheartened. 

• I will feel sorry for myself, I will feel guilty. 

• Some may say I will be better off; I say I will feel sorry and sad for myself if I am not 

sharing and giving. That is part of me. 

 

Participant 12: Heilala 

Heilala is a superannuant, who migrated from Tonga. She mentioned that her parents were church 

ministers (faifekau) when she grew up in the Islands. She met her husband who visited Tonga at 

the time to help build the airport which was close to her village. That is how she met her husband 

and they got married and moved to New Zealand. Heilala said she believed it when people in her 

church and village said, she is blessed because of her parent’s faithfulness to God. She found out 

about the study through her friend whom they met at one of the Tongan community groups they 

are actively involved in. She enjoys going to their weekly meetings to sing, learn Tongan dances 

and just be amongst other Tongans in the community. Heilala said without this group she would 

be bored at home because there is nothing much to do and her husband still works part-time. She 

does not like staying at home by herself. She is still actively involved in the church as well as 

trying her best to help others in the community that she knows of who needs help.  

• When we have church obligations and conferences, I then must sacrifice some of my living 

expenses so that I can cover this cost.  

• But when I give, other doors open, and other people bless me. For example, my daughter 

would call me and tell me to visit the Money Gram she is sending me money there to pick 

up. 

 

Participant 13: Maile 

Maile is a church minister and a current theology student. He is within the age group of 60-70 

years old. During our talanoa sessions, he mentioned, that both he and his wife are not working 

but they are relying on the support from the government to get them through each week. Within 

the last two years he has been committed to focus on his studies which is a sacrifice, but it is of 

great value to him. Maile specified that his delight is his children who have completed their 
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studies and are moving on to save their own money with ambition and goals to be independent 

and financially stable. He also stated that he noticed how his children’s priorities are different 

from his and his wife’s. Their children focus on saving and looking at long-term goals of 

potentially buying a house and building a life for themselves. Therefore, they do not bother their 

children or pressure them to give money to fulfill their social obligations. They strive to carry 

their fatongia (social obligations) by themselves.  

• To be honest, us Tongans we hardly budget our money because we share and give our 

money to families. For example, I send money to my Parents and sister in Tonga. Yet I 

am not employed. 

• My children are different they are employed – they budget, they have a dream, they want 

to buy a house. The Tongan way of living is only fit for me.  

• Fuakavenga is part of our culture although we are in a different country. 

• I go to the Budgeting Service and to the Ministry of Social Development to ask for food 

because my income is finished because I pay for bills, petrol for our car and my debts 

and there is none left for food. 

 

In summary, this section has provided a personalised description of each participant in this 

research to describe their respective characteristics and circumstances.  These profiles provide a 

snapshot of everyone who participated to provide more context for the responses they shared in 

the talanoa session. As noted, appropriate pseudonyms adopted from the Tongan fragrant 

flowers, fruits, and leaves (kakala) have been used to characterize and recognize each of the 

participants.   
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6.2 Themes and Sub-themes 
 

Themes and sub-themes were produced by organising codes around relative core commonality 

as discussed in chapter five. As noted above, the three main themes and their sub-themes 

generated in this study are as follows:  

        Theme 1: Church and Christianity are treated as synonymous with culture and family. Therefore, 

Christianity is the foundation for their decisions, thus culture has a very powerful and 

foundational impact on their financial decisions. 

          Participants invariably perceived culture and family as inextricable from Church and family. 

Relatedly these themes subsume two main elements or subthemes 1) Giving as Tongan and 2) 

Positive Experiences and perspectives from meeting Tongan cultural expectations  

Theme 2: Interpretation of cultural and religious expectations can promote or demote well-being 

contingent on individual beliefs.  

Participants observed cultural and religious expectations led to financial decisions that, overall, 

have a negative impact on overall well-being. This can be due to misinterpretation of beliefs and 

misrepresentation of expectations. 

Theme 3: The balancing of social well-being and financial well-being through fulfilling social 

obligations as a Tongan and a Christian to achieve overall well-being. 

 

Participants were able to achieve overall well-being by achieving a balance between social well-

being and financial well-being, however, each participant achieved this balance in different ways.   

The themes identified captured the core recurring patterns across all talanoa sessions, organised 

around a central organising concept. I have also nominated to identify subthemes that existed 

underneath each core theme, I used these subthemes to group the data in the presentation section.  

 

In the next section excerpts from talanoa sessions are presented. These excerpts demonstrate 

how participants' responses exemplify each theme. To do this I specify each theme and then 

group underneath it comments that are representative of it. This technique is meant to provide a 

clear picture of patterns in the data by illustrating how participants responded in ways that are 

similar and different and to justify how participant data gave rise to each core theme and sub-

theme.    
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6.2.1 Theme 1: Church and Christianity are treated as synonymous with 

culture and family. Therefore, Christianity is the foundation for their 

decisions, thus culture has a very powerful and foundational impact on their 

financial decisions. 
 

Throughout the talanoa sessions, all the participants weaved their responses around the values 

of ‘ulungaaga faka-Tonga (Tongan way of living and culture) and their faith and belief in God. 

The relationship of the Church and Christianity is treated as intertwined and sits at the core of 

their decision-making when it comes to money.  Their sentiments were explicit in this respect, 

as shown by the extracts from the talanoa outlined below.  

 

Subtheme: Giving as Tongan  

 

The data indicated that Tongans give or share what they have as it is part of their overall 

well-being. Most of the participants indicated that money and wealth are from God, and 

they should not be withheld for personal gain but be shared to benefit others and those 

who are in need. For example: 

• The Tongan mindset and my personal feelings and belief is that wealth comes    from 

God and through love we should give.  (Faa, Age Range 51-60) 

 

• There is a lot of money in New Zealand that we can work for, but we should not be 

greedy. Love is more valuable to me than being rich. no wonder the bible says, “Above all 

these, love is the most important.” (‘Oketi, Age Range 51-60) 

 

Most participants also indicated that their families and social connections are more important to 

them than money. Therefore, there is no hesitation in giving because Tongans live as a 

community rather than in isolation. It is a value that is passed on from generation to generation. 

• When I grew up, I see with my own eyes how my parents sacrificed themselves 

including not eating so that we can eat. They also sacrificed their sleep to work for 

us. I made a promise to myself to do what I can to make them proud and help. It is 

the culture! They are growing old, and it is our turn to look after them (Kalonikakala, Age 

Range 20-30) 

 

• Everyone is connected, and we are obligated to contribute whenever there is 

something that is required of us to donate and contribute. As the oldest son and 

grandson, there is an enormous expectation that I must live up to. It has been taught 
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to me by my parents and it has been passed on through generations (Pua Tonga, Age 

Range 31-40) 

 

Kalosipani has no source of income, with no support from the government and relies on her eldest 

son to provide as well as make Tongan handicrafts at home to sell for money. She also stated. 

• Neogo ‘ene si’issi’i ka ‘e kei tufotufa pe ia mo vahevahe - Although it is little it will 

still be given away and shared.  It is a blessing to give, you will reap later. Live to help 

others and be generous. (Kalosipani, Age Range 41-50) 

 

Maile is also unemployed, yet he gives what he has, and he said, if he has more, he will only give 

more with love. 

• Love is to love those that are without, and love those who are in need. As a Tongan, 

the more I have the more I will give and share. (Maile, Age Range 61-70). 

Mohokoi and Pipi mentioned that locations do not change your identity. They discussed that 

regardless of where you are in this world your values and beliefs are what hold you as a person. 

Your values do not change because your external environment changes, you carry your values 

within you and apply them to your environment. 

• Our blood is more important than money. Although we are in NZ it is part of our being, 

we cannot change it. We still live and act like Tongans, in my transactions and 

fellowship as a Tongan. I also bring that while working with other cultures, it is hard 

for me to ask for money after the job is done. (Mohokoi, Age Range 51-60) 

 

• Wherever we go in the world it is part of our ‘ulungaaga faka-Tonga (Tongan way of 

life/ culture) to give and to love, I regret if I do not give. (Pipi, Age Range 61-70). 

Below are responses from the participants when participants were asked about their thoughts 

about what would happen if they chose not to adhere to his social obligations. 

