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Abstract 

In the Fiji Islands, education has been adopted as a key driver in the pursuit of 

national development and economic growth.  However, low academic achievement 

appears to be undermining this strategic focus with the Fijian Ministry of Education 

questioning whether cultural values and practices, such as the consumption of 

yaqona (commonly known throughout the Pacific as kava) by teachers, is contributing 

to this scholastic failure.  Since 2005 I have been investigating the „culture of yaqona‟ 

(the etiquette associated with the use and consumption of kava) and its relationship 

with education delivery, under-achievement and development in Fiji.  This research 

has identified a number of practice/theory contradictions.  In this paper I will discuss 

these inconsistencies which have created a culture/education/development „clash‟, 

together with the use of a post-development framework as part of investigating this 

juxtaposition. 

 

Introduction  

This paper is part of my Masters and current PhD research; an investigation of 

education and how this is „clashing‟ with yaqona or kava 1, the traditional Pacific 

substance uniquely linked with identity and cultural form in Fiji.  By way of 

introduction, I describe what initially prompted this investigation. I was teaching one 

morning at Richmond Methodist High School, a rurally isolated Fijian secondary 

school on the island of Kadavu following a heavy night of yaqona drinking when I 

                                                
1
 Yaqona and kava are used „situationally‟ throughout this paper.  For example, yaqona is used specify in the Fijian setting 

whereas kava is used in association with pharmacology or the non-Fijian environment.  
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became acutely aware that I was still intoxicated.  This was certainly not the first time 

I had arrived in a classroom sporting a yaqona hang-over, however it was the first 

time that I had consciously considered the impact it was having on my body and 

work.   

 

I realized that my concentration was erratic, I was struggling to recall simple facts, I 

was lethargic and lacked motivation, and I was more concerned with a desire to 

sleep than to do my job; which was to impart education to my students.  This 

prompted me to question the effectiveness of my peers following yaqona 

consumption and later acted as one of two key influences in carrying out my Masters 

and current Doctoral study.  The second influencing factor emanated from the Fijian 

Ministry of Education (MoE).  

 

Education and under-achievement in Fiji  

In their 2000 review, the Fijian Ministry of Education (MoE, 2000:i,1,179) study states 

the importance of education to stimulating economic growth and achieving Fiji‟s 

national development goals.  From a Development theory perspective, the use of 

education as part of achieveing development is common.  This approach is 

influenced by Modernisation which encourages literacy and education in promoting 

productivity and industrialisation (Lie, 1971:25; Huntington, 2002:21). The MoE 

asserted however that nationally, the academic achievement and performance of 

most students was threatening this developmental pursuit.  Of concern was the 

estimated 30% of students who failed to complete primary education (Narain, 

2002:5) and for those who did proceed to the secondary level, almost 60% left 

without any qualifications (MoE, 2000:162-166,181-2).  For rural students who 

moved onto tertiary education, there is a 75% attrition and failure rate (Prosser, 

2006:227).  

 

In an attempt to identify the causes of academic failure and mitigate threats to 

national development, the MoE (2000:1,186-188,214-5) identified a number of socio-

cultural, institutional, psychological, historical, structural and spatially disadvantaging 

factors they believed were contributing to under-achievement.  For most of these, 

contributories were identified; one of which was substandard teacher practice or 

weak education delivery, and the other the over-consumption of yaqona by teachers. 

Although the MoE identified these two contributories as threats to academic 
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achievement, they have been largely silent regarding this with the exception of the 

following comment 2: 

 

Yaqona drinking is important in ceremonial Fijian culture and social 

gatherings, but excessive consumption of yaqona is becoming a problem.  

Many teachers in rural areas become involved in excessive yaqona 

consumption, with the result that they are less effective in their professional 

work.  Instances have been cited where teachers leave classes unattended 

while they drank yaqona.  [The MoE also noted] that yaqona has an ability to 

sap energy and support listlessness and there can be little doubt that it 

substantially inhibits performance of duties in non-traditional professional 

environments, including the civil service and teaching.  (MoE, 2000:169) 

 

Enquiries quickly established that although the MoE stated this as fact, and 

discourse frequently appeared in the Fijian media categorically declaring that 

„yaqona negatively impacts productivity‟ (Baba, 1996:1; Nagalu, 2007:9; Raicola, 

2008:2; Ralogaivau, 2009:4), these were little more than unsubstantiated assertions.  