• I will be rich but, money is not important, my obligation/fatongia to my family is more 

important. (Faa, Age Range 51-60) 

 

• Some may say I will be better off; I say I will feel sorry and sad for myself if I am not 

sharing and giving. This is part of who I am. (‘Oketi, Age Range 51-60) 
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• If I do not share, I feel greedy. I do not want to keep the money to myself. I will regret 

it for the rest of my life if I do not give (Kalonikakala, Age Range 20-30) 

 

• As Tongans, we value love, respect, and community more than money. (Pua Tonga, 

Age Range 31-40) 

 

• I cannot sleep if I cannot fulfil my obligation. I do not have peace; it is my 

responsibility to fulfil. (Mohokoi, Age Range 51-60 

 

• I will be rich if I do not give. Yet I cannot live with myself if I do not give (Heilala, 

Age Range 61-70). 

Faa lives in New Zealand, but his family are in Tonga. He shared his priorities and how he 

budgets his money. God and his church were the first, including tithing and other requirements 

from the church communities. Second is his family and social obligations both in Tonga and in 

New Zealand. The third is his national obligation as a Tongan citizen or Tangata’I fonua Tonga. 

Fourth is his personal and household bills in New Zealand.  

 

The main thing in life is to make sure, that God comes first. Put God first in everything. Here is 

how I prioritize my financial obligations: 

• First is the Church - Uluaki koe Siasi 

• Second is the family – Ua koe family  

• Third is the nation - tolu koe fonua  

• Fourth is the bills – Fa koe pila (Faa, Age Range 51-60) 

Although Heilala is a superannuant she also shared familiar values as Fa: 

• What is most important to me is God and then my family and others who are in need 

around me to look after. 

• First is God  

• Second is my family  

• The third is to love and share with those who are in need (Heilala, Age Range 61-70) 

Some participants discussed their frustrations, concerns, and the wrong motives behind the 

fuakavenga. This exists both in the Tongan culture of fuakavenga to their families, friends, and 
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communities that they are tied to, often related to the traditional Tongan churches. Below are 

comments from two of the participants who were the church ministers’ children. 

• I am not against the church but against the ways. How culture and religion are connected as 

one and makes it so hard, I wish there were a better way of doing it. The church plays a huge 

role in terms of financial obligation, dad is a faifekau. Church took most of the money 

and we were left with little.  (Huni, Age Range – 20-30) 

 

• My father is a reverend and that does not help because that means there is more 

financial pressure. In New Zealand, it is a western society where we are more concerned 

for our nuclear family. That comes in conflict with the way we are raised as Tongans. 

(Pua Tonga, Age Range 31-40) 

Maile is a faifekau to one of the traditional Tongan Methodist churches. He is also studying 

theology (at the time of this study). He expressed his frustration with the misrepresentation of 

giving and the obligation of the church members which can sometimes be misdirected. 

• Church donation is now like a campaign for position and status (lakanga). The 

donation (misinale) is then announced, and people talk about it amongst themselves. 

Peer pressure is involved. 

• It is the existence of competition amongst the church members. Sometimes giving is 

about obtaining a position in the church. 

• Kapau pe te tau ‘ai pe ki he fe’unga, ‘e kovi nai? - Is it bad if we only give enough? 

Sometimes it is about status and pride (Fie haa). 

Huni also shared a similar perspective to Maile. She is a daughter of a faifekau. 

 

• A lot of things in the church are all about power. The more money you have the 

higher you get in terms of position and status (lakanga) in the church. 

Additionally, Heilala said her priest wants his congregation to make sure home comes first, 

meaning their bills are paid first and foremost. Whatever is left, they can share with others. Yet, 

Heilala does not have any savings, consequently, she would sacrifice some of her personal 

expenses to cover church obligations and conferences when requested. 
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Fa’onelua attentively summarised the different motives of giving from her experience, as a 

financial mentor who works closely with most of the Tongans in her community over the last 

couple of years: 

• Some give because it makes them feel good about themselves 

• Some give because of pride and to show off 

• Some give because they are genuine 

• Some give because it is an achievement  

• Some give because it is a competition  

 

Subtheme: Positive Experiences and perspectives from meeting Tongan cultural 

expectations 

 

Since Tongans live in a community or nofo-‘a-kainga there are positive experiences and 

perceptions that they benefit from and have shared during our talanoa. For instance, Pipi 

migrated to New Zealand with her two daughters when they got their resident visas. They arrived 

and Pipi had some health issues therefore the three of them lived with other family members in 

a three-bedroom house, with seven other people. They lived there for 10 years until they recently 

moved into their own accommodation. Here is what Pipi shared:  

• While we lived together with our family, we shared the bills, and it was not as hard as 

us moving out to live on our own. (Pipi, Age Range 51-60) 

Kalosipani, Kalonikakala, Pua Tonga, Mohokoi, Faa and Huni also shared their positive views 

and encounters as they met their cultural and social expectations: 

• Ko ‘ete foaki, ‘e toka’i kita ‘ehe kakai, ‘E ‘ilo’I kita, pea tete taa’imu’a he me’a kotoa. 

Because you gave, people will honour you. They will know you and you will prosper in 

all that you do. (Kalosipani, Age Range 41-50) 

 

• My family is basically my heart. (Huni, Age Range – 20-30) 

 

• Nofo ‘a kainga – fetokoni’aki (live in community -help each other). It's like a chain – where 

we are connected. This makes the weight lighter. (Faa, Age Range 61-70) 

• As Tongans, we value love, respect, and community more than money. (Pua Tonga, Age 

Range 31-40) 
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• It is important that you show up for others because they will show up for you and help you 

when you are in need (Kalonikakala, Age Range 20-30) 

 

• ‘Oku fakalahi pea toe tanaki mai I he’ete kau atu kiai. -When you are part of a community, 

you are extending, you are gaining. (Mohokoi, Age Range 51-60) 

 

• When you love and help others, others will help you when you are in need. The more you 

give the more you receive. (Kalosipani Age range 41-50) 

 

 

• Fetokoni’aki kau ia he me’a tu’u ki mu’a I he ulungaanga faka-Tonga – (Giving is one of 

the utmost important values in the Tonga way of living or culture).  For example, if more 

people show up to your occasion you are rich as a Tongan because people show up, if 

no one shows up, you are poor or have no one (koe faka’ofaa ee ka ko koe) 

(Kalonikakala, Age Range 20-30) 

 

Two of the participants born in New Zealand mentioned that the Tongan culture did not affect 

them financially. They both were within the age range of 20-30 years old. They also still live at 

home with their parents and do not have connections to Tonga but occasionally help their families 

in New Zealand when needed. They are also not the oldest and therefore do not have the pressure 

of the eldest child to provide.  

 

• Personally, it does not affect me coz I do not pay for anything. (Langakali, Age Range 

20-30) 

 

• The Tongan culture does not affect my financial decisions. I am not connected back to 

Tonga. I support my family in New Zealand. Most of my pay goes into my saving 

account (Siale Tonga, Age Range 20-30) 
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6.2.2 Theme 2:  Interpretation of cultural and religious expectations can 

promote or demote well-being contingent on individual beliefs. 
 

Subtheme: Cultural and religious expectations led to financial decisions that have a 

negative impact on overall well-being. 

 

Although the cultural and religious expectations and systems exist intending to build, support 

and help people, most of the participants also reported negative impacts on their overall well-

being. This was caused by the participants striving to meet their obligations either to their families 

or their religious obligations in the traditional Tongan churches. The quotes below illustrated the 

different experiences and views form those involved in the study: 

• It is good for the short term but affects me in the long run. The Tongan Culture puts 

me in debt. (Fa’onelua, Age Range 20-30) 

 

• They pushed me to work rather than study because they need money. I have my dreams 

and goals, but I cannot fulfil them because I must fill in the gap as the oldest at home. 

I have a family to provide for (Huni, Age Range – 20-30) 

 

• I was in debt. The social obligations (kavenga) were there but I cannot fulfil them. My 

income was not enough. (Faa, Age Range 61-70). 

 

• It's expensive to do it the Tongan way, it can be over dramatic. (Siale Tonga, Age 

Range 20-30) 

 

• I regret if I do not give. I feel guilty if I don’t give. (Pipi, Age Range 51-60) 

 

• I will feel guilty and unhappy if I do not share what I have. (Pipi, Age Range 51-60)  

 

• If they do not give, they are not socially accepted, it affects them mentally too. 