This acted as the second prompt and initiated my Masters research which is 

currently being extrapolated at the Doctoral study.   

 

To the casual observer, the MoE statement would appear very easy to correct; 

simply prohibit teachers from consuming yaqona within the school compound or on 

nights prior to teaching.  However, this fails to consider a critically important factor; 

the centrality of this indigenous substance to the Fijian culture, an aspect noted by 

the MoE at the start of their comment above.  I investigated the importance of this 

cultural link during my Masters research and will now explain this in order to give 

meaning to the wider discussion 3.   

 

 

 

                                                
2
 In December 2008, following the presentation of my Masters findings at the Pacific History Conference in Suva, the "Education 
Minister Filipe Bole... reminded teacher‟s that excessive yaqona drinking is not good for them.  'As teachers, it is absolutely 

vital that minds are alert and in tune to the daily classroom proceedings,' he said.  'To provide a teaching and learning 

experience that is surmountable with the expectations of students and stakeholders, teachers should not in any way be 
affected by over-consumption of yaqona...  It is unprofessional and adversely affects service delivery - and is inconsistent with 
Public Service Values and Code of Conduct'." (Fiji Times, p.10). 

3
 The field research was conducted in July and August 2006.  The methodology employed sampling questionnaires, surveys, 
participant observation, daily activity schedules and informal interviews with 31 participants at Richmond Methodist High 
School.  Richmond is believed to be “representative” of most schools in the rural sector (Aporosa, 2008:18,20-6).   
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Yaqona and cultural identity in Fiji 

Yaqona is derived by straining the pounded root of the Piper methysticum plant 

through water.  The presentation of the plant, in both its raw state or as a mixed 

drink, is integral to Fijian culture and identity (Singh, 1981:61; Tora, 1986:25; Turner, 

1986:209; Katz, 1993:49; Toren, 1999:37) 4, reflecting hierarchical structures; both 

spiritual and human (Katz, 1993:47-54; Tomlinson, 2002:248), cultural unity, and 

reciprocity (Ravuvu, 1983:25-6; Sofer, 1985:416,427).  Yaqona‟s significance within 

ritual practice is such that it is deemed to be beyond measure and quantity, therefore 

100 grams has the same value and importance as 1 kilogram, and vise versâ (Arno, 

1993:79).  Once prepared in its aqueous beverage form, yaqona becomes a sacred 

and living entity; one that both embodies mana and has the ability to enhance a 

person‟s mana (Turner, 1986:209; Tomlinson, 2004:669).   

 

 

 

 

 

 

 

 

 

 

                                                
4
 During my research, I have been challenged on numerous occasions by Fijian members of evangelical sects who assert that 
yaqona drinking is not part of „their‟ identity.  Some have also suggested that minimal use of the indigenous substance within 

their own village is „evidence‟ of this. At stake here is the right to claim to represent what is emblematically Fijian; a debate 
that will not be resolved any time soon.  Gaskell (2001b) makes salient the overt link between yaqona and identity in a chapter 

within his edited anthology that discusses eight Fijian theatrical plays which “express a collective image of Fiji” (2001a:8) .  He 
focuses on Jo Nacola's Grurdial and the Land, a “depiction of life in a Fijian village [and adds, t]he play is infused with the 

objects, forms and rhetoric of Fijian ritual.  No less than six of the nine scenes, for example, are staged around the kava bowl.  
As a cultural symbol, kava consumption serves to create a sense of authenticity, an assertion of a particularly Fijian context 

for the action.” Gaskell continues by describing a scene from another play within the anthology in which a character is urged  
to consume yaqona, suggesting this is a “powerful identification with Fijian culture” (p.10).  He concludes his discussion of 
Grurdial and the Land with, “The final scene is clearly an affirmation of cultural identity, represented by the... formal use of 

kava” (p.11).  Gaskell‟s presentation unmistakably illustrates the union between yaqona and Fijian identity.  Additionally, over 

the past ten years I have travelled extensively throughout Fiji; from Kadavu to Viti Levu, Vanua Levu, Ovalau and even to the 
depths of Southern Lau where yaqona cannot grow, however in every single place I have visited there has been substantial 

yaqona drinking going on, much of which I participated in. I know from wide experience that even if those who claim this is not 

the case in „their‟ villages (and I suspect they are glossing over behaviour that they „wish‟ was not there, but actually is), I have 
the experience to verify firsthand that many villages all over the nation treat yaqona as central to their identity.  I would argue 

that those who subscribe to these beliefs and assert that „yaqona is not part of Fijian identity‟ reflect the personal opinions of a 
minority whose sentiments do not alter yaqona‟s fundamental link with identity for the majority of Fijians, a union academics 

argue is Pasifika wide.  Lebot, Merlin & Lindstrom (1992:198) for example, in their authoritative text, state “Kava plays a 

unique role in the social life of many Pacific societies... [as part of] asserting their cultural identity”.  Pollock (1995:2) reinforces 
this when she adds, “In Tonga, Samoa, Futuna, Fiji and Pohnpei kava usage persists as an „external symbol‟ of both current 
and past ideologies”.  
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Yaqona is also referred to locally as wai ni vanua (water of the land, people and 

culture) and deemed by many Fijians to be an ingestible manifestation of their vanua; 

a drinkable representation of the people, the land, culture and cultural practice 

(Tomlinson, 2009:11,112) 5.  The drinking of yaqona is encouraged as it 

demonstrates, externalizes and personifies „Fijian-ness‟ and the Fijian way, therefore 

further enhancing cultural identity (Ratuva, 2007:92-6,98-9; Vakabua, 2007:103).  

Former Fijian Methodist Church President Talatala Ilaitia Tuwere stated yaqona 

importance in “hold[ing] the people and land together [to] save them from alienation 

like overseas countries" (1999:16).  Further, Fijian custom considers the drinking of 

yaqona a moral obligation (Tuwere, 1999:16) with consumption guided, informed, 

and founded upon the central ethos of vakaturaga (Ravuvu, 1987:26,235).  

Vakaturaga (and its parallel vakamarama; womanly character traits) encapsulates 

the Fijian ideal, comprising „Chiefly‟ values irrespective of one‟s status such as 

veidokai (respect), vakarokoroko (humility), kila na i yatu (knowing ones place in the 

community), qaravi tavi (fulfilling obligations), veiwasei kei na veikauwaitaki (sharing 

and caring), veivosoti (forgiveness), veivukei (helpfulness) and yalo malua (a quiet 

demeanour); ideals Ravuvu (1987:18-19,235) argues reinforces cultural identity.   

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

                                                
5
 “Vanua literally means land, but also refers to the social and cultural aspects of the physical environment identified with a 
social group.  On the social plane it includes the people and how they are socially structured and related to one another.  On 
the cultural plane it embodies the values, beliefs and the common ways of doing things.”  (Ravuvu, 1983:76).  
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Figure 11.1 

School student presenting raw yaqona to  

dignitaries at fundraising event 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

Figure 11.2  School Board members and 

Teachers consuming yaqona in school hall 
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Yaqona‟s link with vakaturaga has major cultural implications for school teachers, a 

theme I investigated during my Master study.  Research participants reported that 

when dignitaries, community members or students‟ parent‟s visit a school, yaqona is 

frequently mixed in reciprocal acknowledgement and as a demonstration of respect.  

This creates a hosting role for the teachers who feel vakaturaga-ly obligated to 

remain with their visitors until they (the visitors) choose to leave, irrespective that as 

hosts they may be required to teach the following morning (Aporosa, 2008:52,80-2).  

Participants also reported that vakaturaga requires that they drink what is offered 

(Toren, 1988:704; ibid, 2008:81,103) and the offer and acceptance of large quantities 

of yaqona is a further demonstration of respect.  Therefore, in most situations, 

consumers stated that it is difficult to regulate their yaqona intake.  Consumption 

duration time, as discussed, is also not a consideration, and again, neither is the fact 

that the host may be required to teach the following day.  This is vakaturaga in action 

(ibid, 2008:104). 

 

Yaqona intoxication and post-consumption effect 

An investigation of yaqona intoxication also formed part of my Masters study.  This 

established that when consumed in its aqueous form, active properties within 

yaqona, called kavalactones, dull receptors in the central nervous system, numb and 

slow the response time in muscles, limbs and the brain, and cause a relaxed, 

peaceful, lethargic feeling (MediHerb, 1994a:1-2). This is known as „yaqona 

intoxication‟, although it is experienced differently to that of alcohol.  Unlike alcohol, 

there are no aggressive feelings or euphoria during the intoxication experience 

(Kilham, 1996:64).  Effects come on slowly and subtly, relaxing the muscles and 

bringing about a feeling of casual contentment combined, in the initial stages, with a 

clear headedness that promotes conversation (Lewen, 1964:223-4; Keltner & Folkes, 

2005:522; Singh, 2004:5).  When large amounts of yaqona are consumed, the 

drinker experiences double vision, imbalance, and stupefaction (Cairney et al, 

2002:660; Thompson et al, 2004:248; Singh et al, 2004:150,154).  