(Fa’onelua, Age Range 20-30) 

 

• Kavenga lahi (lots of social responsibilities/obligations) (Kalosipani, Age Range 41-

50) 

 

• As the first generation in New Zealand – I feel like I cannot live freely as I am tied up 

in the culture. I was getting into debt, and it was financially draining. These debts were 

to chip into family obligations and contribute towards family events and kavenga 

(social obligations), including a car loan, and gym memberships and I was financially 

struggling and depressed. Being in debt is depressing and you just work to pay off 

debts. (Pua Tonga, Age Range 31-40) 
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• There were hardships that I face as a carpenter, because of who I worked for. I 

worked for other Tongans whom I felt exploited by. I have had this experience several 

times, where they are not trustworthy on paydays. I cannot tell you everything, but 

that is the cause of the hardships I have faced. It is either not getting paid or paid 

less than what I worked for. As a Tongan, I find it hard to ask them about it because 

it's money. (Mohokoi, Age Range 51-60) 

 

• Lots of borrowing and loans are involved in the Tongan community. It is advertised 

even on the Tongan radio and the Tongan Finance companies use our Tongan koloa 

as collateral (Noo Malu’i koloa faka-Tonga). (Maile, Age Range 61-71) 

 

• I am not against the church but against the ways. How culture and religion are 

connected as one and makes it so hard, I wish there was a better way of doing it (Huni, Age 

Range – 20-30) 

   

6.2.3 Theme 3: The balancing of social well-being and financial well-being 

through fulfilling social obligations as a Tongan and a Christian to achieve 

overall well-being. 
 

Subtheme: Different ways of balancing as a Tongan in New Zealand. 

 

 The participants discussed how they managed and balance their obligations to achieve both 

social well-being and financial well-being. Most of the participants reported they sacrificed their 

financial well-being to either obtain or maintain their social well-being. It is evident from the 

data gathered that is difficult to balance both therefore each participant has their own way of 

dealing with it. Below are some quotes from the participants. 

 

• Financial well-being and social relationship must go together (I cannot let one go and 

hold on to the other) they both must be balanced. (Huni, Age Range – 20-30) 

 

• Money is important but family is more important – but to balance it I need to sacrifice 

my time with my family in Tonga so that I can be in New Zealand to help them 

financially. (Kalonikakala, Age Range 20-30) 

 

• When we have church obligations and conferences, I then must sacrifice some of my 

personal expenses so that I can cover this cost (Heilala, Age Range 61-70) 

 

• In New Zealand, it is a western society where we are more concerned for our nuclear 

family. That comes in conflict with the way we are raised as Tongans (Pua Tonga, Age 

Range 31-40) 
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• Just give what you have don’t give what you don’t have (Pipi, Age Range 51-60) 

 

• The way I do it is Tonga comes first. Whatever is left, I try to work with it to make it 

work. I give more to Tonga because our children are there. I rely on God; I pray about 

it, and I know that God will provide. I trust in God, to give me peace and make things 

work out. God gives and all things are balanced when God is in it (‘Oketi, Age Range 

51-60) 

 

• Learn to say no, do not worry about your status in the community, if you cannot afford 

it, do not say yes, learn to say No. (Fa’onelua, Age Range 20-30) 

 

• ‘E lava katoanga kae ‘ikai lava totongi noo -The celebration may succeed but the debt 

repayment may not. (Kalonikakala, Age Range 20-30) 

 

• My emergency savings is used when I need it and sometimes to help other families and 

friends that need it. (Kalonikakala, Age Range 20-30) 

 

• It is important to be connected but I choose not to be connected. It all comes down to 

prioritizing. I also do a side hustle. I hustle my sister. I work and ask her to pay me. I 

buy stuff and resell it. I sell stuff I have that I do not need. I must pick and choose I 

cannot do all. Avoid indebtedness - Fakasi’isi’i e fakamo’ua. I do not send money and 

items to Tonga very often it is every once in a while, (Fa’onelua, Age Range 20-30) 

 

• The non-for-profit organisations such as the budgeting services are helpful, and 

Tongans need to go there to get financial advice and budgeting tips. (Maile, Age Range 

61-71) 
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6.3 Conclusion:  
 

This chapter introduced the participants that were involved in the study. Each participant 

shared their backgrounds and their perceptions of what social well-being and financial well-being 

mean to them as Tongans in New Zealand. Chapter six also luva or presented the themes and 

sub-themes that emerged as a result of the processes of toli (data gathering) and tui (data 

analysis). This chapter was dedicated to presenting (luva) the voices of those that participated in 

the study. To conclude it is evident that Tongans regardless of where they are, they still hold on 

to their values and beliefs of the ‘ulungaanga faka-Tonga and their faith in God. From the talanoa 

sessions, the participants pointed out that regardless of their financial struggle they tend to find 

ways to fulfil their fatongia, support and help each other. To them their (famili and kainga) 

relationships, connections and ‘ofa are of greater value, than individual gain and profit from 

money. 
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CHAPTER Seven: LUVA- Discussion and Summary 

 

“He ‘oku ou ‘ilo pe ‘a e ngaahi fakakaukau; ‘oku ou fakakaukau kiate ki moutolu  

Ko Sihova ia mei he ta’ehaamai, koe ngaahi fakakaukau kihe lelei  

‘o ‘ikai sio kovi, ke ‘ange kiate kimoutolu ha ‘amui mo ha ‘amanaki . 

(Koe Tohitapu Katoa, 1996, Selemaia 29:11) 

 

“For I know the plans I have for you,” declares the Lord, 

“Plans to prosper you and not to harm you, 

plans to give you hope and a future. 

Jeremiah 29:11 

 

7. Introduction  
 

This chapter elaborates on the findings and relevant information that was gathered regarding the 

aims. In this chapter, I will describe and interpret my findings relating to the research question 

and original aims.  

 

The motivation of this study was to explore and articulate the views of the Tongan community 

in New Zealand regarding the relationship between financial well-being and social well-being. 

To achieve this, four main objectives were set in place. They were. 

1. To identify social well-being and financial well-being from a Tongan perspective. 

2. To identify the causes of financial hardship among Tongans living in New Zealand. 

3. To explore what wealth means to the participants, and why. 

4. To identify the relationship between the social well-being and financial well-being 

of the New Zealand Tongan community. 
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Although the key focus of this study was on the last aim (4), it was vital to interpret the findings 

concerning the other three aims to illuminate and substantiate my understanding involving the 

New Zealand Tongan communities and their experiences, viewpoints, and perceptions.  

 

The study met the four aims stated above by applying culturally appropriate methods of the 

Talanoa and the Kakala research frameworks to gather data from thirteen participants. Thus, 

allowing the participants' voices to elucidate and express what social well-being and financial 

well-being are from their own perspectives. To capture their views and perceptions, both the 

Tongan and English languages were used inter-changeably during the interactions and talanoa 

with the participants.  

 

Several causes of financial hardship were identified by participants, which included lack of 

knowledge and skills in financial management, high cost of living, debt accrual and prioritisation 

of fulfilling fatongia to families, church, and the wider communities rather than their bills and 

needs. Other causes of financial hardships included unemployment and families in Tonga being 

oblivious to the financial hardships faced by families in New Zealand when requesting monetary 

support. Some participants mentioned they still look out for those in the Tongan community that 

needed help and helped them although they, themselves were struggling too. An interesting cause 

of financial hardship was raised by one of the participants (and verified by his wife) was 

exploitation by Tongan employers. This occurred as he was a new migrant and new to the 

construction industry. Since money is not a very popular topic to discuss, he reported he felt 

awkward to ask for his pay after his work was completed. Even when he is underpaid or not paid 

on time, he just patiently waits without questioning his income. This is an example of how 

cultural norms can be used against Tongan migrants by Tongan employers.   

 

The participants identified wealth as not exclusively associated with money. Nevertheless, 

according to the responses from the participants' wealth embraces both financial and non-

financial aspects (i.e., their faith and relationship with God, their relationships with each other, 

their families, churches, and the wider communities). This implies their active involvement, 

association, and contribution to these relationships. Wealth to them is being able to fulfil their 

social obligations to these connections and bonds, ensuring they are maintained, strengthened, 

and sustained through the preservation of the Tongan culture and values. The more connected 

you are in the Tongan society, it reflects status, prominence, and reputation. This also permits 

the flow of resources, indicating a sense of security, as there is an unspoken expectation to be 

present for each other in times of need. Therefore, not adhering to their social and cultural 
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obligations not only impacts the relationships but the flow of resources. This influences their 

financial well-being and can impact their overall well-being. This interesting tension suggests 

that balance is the key, with participants expecting reciprocal support, on the proviso they offer 

it to others in times of need. The relationship between financial and social well-being is therefore 

inextricable, with each participant reconciling their tension in their ways. To the Tongan 

community, their relationships are a form of currency that is exchanged between themselves, 

ensuring it is maintained, and strengthened or even to build new relationships or rebuild broken 

relationships. As these relationships promise security and confidence that deeds will be 

reciprocated either from each other or from God who is the provider and supplier of their needs. 

 In terms of the final aim, this study discovered that the relationship between social well-being 

and financial well-being for the Tongan community is complex and reflects a continual balancing 

of commitments to their culture, church communities, families and friends and financial well-

being of families in Tonga and New Zealand. All participants reported the constant tension and 

balancing act, with different respondents finding different mechanisms to find that balance and 

when they could not negotiate a balance between social well-being and financial well-being.  

Participants reported different ways they responded to the demands of what they needed to 

achieve social well-being (which was a mix of cultural and church demands) and what they 

needed to do, to achieve financial well-being. 

 

7.1 Positively Managing the Tension 
 

Because all the respondents were aligned in reporting this tension, it became clear, that the best 

way to organise the findings is to recognise practices that reflect commonalities in how 

respondents managed that tension. Here are some examples of how they were managed 

positively.  

1. Having hope and faith in God to provide (spiritual source) 

  
All the participants mentioned God and their Christian faith in our talanoa sessions. As God is 

the provider, the supplier of everything, including wealth. Therefore, they expressed money as 

not a focal point of value yet referred to it as a tool to help them fulfil their obligations and needs. 

Most of the participants mentioned their sacrifices, as to not meet their own needs so that they 

can help and support those that are in need. In this action, their faith and trust are in God to come 

through and provide. Through their faith in God, it is believed that God will make a way for them 

to meet their needs as they step in and sacrifice their own needs to fulfil the needs of others.   
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This is supported by the following comment. 

• But when I give, other doors open, and other people bless me (Heilala, Age Range 61-

70) 

 

2. Reciprocity  

 

Reciprocity to the Tongan people is a cultural value that is practised to create mutual benefit and 

interdependence to maintain and strengthen relationships. To the Tongan people involved in this 

study, reciprocity is part of their security, their insurance, savings, and their safety net. The more 

they are involved in the community, either by donating their time, efforts, talents, skills, 

knowledge, Tongan koloa or money, the more secure they feel. An abundance of linkages and 

connections gives them the confidence to face the hardships in life. These relationships represent 

a flow of resources to assist and help them in times of need. These relations are their source of 

identity, pride, and dignity. Therefore, to balance their social well-being and financial well-being, 

they hold on to their currency of reciprocity and relationships or tauhi vaha’a/vaa. This explains 

the strong comments from most of the participants who explained that they cannot sleep, they 

felt guilty, sad, unhappy, greedy, and regretful if they did not adhere to their social obligations 

and expectations.  

  

3. Younger participants managed to save and learn from their parents what not to 

do. 

 

It is evident that the younger participants and those that were born in New Zealand are learning 

from the ways their parents and families what not to do. They discussed saving and meeting other 

financial goals which were hardly discussed by the older participants. Some are starting 

emergency savings to cater for these unforeseen demands from their parents. Some learnt to say 

no which is regarded as selfish and disrespectful in the Tongan culture, especially when it is 

towards your parents or your elders. Some saw the Tongan ways of fua kavenga as over-dramatic 

and expensive, yet also mentioned that if they can afford to do it then they can, but they prefer 

simple because of the financial costs involved. 

On the other hand, some parents also saw the different values and long-term goals of their 

children and were supportive. However, this means that they will and have stopped pressuring 

their children for money to support them. One of the key reflections from the participants was to 

avoid indebtedness. 
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Here are some excerpts from the younger participants.  

• Learn to say no, do not worry about your status in the community, if you cannot afford 

it, do not say yes, learn to say No.  (Fa’onelua, Age Range 20-30) 

 

• The Tongan culture does not affect my financial decisions. I am not connected back to 

Tonga. I support my family in New Zealand. Most of my pay goes into my saving account 

(Siale Tonga, Age Range 20-30). 

 

4. Education is Key 

 

One of the participants who studied accounting was acutely aware that it is important not to get 

into debt. She mentioned that because of her education, it enabled her to understand money better 

and that included learning about debt avoidance.  Education about finances is not very popular 

in the Tongan community therefore to be able to balance both social and financial well-being it 

is vital for financial literacy and community-based education about money to be supported and 

implemented.  

  

Here are some remarks from the participants to support this concept. 

• The non-for-profit organisations such as the budgeting services are helpful, and Tongans 

need to go there to get financial advice and budgeting tips. (Maile, Age Range 61-71) 

 

• Education is key, Tongan leaders need to start helping and educating people that it is ok 

to say No. (Pua Tonga, Age Range 31-40) 

The fact that this participant had managed to develop a different insight into the challenges of 

balancing financial and social well-being indicates a potential way to support Tongans who are 

experiencing an imbalance and the stress that comes from it. 

 

5. Pick and Choose  

Some participants balanced both social and financial well-being by selecting their relationships 

carefully. This means prioritising, managing, picking and choosing their relationships and the 

cause of giving. One of the participants elaborated that although it is important to be connected, 

she chose not to be connected to avoid the demand and costs of maintaining the connections and 

relationships. Others mentioned to only give what they can and choose not to give what they do 
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not have, this underlines the importance of budgeting and preparing in advance so that you do 

not have to borrow money and get into debt which can be detrimental in the long run. Fa’onelua 

said, “Money comes and goes, but where does it go?”. This is a very powerful comment, as some 

of the participants are and were hard-working families, yet they seem to be in the same position 

financially every year. A lot of time and investment every day to obtain money, from their efforts, 

knowledge, skills, products, and services they provided. Yet where does all the money go to? 

Therefore, picking and choosing both relationships and the cause of giving is necessary, as 

resources are limited yet demands are unlimited. One cannot fulfil every request, pick and choose 

wisely what, who, how and why you should give to balance these ongoing obligations and 

responsibilities.  

6. Live within your means, Live wisely 

Some of the participants pointed out that for them to meet the ongoing expenses and balance both 

their obligations to meet both social and financial well-being they learn to live within their means. 

That includes learning to stop spending money on unnecessary items. ‘Oketi simply said, “There 

is hardship because I am not wise with money”. She also stated that growing up from lack in 

Tonga, there was not much money nor a high demand for materialistic wealth. If the basic needs 

of life were met, they were satisfied. Therefore, coming to New Zealand same skills should be 

applied. To be content with what they have and not be covetous and greedy. Her remarks included 

Mo’ui Fakafuofua, Mo’ui Fakapotopoto, which translates to “Live within your means, lives 

wisely”. Other comments from other participants included “tangi ke tatau” meaning copying 

others or duplicating others. This can sometimes be translated to having an intention to compete 

or compare yourself to others. To balance both social well-being and financial well-being they 

had to learn to avoid these.  

  



78 

 

7.2 The Well-Being Models Reviewed 
 
The hegemonic economic system (western, capitalist) has diversely described Pacific wealth or 

Pacific economies as unproductive, wasteful, and backward (McKinnon, 2010). Consequently, 

Pacific economies are viewed as something to be overcome, adapted and/or integrated with the 

notions of the western wealth and financial systems (Auckalnd Council, 2015). Due to Pacific 

wealth practices such as gift-giving, remittances and donations to churches are often grounded 

in a sense of community belonging, mutual support and reciprocity, which can involuntarily 

contribute to the financial hardship of the Pacific people in New Zealand (Families Commission, 

2012). This thesis paints a much more nuanced picture. Shows that wealth is conceived in 

different ways by Tongans, with social well-being is related to expectations of support from 

others, predicated on the sharing of wealth within the community and across families. However, 

a balance is needed with some Tongans struggling to manage the competing demands to pay their 

bills and maintain financial stability while also balancing the expectations of others.  