 

Although these reports present „yaqona intoxication‟ in a concise manner, 

researchers admit that a lot is still unknown regarding kava‟s pharmacological activity 

in the brain and body (Singh et al., 2004:150).  Nevertheless, by drawing on the 

following quantitative data and combining it with a number of ethnographic sources, I 

was able to develop two hypotheses in the Masters research concerning yaqona 
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consumption volumes and intoxication.  Duve & Prasad (1984:11) report that a 

“standard” 100 millilitre bilo (cup) of yaqona beverage contains 247.0 milligrams 

(mgs) of kavalactones.  Ethnographic sources suggest that the average rate of 

yaqona consumption is six “standard” bilos, or 1482mgs of kavalactones per hour  

(ibid, 2008:43-4; Aporosa, 2010:25).  Qereqeretabu (2006) observed that following 2 

hours and 50 minutes of yaqona consumption, drinkers began demonstrating notable 

signs of intoxication.  Mediherb (1994b:2), a professional newsletter produced for 

companies licensed to distribute herbal medicines,  recommends a maximum daily 

dose of 200mgs of kavalactones; a quantity deemed to have therapeutic value 

although safe enough to constrain cognitive impairment (Mills & Bone, 

2005:484,488).   Singh (2004c:127) reports that a 200mg dose of kavalactones has 

“[a] distribution half-life of 3-5 hours and an elimination half-life of 9 hours”.  In other 

words, it takes between three to five hours for this 200mgs kavalactone dose to 

distribute into the body‟s muscles, tissues, and neural pathways and nine hours post 

consumption for the potency of the yaqona in the bloodstream to drop by half.   

 

 

Armed with this quantitative and qualitative data together with the aid of a statistician, 

I hypothesised that six bilos of yaqona, consumed in one hour, is sufficient to induce 

the initial stages of intoxication and bring about mild impairment (ibid:2008:44-5,130-

1). This hypothesis, believed to be the first to identify an initial point of intoxication, is 

illustrated in Figure 11.3.  This shows that although the consumer may drink six 

“standard” bilos of yaqona over the period of an hour (chain line ), no more than 5.5 

bilos will be present in the gut due to the processes of bodily elimination (kidneys, 

urine, etc.) (Ng, 1997).  The solid line () plots the level of yaqona in the 

bloodstream following the consumption of those six bilos.  This illustrates that 

although a consumer may limit their yaqona consumption to six bilos over the period 

of one hour, the intoxicating effects of the beverage continue to increase, reaching 

their full potential several hours after cessation.  
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Figure 11.3. The action of yaqona over an hour 
 

Note: action of yaqona in the gut (chain line ) and blood (solid line ) of a person who drinks six 

bilo‟s over an hour. (Source: Author and Dr. M. Upsdell) 

 

The second hypothesis was based on the work of Julien (2001:19-20).  He describes 

the manner in which drugs accumulate in the body when new amounts are added 

before earlier doses are completely eliminated.  Julian adds that once a drug peaks 

in the blood of a user, lesser amounts are required to maintain that peak.  This 

condition is known as steady-state concentration and can be measured by applying 

specific calculations to the elimination half-life of a drug.   By adapting Singh‟s 

yaqona “elimination half-life of 9 hours” to Julian‟s steady-state concentration 

calculations, I was able to hypothesis that if a yaqona consumer was to drink for six 

hours each day for four consecutive days (a quantity not uncommon 6), kavalactone 

levels in the blood would peak and steady-state concentration would occur (ibid, 

2008:45-9,131-2).  These steady-state concentration findings are illustrated in Figure 

11.4.  