The Fonofale Model by Fuimanono (2001) recommends a mode in the symbolic shape of a 

fale/whare or house to display well-being from a Pacific worldview. As discussed, family is the 

foundation not only for the Tongan community but for all Pacific cultures. The roof represents 

the overarching elements of culture under which all other values and belief systems are created. 

The four posts of the fale are the supporting elements, connecting the families to the culture, 

including physical, spiritual, mental, and other. The environment, time, and context, as well as 

direct and indirect influences on families and individuals. These impacts the connectedness 

between the family which is the foundation of the fale and culture or the roof, as demonstrated 

in the Fonofale Model (Thomsen, Tavita, & Levi-Teu, 2018). In the Tongan context, the four 

pillars that support their well-being and identity are based around the Four Tongan Pillars or 

Faa’i kave’i koula of faka’apa’apa, loto too, tauhi vaha’a/vaa and mamahi’ime’a. These are 

highly viewed as Tongan treasures or koloa, and it is taught and passed on from parents to 

children as part of their well-being. The ground or foundation holding these pillars is ‘ofa (Love). 

It is their love for God, their love towards each other, for the community, and church that inspires 

and stirs the mafana (warmth, or heartfelt and touched one emotionally) (Fua, 2006) within them 

to continue to hold on to their values and culture regardless of where they are in life. As the 

participants mentioned, if they do not fulfil their fatongia it impacts them mentally, some say 

they feel disheartened, sleepless, sad, and depressed. Therefore, well-being from the Tongan 

perspective is the napangapangamlie or potupotumalie of átamai, sino moe laumalie. This 

translates to the act of balancing, or the state where the body (physical), mind and soul (spirit) 

are one or in harmony (Havea et al,. 2021).  
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In summary whilst western models of well-being are useful, they do not encompass some of the 

essential elements of Pacific values, such spiritual dimension of well-being.  These omissions 

need to be acknowledged if interventions designed to support Tongans are to be successful.  

 

“In the Māori and Pacific Islands families, emphasis on communal ownership of 

resources placed priority on giving rather than having money. This gave a different 

meaning to money control in these families. … the breadwinner/homemaker model of 

family economics in Pakeha or Euro American families should not be extended 

uncritically to non-Pakeha families” (Fleming et al, 1997, p. 71). 

 

7.3 Summary 
 

To conclude, as the Tongan academic and politician Taufeulungaki has  expressed that the 

imperative values of Western societies are often said to relate to individual rights and freedoms; 

justice in terms of equality; protection of privacy; advancement of competition and consumerism, 

and scientific-rational thinking…whereas the Tongan values on the other hand, which are similar 

to the values of other Pacific communities, accentuate the holistic nature of life and centrality of 

good relationships; the connectivity of the past, present and future; of people, land, sea, and sky, 

and the spirituality that bind them together (Taufeulungaki, 2011). 

Overall, the participants involved in the study embraced their core values, principles, and support 

not only for themselves but as a community through the Faa’i kave’i Koula.  These values are 

tauhi vaa/vahaá (maintaining good relationships with others), fefaka’apa’apa’aki (mutual 

respect), mamahi’i me’a (loyalty, devotion, and passion) and loto too (humility and submissive). 

All participants elaborated on ‘Ofa or love and feveitoka’i’aki which is to share and be generous 

as a vital aspect that guides their selfless acts of giving and serving others instead of themselves. 

These are encompassed by their faith and belief in God as Christians. 

 

Most had immediate families and connections in Tonga, some did not. Nevertheless, if the 

Tongan communities and social relationships continue to exist, the Tongan cultural obligations 

and expectations will continue to survive, regardless of the location. These cultural obligations 

may evolve, but it will take a very long time for it to fade away. These communities are 

appreciably carrying their ‘ulungaanga faka-Tonga. Regardless, if they were born in New 

Zealand or Tonga there is some form of knowledge that is passed on from generation to hold on 
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to. There was a difference in priorities and balancing of obligations between those that were born 

in Tonga and those born in New Zealand. Those that were born in New Zealand did not have 

immediate connections to their families in Tonga that they felt obligated to. However, through 

their parents, they were influenced financially and socially. Through their ‘ofa and love towards 

their parents, they stand between gaps to fulfil their parents’ kavenga to the famili (nuclear 

families), kainga (extended families and communities), siasi (churches) and fonua (nation). The 

New Zealand Tongan community does not have to physically be in Tonga to fua (carry, bear) 

their kavenga. They fua their kavenga in New Zealand while supporting those in Tonga to fua 

their kavenga in Tonga, and sometimes helping others in other overseas countries too. Those 

outside of New Zealand does the same, however, support comes in various forms such as money, 

koloa faka-Tonga or Tongan tapa cloths and fine mats or me’akai Tonga (Tongan crops such as 

yam and taro), skills, networks, and knowledge. 

 Fua kavenga is part of their being and their identity. It is their source of pride, security, and well-

being. Through honouring these relationships or tauhi vaa it portrays loto too and mamahi’i me’a, 

it reciprocates fefaka’apa’apa’aki (mutual respect), giving birth to fe’ofa’aki (the act of loving 

each other) and fetokoni’aki (the act of helping each other). Another crucial finding of this 

research aligns with Ketu’u’s (2014) study, where although the Tongan culture is beautiful in 

terms of tauhi va or maintaining good relationships, faka’apa’apa or respect, fevahevahe’aki or 

sharing and fetokoni’aki or helping each other, loving, and fulfilling social responsibilities it has 

taken a toll on the Tongans both in Tonga and New Zealand financially. One of Ketu’u’s (2014) 

key findings was the increased amount of indebtedness amongst the families to finance these 

social obligations to nuclear families, kainga (extended families), communities and traditional 

Tongan churches (Ketu'u, 2014). As some of the participants in this study mentioned, it impacted 

their financial situation and overflowed with their mental health. Others pointed out that their 

dreams and goals to continue their studies had to wait because they must work to help their 

families. For some, it impacted their saving goals to achieve their individual financial goals. 

In summary, this study has found that while the relationship between financial well-being and 

social well-being is complex, in essence, it is quite simple. It is a matter of balancing both as 

represented in the holistic well-being models discussed. These well-being models are not 

particularly for the Tongans, but it is applicable throughout the Pacific cultures. These models 

elaborate on the importance of balancing core values. Yet, how to balance these principles and 

beliefs is remains ambiguous. Thus, this study has contributed to demonstrating a clearer picture 

of what balancing these core values looks like through the voices of the Tongan people in New 

Zealand who are presently partaking in this journey. 
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As a result, the conclusion is, that this is the reality of adversity the New Zealand Tongan 

community face and how they deal with it. It is a battle from within, to either conform to the 

mainstream ethos and prosper financially or hold on to their values and culture and struggle. 

Therefore:  

 “If individualism is the essence of the mainstream culture, then ‘being part of a family: 

aiga, anau, magafoa, kaiga, kainga and kawa’ is the essence of Pacific Islands cultures. 

Recognition of the fundamental differences would be a step in the right direction.” 

(Pasikale & George, 1995, p. 7) 

 

7.3.1 Limitations 
 

The main challenge that I encountered as an Indigenous researcher was to be neutral and 

unbiased. Drawson et al. (2017), concluded their systemic review of Indigenous Research 

Methodologies as, one of the key standards across Indigenous research methods is the inclusion 

of Indigenous Peoples in reciprocal respectful ways and prioritising the ways of knowing the 

Indigenous people (p. 15). Hence, while utilizing the indigenous research methodology of the 

Talanoa and Kakala framework, I worked alongside my participants through their experiences 

and their stories rather than framing their worldviews from a distance. This was done through 

actively engaging with the participants in the research process, and the use of grounded theory. 

Western epistemologies and methodologies can be used effectively to complement each other 

rather than be used to the exclusion of each other (Singh & Major, 2017). 

Secondly, although researcher neutrality (i.e., not interviewing people researchers have a va 

(social relationship) with) is seen as ethical within mainstream research, within the Indigenous 

Talana methodology, the relationship (va) adds more value to the process of data collection. In 

this study due to existing va either directly or indirectly, participants were more comfortable and 

open to sharing and taking part in the conversation. As identified by Drawson et al. (2017), the 

benefit of choosing a culturally appropriate methodology is the nullification of many limitations 

inherent in imposing a Western method on an Indigenous group (p. 14).  

 

Thirdly, the ongoing effect of the global Covid19 pandemic within the period of my data 

collection process posed limitations. Organizations that were approached to help me with the 

participants' recruitment were closed for business and were not responding to my emails. 

Moreover, the culturally appropriate protocol of face-to-face talanoa sessions could not be 
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honoured due to the Covid19 restrictions.  To make it worse, I was infected and was not in a 

good shape for over three weeks battling the Covid 19 illness. These limitations were minimized 

by reducing the initial plan to interview twenty people, to ten. I also had to apply for the Covid19 

fee waiver extension from the University, due to the inevitable restraints of time and resources 

to complete my thesis. As for the participants, in a way, it was an exceptional time to conduct 

this study, because of the social and economic conditions in New Zealand. This global pandemic 

has highlighted some of the challenges that the Tongan people were already facing hence making 

participants more conscious of their financial well-being. Data may have been different before 

Covid 19. 

Furthermore, the volcano eruption on the 15th of January 2022 in Tonga was an unforgettable 

day, as I was on the phone with my dad who resides in Tonga when it occurred. I heard everything 

from the earthquake to the explosion and the ashes and rocks falling on his roof until our call was 

disconnected. There was no form of communication with our families and friends in Tonga for 

almost a month until communication was restored through foreign aid. During this time, not only 

my participants were impacted but I as the researcher was anxious and upset. Throughout this 

period, I prayed for courage, hope and strength relying on God to look after my family and friends 

in Tonga. I supported them by sending essential items such as food and water with help from my 

work colleagues. My supervisor, Professor Carla Houkamau continued to inspire, support, and 

enlighten me in this time of adversity. Her encouragement urged me to continue my studies and 

not give up. 

Last but not the least, the small sample of participants and the demographic of participants 

involved in my research do not reflect the whole Tongan population in New Zealand. Participants 

self-selected and not all of them were in serious financial difficulty nor were any of them very 

financially successful.  Therefore, the study did not capture data from a very diverse sample. 

There may be ways to manage finances and still achieve social well-being, which this study did 

not discover. Nonetheless, the homogeneity of responses across the participants speaks volumes 

about the population it represents.  The data generated from this sample enlightens the rest of 

New Zealand about some challenges that the Tongan people are facing, including their views and 

experiences as Tongans in a foreign land. Struggling to adapt to their new environment whilst 

holding on to their values, culture, and identity. 
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7.3.2 Recommendations & Gaps 
 

The result of this study has pointed out current gaps for future practical interventions to support 

the New Zealand Tongan community.  

Lack of substitutes for appropriate credit options  

 

The lack of substitutes, better alternatives or cheaper credit options leaves the Tongan people and 

the Pacific communities subjected to high-cost credit and unreasonable credit contracts. Debt 

accumulation and problem debt of the Tongan community is growing and has impacted the 

financial position of not only the Tongan community, but reports indicated the same situation for 

the Pacific community more generally. The New Zealand Household Saving Survey conducted 

by Statistics New Zealand (2001) discovered that Pacific people had the highest level of bank 

liabilities and debts as well as high purchase debts. Another net worth report conducted in New 

Zealand also drew attention to Pacific people having higher levels of debt than those identifying 

with other ethnic groups (Families Commission, 2012). It does not help when the “loan sharks” 

or third-tier lenders are preying on the Pacific Communities who are vulnerable (Auckalnd 

Council, 2015).  Further research and interventions need to be created to ensure that vulnerable 

Pacific communities are not exposed to lenders who take advantage of those who are not 

equipped to deal with the financial pressures put upon them more adaptively.  

Balance Through Faith 

 

All the participants talked about God and how their Christian values are of great meaning to 

them. Therefore, one recommendation for improving the social and financial well-being for 

Tongans in New Zealand would be to draw on the principles that the participants referred to from 

the Bible. For participants this is the best possible way to approach social well-being and financial 

well-being and bring balance through their faith which all referred to consistently during the 

talanoa sessions. With the help of their spiritual leaders (faifekau), financial literacy, financial 

capability, and financial well-being workshops could be developed and introduced to the New 

Zealand Tongan community. Previous research has underlined financial literacy as a key factor 

influencing financial decisions (Fong et al, 2001). This is vital as it influences their overall well-

being.   

Communication is Key 

 

The workshops regarding budgeting to fulfil both social well-being and financial well-being 

could be effective if information about workshops is communicated through culturally 

appropriate methods. This includes using the Tongan language and incorporating cultural values 
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and protocols. Building relationships with the community is vital, as is being unbiased (not 

promoting specific services or products). Thus, a heart to serve the community wholeheartedly 

will produce valuable outcomes. 

Other Gaps 

 

Other gaps include a lack of comprehensive data and evidence to grasp the current economy of 

the Tongan people in New Zealand. Limited research has been done to explore the current 

financial situation of the New Zealand Tongan community. Issues like problem debts among the 

Pacific community have been identified however having ethnic-specific data for Tongans could 

be valuable.  Knowing the present situation will lead to finding alternatives, and options to help 

those that are in need with the support that is required, with a user-centred design focus.  

There is also a need to explore positive coping strategies more extensively. This includes 

studying Tongan people in New Zealand who are currently thriving financially such as Tongan 

business owners to learn how they succeeded and share with the rest of the Tongans. Overall, 

decision-making may not be a part of the research, but research certainly facilitates the decisions 

of policymakers (Kothari, 2004).  

 

7.3.4 Self-Reflection 
 

As I sought to identify social well-being and financial well-being from the New Zealand Tongan 

community’s perspective, it was evident that individuals I met through my research value things 

differently. Although financial independence is fundamental and necessary to survive in New 

Zealand, the Tongan participants did not see money as a measure of their success. Rather, the 

foundation of their well-being and wealth is within their relationships with their families, and 

friends (kainga). Financial and social well-being are attuned to building their overall well-being, 

which is based on maintaining, nourishing, building, and rebuilding their vaa with each other. 

Sacrificing their immediate personal needs to help others is part of fulfilling and practising their 

Christian beliefs. Participants involved in this study did not see themselves as being poor, 

because they did not have money. Poverty to them is deeper than money and materialistic wealth. 

They considered themselves poor in mind, body, and soul if they do not help those that are in 

need or fulfil their social obligations. As one of the participants mentioned “me’a 

fakavaleheanga ka koe masiva”. If one does not give, it indicates individualism and social 

exclusion, that is, a person who is unwilling to support and help others. Therefore, people will 

not be there for you in times of need, which is a sign of poverty in the Tongan context. Some say 
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you are “faka’ofa” (poor you / sad) when people do not attend to your events, functions or be 

present for you in their times of need. This justifies one of the Tongan phrases “Koe masiva ‘oku 

ongo taha ko e hala ha kainga” or to have no kin is to be in extreme poverty (Tongan Working 

Group, 2012). Consequently, to obtain relational wealth, most Tongans tend to look for ways to 

balance both social well-being and financial well-being. Sometimes one must be sacrificed for 

the other. Every so often, financial well-being is sacrificed to obtain social well-being, and this 

also has negative consequences therefore, balance is the key. In summary, my experience as a 

Tongan and my findings endorse Tai George and Anna Pasikale’s observations (1995): 

Pākehā New Zealanders may view (from their particular set of cultural glasses) with 

bewilderment and sometimes horror, the Pacific Island value of meeting obligations to 

community and extended family before their immediate personal needs. But as 

experiences of the Pacific Islands families in this study show, meeting these cultural 

imperatives are necessary to fulfilling the Pacific Islands person’s sense of place within 

their cultural group, to both confirm identity and demonstrate affiliation. (Pasikale & 

George, 1995 p.68). 
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Appendix A:  Advertisement Sheet  
 

 

 

 

 

 

Advertisement Sheet  
  

 

 

Malo e Lelei Kainga Tonga 

Do you sometimes question the relationship between your social well-being and your 

financial well-being? 

 

Are you a Tongan within the age group of 16 and over currently residing in New Zealand? 

If you are willing to share your experiences, views, opinions, and thoughts about  

Your social and financial well-being, 

I would like to talk with you. 
 

My Name is Victoria Ongolea, 

I am a student researcher at the University of Auckland, and I am interested in finding out your 

views about your financial and social well-being as a Tongan in New Zealand. Your contribution 

will be respected and appreciated, as it will open the eyes and hearts of Tongans and non-Tongans 

in New Zealand and around the globe about our culture and experiences. 