 

Figure 11.4 shows the consumption of yaqona for six hours (1800 hours / 6pm to 

midnight) on consecutive days.   The dotted line () tracks the action of yaqona in 

the gut.   Although a consumer ingests 36 bilos during each six hour period, the line 

only peaks at 19 bilos due to the processes of bodily elimination (kidneys, urine, 

etc.).   The solid line () traces the rise and fall of kavalactones in the blood Although 

                                                
6
  During my time at a rural school we typically consumed yaqona between 4pm and midnight daily and for greater hours on 
Friday and Saturday nights.  Tomlinson (2004:657) stated that, "In the late 1990s and early 2000s kava was drunk in large 

quantities by most adult men every night in Tavuki village."  Tomlinson was consulted regarding his observations and asked to 
compare these with consumption volumes and frequencies I had observed during my time at the rural school. He commented 
“that my [Tomlinson] figure (total consumption hours) was just a tiny bit under 40 hours per week--and the week I [Tomlinson] 

calculated it was probably a „light‟ week and my measurements were conservative, so I definitely think that your rough figure 
of 6 hours per night is accurate, and a good basis for calculation.” (Dr. M. Tomlinson, personal communication, 14 November 
2006). 

Initial point of 
intoxication 
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only peaks at 19 bilos due to the processes of bodily elimination (kidneys, urine, 

etc.).   The solid line () traces the rise and fall of kavalactones in the blood 

proportional to consumption.  Figure 11.4 illustrates that for a teacher who habitually 

consumes yaqona for six hours over consecutive days, they remain significantly and 

continuously above the line identified as the initial point of intoxication.  Further, this 

significant level of intoxication will remain until the consumer ceases drinking for at 

least 24 hours (ibid, 2008:45-9). In a similar manner to the first hypothesis, it is also 

believed that this is the first time steady-state concentration has been calculated 

using average yaqona consumption rates as opposed to pharmacologically based 

kava products. 



Figure 11.4  The action of yaqona over 6 days 

Note: The action of yaqona in the gut (chain line ) and blood (solid line ) of a person who 

consumes yaqona for six hours (6pm to midnight) on a regular nightly basis demonstrating steady-

state concentration.  (Source: Author and Dr. M. Upsdell) 

 

  

A final area of investigation in the Masters research was post-consumption affect, or 

yaqona hang-over.  Teacher participants reported yaqona hang-over was a common 

occurrence following yaqona consumption at average rates, quantities and duration 

as indicated above (Young, 1995:89; ibid, 2008:75-78).  Additionally, these same 

participants were unanimous that hang-over symptoms included acute lethargy, 

 

midnight 

 

Day 1 Day 2 Day 3 Day 4 Day 5 Day 6 

Initial point of 
intoxication 
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participants were unanimous that hang-over symptoms included acute lethargy, 

procrastination, mild mental impairment and memory recall disruption that impacted 

their ability to deliver quality education to their students (ibid, 2010:28-9).  This is a 

theme I will return to shortly. 

 

In concluding the Masters research I noted that although prohibiting teachers from 

consuming yaqona within the school compound, or on nights prior to teaching, would 

at first glance appear an appropriate method to correct impacts to education delivery 

quality, other factors complicated such an action.  This primarily due to the 

importance of this traditional substance to cultural practice, form and identity, 

together with vakaturaga and related factors that prevent the implementation of 

finishing times and consumption restraint (ibid, 2008:102-3).  When these cultural 

factors are combined with an education delivery system that requires motivated, 

physically and mentally alert teaching staff, this has created a „clash‟ that is impacting 

quality education delivery.  Also, this is also contributing to academic under-

achievement and inhibiting the meeting of national development goals.   

 

This is an important issue for Fiji, although it is one that in the past has been 

relegated to the „too hard basket‟ due to cultural sensitivity.  Further, because of the 

sacredness of kava to Pacific peoples generally (Lebot, Merlin & Lindstrom, 

1992:198), this „clash‟ also has implications for a number of other Pacific kava 

drinking nations 7.  New Zealand is not exempt either.  On several occasions I have 

consumed yaqona until the early hours with teachers in this country who have then 

taught the following morning.  

 

The „clash‟ between this traditional substance and a modern development input, 

namely education, led to the extrapolation of this theme in my current PhD study.  

This research involved 145 teacher participants.  These were selected from the two 

dominant ethnicities; indigenous Fijian and Indo-Fijians, from 18 schools across the 

nation.  I have constructed this research around three key questions, which again I 

am presenting in highly condensed form. 