 

If you wish to join the study or are interested in finding out more, please contact me at my student 

email address: vong544@aucklanduni.ac.nz or text me on 022 5074535 and I will get back to 

you as soon as I can with a participant information sheet that provides full information about the 

study. All participants will be given a $20 petrol voucher to acknowledge the cost of travel to be 

part of the study. This is not payment, but rather an offset to your costs (in time and travel for an 

interview). 

 

‘Ofa Atu 

Vikatolia Ongolea 

 

Approved by the University of Auckland Human Participants Ethics Committee on 7th of 

September 2021 for three years. Reference Number UAHPEC2241 
  

mailto:vong544@aucklanduni.ac.nz
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Appendix B: Participant Information Sheet (PIS) 
 

 

 

 

 

 

 

 

 

 

Participant Information Sheet (PIS) 

 

 

Project title: The relationship between social and financial  

    wellbeing within the New Zealand Tongan community  

 

 

Principal Investigator (PI)/Supervisor: Associate Professor Carla Houkamau 

Student Researcher: Victoria Ongolea  

 

 

Mālō e lelei, Greetings,   

 

Thank you for your interest in participating in this project. My name is Victoria Ongolea, and I 

am a student at the University of Auckland. This is my final year in my Masters in Social and 

Community Leadership. As part of my studies, I am conducting research on the relationship 

between social and financial well-being within the Tongan community in New Zealand. 

Associate Professor Carla Houkamau is supervising this research.    

 

If you are of Tongan descent, over 16 and are currently living in New Zealand, you are invited 

to participate in this research by taking part in an interview.  To carry out the research I am 

recruiting participants indirectly.  The first 10 eligible people to contact me (details below) and 

ask to be included will be contacted and booked for an interview.  

 

This research will explore from your perspective and experiences as a Tongan in New Zealand 

about how you perceive the relationship between your social and financial wellbeing. This 

interview is an opportunity to share your thoughts and encourage you to think deeply about them 

and how these influence financial and social decisions.  

 

 

What are the benefits of taking part in this research? 

 

The data you provide will help develop a clearer understanding of Tongan perspectives on social 

well-being and financial well-being and how these things are connected.  Your input will 

therefore help develop new ways to support the Tongan community in New Zealand. There is no 

wrong or right answer, this interview is based primarily on your perspective, opinions, and 

experiences.  

 

 

What does participation look like for this research? 

 



98 

 

Should you agree to take part, the interview will take 40-60 minutes, and will be conducted in a 

venue that provides sufficient privacy, this may be in your workplace or a public space we agree 

is suitable (e.g., a library or community centre). Interviews may also be conducted in an office at 

the University of Auckland Business School. In some cases, if a face-to-face meeting is not 

possible, an online video call meeting can be arranged. To recognise the transport costs involved 

 in participating in this research, participants will be reimbursed with a $20 petrol voucher for 

attending the interview.  

 

How will the data be used? 

 

The notes from the interview will be analysed and key ideas and concepts related to the social 

and financial wellbeing of the New Zealand Tongan community will be gathered. These will be 

used as core findings to produce a written report as part of my final year in my master’s program. 

 

If you consent the interview will be audio-recorded, this is for the purpose of recording the 

precise details needed to complete the research. During the interview, you have the right to have 

the audio recording device turned off at any point.  

 

 All notes from the interview will be de-identified, and other identifying information will be 

altered or removed. This data will be analysed for the primary purpose of my thesis however, it 

may also be presented at conferences or published elsewhere at a later date. To ensure your 

confidentiality, when reporting data pseudonyms will be assigned, and any distinguishing 

information will not be published. Only my supervisor and I will have access to your interview 

data directly.   

 

Can I withdraw from this research project? 

Your participation is voluntary, and you may also withdraw from this research for up to after 

two weeks after the interview has taken place. With your consent, the recorded interview will 

be transcribed if needed. A copy will also be available for you, at your request. As per University 

of Auckland regulations, this data will be held securely for six years, after which time they will 

be securely disposed of. If you are interested in receiving the results, by providing your email 

address, these can be made available to you. 

 

Are there any risks involved? 

There is no intention to cause discomfort to participants in this interview, however, it may 

bring up distressing past experiences regarding financial decisions and social discouragements. 

If discussing issues around financial and social well-being is likely to put you at risk of any 

harm, I do recommend that you decline to take part in this research. Overall, I do understand 

that as a Pacific Islander myself it is not always easy to discuss and share personal experiences 

about money and social lives. Yet there is a small possibility that questions may cause distress 

or upset. If this transpires, please feel free to seek support from one of the many Support 

Services listed in the sheet attached.  

 

Further contact information: 
 

Your interest in this study is greatly respected and appreciated.   For questions regarding this 

project, please contact me (using my contact details below). You can also contact Associate 

Professor Carla Houkamau or the Head of the School of Counselling, Human Services and Social 

Work Dr Allen Bartley (their information is also below). For ethical concerns contact: The Chair, 

The University of Auckland Human Participants Ethics Committee, The University of Auckland, 
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Private Bag 92019, Auckland. Phone 09-373-7599, ext. 83711; humanethics@auckland.ac.nz . 

Thank you for taking the time to read this and taking the time to participate in this research 

(should you decide to do so). 

 

Researcher (student) 

 

Master of Social and 

Community Leadership 

student 

Supervisor (staff) 

 

Associate Professor  

Associate Dean Faculty 

University of Auckland 

Business School 

 

Head of the School  

 

Of Counselling, 

Human Services and  

Social Work 

 

Victoria Ongolea 

 

 

Email: 

vong544@aucklanduni.ac.nz  

Phone: 022 5074535 

 

 

Carla Houkamau 

 

 

Email: 

c.houkamau@auckland.ac.nz 

 

Dr Allen Bartley 

 

 

Email: 

a.bartley@auckland.ac.nz  

Phone: 09 373-7599 extn 

48140 

 

For queries regarding ethical concerns, you may reach out to the University of Auckland, 

Human Participant Ethics Committee. 

 

 

Chair, University of Auckland Human Participants Ethics Committee, University of Auckland, 

Office of the Vice-Chancellor, Private Bag 92019, Auckland 1142. 

 

Telephone: 09 373-7599 extn 83711 

Email: humanethics@auckland.ac.nz 

 

Note: 

 "If you require, a copy of this information can be provided in the Tongan language - please 

contact Victoria Ongolea for this." 

 

 

 

 

Approved by the University of Auckland Human Participants Ethics Committee on 7th of 

September 2021 for three years. Reference Number UAHPEC2241 

 
  

mailto:humanethics@auckland.ac.nz
mailto:vong544@aucklanduni.ac.nz
mailto:c.houkamau@auckland.ac.nz
mailto:a.bartley@auckland.ac.nz
mailto:humanethics@auckland.ac.nz
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Appendix C: Consent Form 
 

 

 
 

 

 

 

Consent Form 
 

THIS CONSENT FORM WILL BE HELD  

FOR A PERIOD OF SIX YEARS 

 

Project title: The relationship between social and financial wellbeing within the New Zealand 

Tongan community. 

Principal Investigator (PI)/Supervisor: Associate Professor Carla Houkamau 

Student Researcher: Victoria Ongolea  

 

I have read the Participant Information Sheet and have understood the nature of the research 

and why I have been selected. I have had the opportunity to ask questions and have had them 

answered to my satisfaction. 

• I am at least 16 years old. 

• I agree to take part in this research.  

• I understand that my participation in this research is completely voluntary.  

• I understand that I can stop the interview at any time, without giving a reason. 

• I understand I may also withdraw from this research for up to two weeks after the interview has 

taken place without giving any reason.  

• I understand that I will be reimbursed $20 petrol voucher to recognize the cost incurred as a 

result of participating in this research.  

• I understand that this research may impact my well-being if it touches on areas where I have 

had distressing connections around social and financial well-being topics. I understand that if 

talking about such topics is likely to be distressing for me, that I should decline to join this 

study.  

• I agree / do not agree to be audio recorded (please circle). 

• I wish/ do not wish to receive a copy of this recording (please circle), which can be emailed to 

me at this email address: ____________________________________________ 

• I agree that Carla Houkamau and Victoria Ongolea may keep the recordings, interview data, 

and transcripts that are collected for use in future research. 
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• No research using this data will be conducted after six years of obtaining it.  