 

 

                                                
7
 Anecdotal reports gleaned during my field research indicated concerns exist over excessive teacher yaqona consumption in 

Vanuatu and Tonga. 
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The research questions:  

The first research question asked: What are the yaqona consumption habits of Fijian 

teachers and what role does culture play in this? In a similar manner to the Masters 

findings (as discussed above), culture and identity were again identified as critical 

factors in indigenous Fijian yaqona consumption.  Although yaqona is not consumed 

by students 8, cultural aspects associated with its presentation, use and related 

observances (isevusevu, lose na i yaqona, tu yaqona) were nevertheless identified as 

being vital to their identity and expression (Tuwere, 2002:172; ibid, 2008:61-2,102).  

This is important as scholars note that cultural identity is a factor in student academic 

achievement (Teasdale & Teasdale, 1992; Nabobo & Teasdale, 1995:699-700,703; 

ibid, 2008:60,62,102) indicating yaqona‟s significance to more than just the adult 

populace.   

 

Consumption habits of all teacher participants was calculated revealing that on 

average they were drinking yaqona for 5.8 hours each on night‟s prior to teaching, an 

increase of almost three hours since the Masters research in 2006.  This average 

however failed to delineate those who regularly consume yaqona for eight or more 

hours on nights prior to entering the classroom to deliver education. The data also 

established that rural Indo-Fijian males (females of this ethnicity generally do not 

consume yaqona) were consuming more than their indigenous peers.  This 

highlighted a misconception on the part of several indigenous participants who, 

without knowing the results of the consumption survey, pre-empted the findings by 

assuring me that “us [indigenous] Fijians drink more because it’s our traditional drink”.  

I would argue that this notion further demonstrates the link between yaqona use and 

indigenous Fijian identity as discussed earlier.  In addition, Indo-Fijian participants 

reported that their traditional Indian culture played no part in encouraging or 

influencing their yaqona drinking and that consumption has been adopted over the 

past thirty years as part of their social culture (Mugler, 2004:243; Prasad, 2004:210-

1).   

 

The second research question asked: Does yaqona impact upon teacher cognition, 

sickness and absenteeism and if so, what effect does this have on education 

delivery? Research participants were unanimous that after several hours of yaqona 

                                                
8
 “Sa vakatabui na nodra gunuva na yaqona ni Viti na i taba gone ka lailai sobu na nodra yabaki ni bula main a yabaki 16 
(Bureau of Fijian Affairs, 1999). [Youth under age 16 are forbidden to drink yaqona].” An exception to this is the medicinal 
administration of yaqona to children and youth by parents. 
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consumption they experienced a hang-over the following morning although this was 

quite different to that encountered after alcohol drinking.  This manifested as feelings 

of sleepiness, a lack of energy, lethargy - both physical and mental, that encouraged 

a retreat from work.  Additionally, some informants reported difficulty in recalling 

simple facts.  Comments such as “after plenty yaqona, you are not to your full 

potential” and, “it affects productivity” were common throughout the research.  One 

teacher felt that when hung-over on yaqona “to teach is hard.  It's even harder for me 

to speak.  I'm lazy to speak.  Sometimes I forget what I have taught the day before, 

or I forget what to teach”.  In another case, a teacher cited an incident where a peer 

“was preparing students for an exam question, and they taught them the wrong 

answer, and then all of them got it wrong [in the exam], and (the teacher) had to re-

teach and give false marks”.  Further, teachers hung over on yaqona have been 

found at home sleeping when they were supposed to be teaching and appear to 

suffer from acute procrastination. 

 

In order to measure these reported cognitive affects, two psychometric assessments 

were administered to an „active‟ (yaqona drinkers) and „control‟ (non-consumer) 

group as they entered the classroom in the morning to teach 9.  Both assessments, 

slightly modified in this study for cultural applicability, were drawn from a battery of 

measures that comprise the Wechsler Intelligence Scale (WAIS-III) standardised to a 

wide international demographic (Kaufman & Lichtenberger, 1999:10-11).  The first 

was the Digit-Span subtest which measures working memory; specifically short-term 

information retention and association (Tesche & Karhu, 2000:919).  The second was 

the Digit Symbol-Coding subtest which measures the processing speed of basic 

everyday information (Zhu et al., 2004:61).  The individual scores of the participants 

were calculated using the WAIS-III conversion tables (Wechsler, 1997:7,9), then 

averaged and compared between the active and control groups as opposed to the 

standardised norms as these did not include the Fijian demographic.  The averaging 

aided in mitigating variances in yaqona consumption quantities and durations 

between the active participants, factors that would have been extremely difficult and 

culturally inappropriate to regulate.  The inter-group comparison was utilized as it 

was deemed to limit external hegemony and discrimination and align this assessment 