• I wish/ do not wish to receive a summary of findings, which can be emailed to me at this email 

address: ____________________________________________ 

 

Name: __________________________ Signature: ______________________ Date: ____ 

 

 

 

 

Approved by the University of Auckland Human Participants Ethics Committee on 7th of 

September 2021 for three years. Reference Number UAHPEC2241 

 

 

 

Appendix D: Participant Information Sheet (PIS) For Organisations 
 

 

 

 

 

 

 

 

Participant Information Sheet (PIS) For Organisations. 

 

Project title: The relationship between social and financial  

wellbeing within the New Zealand Tongan community  

 

 

Principal Investigator (PI)/Supervisor: Associate Professor Carla Houkamau 

Student Researcher: Victoria Ongolea  

 

Mālō e lelei (name of person in authority), 

 

My name is Victoria Ongolea, and I am a student at the University of Auckland. This is my final 

year in my Masters in Social and Community Leadership. As part of my studies, I am conducting 

research on the relationship between social and financial well-being within the Tongan 

community in New Zealand. Associate Professor Carla Houkamau is supervising this research.    

 

I am looking for Tongans in New Zealand, 16 years old and over, who are currently living in 

New Zealand, to participate in this research by taking part in an interview. This research will 

explore what social and financial well-being is for Tongans in New Zealand and what are its 

impacts on their financial and social decisions. This interview is an opportunity to share and learn 
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about their experiences and perspectives on both Social and Financial well-being and how they 

are related to each other as Tongans in New Zealand. 

 

I am seeking assistance to recruit participants for this research. We have identified (insert name 

of the organisation) as potentially suitable to help identify participants for this study. Although 

this research will not be conducted with or within (insert name of the organisation), as the 

relevant person of authority   

 

I am asking your permission to advertise this research through your organisation and to use 

your organisation to promote awareness of the study to potential participants.  

 

Approved by the University of Auckland Human Participants Ethics Committee on 7th of September 2021 for three 

years. Reference Number UAHPEC2241 

 

Specifically, I am asking permission to visit your organisation and discuss your research with 
employees and leave my contact information and details about the study with them. I will also 

provide staff with copies of advertisements about the study (attached) and Participant 
information Sheets for participants and ask them to hand out these documents to potential 

participants. I seek your assurance that participation or non-participation will have no impact on 
staff employment or their relationship with the organisation. 

 

No information about the identity of participants will be reported to you or your staff and I am 

not asking you or your staff to provide me with potential participant names. Rather, this is 

simply to ask permission to approach your staff to advertise the study and supply information 
to the potential participants.  

 

 

Participation is voluntary and those that are interested can withdraw or stop the interview at any 

time without giving a reason.  Participants interested in this study are greatly appreciated, and 

their privacy and confidentially will be my priority. Hence, all data collected will be de-identified 

so that no one will know who participated in the study, or what participants have shared in their 

interviews. All data and information collected will only be accessible by my supervisor and 

myself. These will be used as core findings to produce a written report as part of my final year 

in my master's program. 

 

The first 20 eligible people to contact me (details below) and ask to be included will be contacted 

and booked for an interview. 

 

For more information about this research please refer to other documents attached (Participation 

Information Sheet (PIS) and Consent Form.  

 

Thank you for taking the time to read this and taking time to support this research (should you 

decide to do so). 

 

 

Yours Faithfully, 
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Victoria Ongolea  

 

Student Researcher 

 

Email address: vong544@aucklanduni.ac.nz  

 Phone number: 022-0200-281 

 

Further contact information: 

Your interest is in this study is greatly respected and appreciated.   For questions regarding this 

project, please contact me (using my contact details below). You can also contact Associate 

Professor Carla Houkamau or the Head of the School of Counselling, Human Services and Social 

Work Dr Allen Bartley (their information is also below). For ethical concerns contact: The Chair, 

The University of Auckland Human Participants Ethics Committee, The University of Auckland, 

Private Bag 92019, Auckland. Phone 09-373-7599, ext. 83711; humanethics@auckland.ac.nz. 

Thank you for taking the time to read this and taking time to participate in this research (should 

you decide to do so). 

 

Researcher (student) 

 

Master of Social and 

Community Leadership 

student 

Supervisor (staff) 

 

Associate Professor  

Associate Dean Faculty 

University of Auckland 

Business School 

 

Head of the School  

 

Of Counselling, 

Human Services and  

Social Work 

 

Victoria Ongolea 

 

 

Email: 

vong544@aucklanduni.ac.nz  

 

Carla Houkamau 

 

 

Email: 

c.houkamau@auckland.ac.nz 

 

Dr Allen Bartley 

 

 

Email: 

a.bartley@auckland.ac.nz  

Phone: 09 373-7599 extn 

48140 

 

 

For queries regarding ethical concerns, you may reach out to the University of Auckland, 

 

Human Participant Ethics Committee. 

 

 

Chair, University of Auckland Human Participants Ethics Committee, University of Auckland, 

Office of the Vice-Chancellor, Private Bag 92019, Auckland 1142. 

 

mailto:vong544@aucklanduni.ac.nz
mailto:vong544@aucklanduni.ac.nz
mailto:c.houkamau@auckland.ac.nz
mailto:a.bartley@auckland.ac.nz
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Telephone: 09 373-7599 extn 83711 

Email: humanethics@auckland.ac.nz.  

 

Note: 

 "If you require, a copy of this information can be provided in the Tongan language - please contact Victoria 

Ongolea for this" 

 

 

Approved by the University of Auckland Human Participants Ethics Committee on 7th of 

September 2021 for three years. Reference Number UAHPEC2241 
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Appendix E: Consent form for individuals working in each organisation 
 

  

 

 

 

 

 

 

 

 

 

 

Consent form for individuals working in each organisation 

THIS CONSENT FORM WILL BE HELD FOR 

FOR A PERIOD OF SIX YEARS 

 

Project title: The relationship between social and financial wellbeing within the New Zealand 

Tongan community. 

Principal Investigator (PI)/Supervisor: Associate Professor Carla Houkamau 

Student Researcher: Victoria Ongolea  

 

I have been given and have understood an explanation of the study. I have read the Information 

Sheet for individuals working in each organisation, and I understand the nature of the research 

and why I have been asked to advertise the study. I have had the opportunity to ask questions and 

have had them answered to my satisfaction. 

 

• I agree to provide information about this study to potential participants. 

• I have been told, and I am aware that no information about the identity of participants 

will be reported to me. 

• I understand that my employer has given assurance that my participation or non-

participation will have no impact on my employment or my relationship with the 
organisation. 

 

I wish/ do not wish to receive a summary of findings, which can be emailed to me at this email 

address: __________________________________________ 

 

Name: ______________________ Signature: ________________ Date: ___   

 

Approved by the University of Auckland Human Participants Ethics Committee on 7th of 

September 2021 for three years. Reference Number UAHPEC2241 

  



106 

 

Appendix F: Interview Questions Guidelines  
 

 

 

 

Interview Question Guidelines: 

 

 

 

 

 

 

 

There will only be five main questions asked in the interview, and all respondents will be asked 

the same questions. These are; 

1. "How does Tongan culture shape your financial decisions?"  

 

2. "If you have ever had challenges with money, what do you think caused those problems?"  

 

 

3. "Have you ever found yourself struggling financially, and what did you do?" 

 

 

4. "How do you balance your obligations to support your family in Tonga and NZ, as well as 

provide for your own financial needs?" 

 

 

5. "What would happen financially if you decided not to adhere to your cultural obligations?"  

 

Once these questions have been put to respondents it is likely they will provide a considerable 

amount of information without being asked directly; however, during the course of the interview, 

Victoria will seek clarification when the information that participants share is not entirely clear. 

For example, she will ask; What other social or community groups are you part of? Do you hold 

any title or any responsibilities within these groups?  Do you send money to families/friends etc, 

outside of New Zealand? If yes, how often? What is financial well-being to you? How about 

social well-being? What does that mean?  What is wealth to you? What is the relationship 

between your financial well-being and your social well-being? 

Date  

Interview #  

Name  

Time  

Location  
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Approved by the University of Auckland Human Participants Ethics Committee on 7th of 

September 2021 for three years. Reference Number UAHPEC2241 

 

 

 