                                                
9
  Each group consisted of 18 participants aged between 25 and 29 years old.  Heinze et al. (1994:225) acted as a reference 

point for the identification of the sample size due to their use of similar cognitive assessments to measure 12 participants in a 
double blind study who had ingested pharmacologically recommended doses of kavalactones.  This age group was chosen as 

it aligned with one of the 13 age scales within the WAIS-III allowing for ease of score assessment.  Additionally, this age 
range increased the availability of active participants for cognitive testing.  My groups consisted of 9 each indigenous and 
Indo-Fijians selected evenly from one of the three education environments, rural, semi-urban and urban. 
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between the active participants, factors that would have been extremely difficult and 

culturally inappropriate to regulate.  The inter-group comparison was utilized as it 

was deemed to limit external hegemony and discrimination and align this assessment 

process with the Post-Development methodology embraced throughout the research; 

an approach that will be discussed shortly. 

 

Score comparisons between the active and control groups were analysed using 

simple box plot and independent-sample t-tests within The Statistical Package for the 

Social Sciences (SPSS).   t-test analysis on the average Digit-Span subtest score 

suggested that there was “no significant difference” in the cognitive aspects of 

working memory between the „active‟ and „control‟ participants.  However, a 

somewhat different result was observed following the analysis of the Digit Span-

Coding subtest data.  When this average score was analysed, the results suggested 

a statistically “significant difference” in the processing speed of basic everyday 

information of the „active‟ participants at the time when they had entered the 

classroom to teach.   

 

Because SPSS is simply a statistical analysis programme, it does not explain what 

this “significance” level means.  To gain some understanding regarding this, the Digit 

Symbol-Coding subtest raw scores for both groups were rounded, showing the 

control participants averaged 64 correct answers in 2 minutes compared with the 

active participants who recorded 55; a difference of 9 correct answers.  When 

calculated, this would suggest that the „active‟ yaqona drinking participant took 

approximately .31 seconds longer to answer each question compared with their 

average „control‟ peer; a difference of 16.5%.  Remembering that these findings 

resulted from the administration of the Digit Symbol-Coding subtest, it can be inferred 

then that this represents a 16.5%, or .31 second delay in the processing speed and 

visual perception of the yaqona consumers.  

 

As stated earlier, researchers are clear that there is a great deal that is unknown 

about the psychotropic and pharmacological effects of yaqona.  Therefore, to 

accurately explain the reasons why yaqona does not seem to impair aspects of the 

working memory as suggested following the Digit-Span subtest, although does 

impact on processing speed and visual perception as implied from the Digit Symbol-

Coding subtest, would require research far beyond the scope of this study.  What is 
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Coding subtest, would require research far beyond the scope of this study.  What is 

known though is that this anomaly is not unique to my participants.  Clinical 

investigations hint at similar findings among participants who had used both 

benzodiazepine and anticholinergic drugs which have an analogous action to yaqona 

(Lawlor et al., 1991:100-101; Mindell, 1998:36-7; Dean, 2000:1-2; Bone, 2002:306).  

Ancelin et al. (2006:458,456), while not able to offer an explanation as to why this 

occurs, suggested it may be linked with cholesterol levels.  

 

Concerning sickness and absenteeism; general inaccuracies in the recording of sick 

leave by schools, together with falsities in self reporting, proved impossible for me to 

gain an accurate picture regarding this theme.  A teacher with over 20 years 

experience initially laughed when I asked him if he believed yaqona consumers took 

more sick days than non-drinkers, and followed by stating, “Yes, of cause, but you 

can never prove [this].  The problem is that some of the compassionate and 

bereavement leave is not for compassionate and bereavement purposes. Some of it 

will be for yaqona but they say it is for bereavement.”  Additionally, the following 

comment reflected the voice of several others when an informant stated, “I came to 

school and then said I was sick and I went home. I didn’t tell them that I had been 

drinking yaqona the night before. If you come to school and then go home sick, they 

do not register you on sick leave.”  Sources such as this gave the general impression 

that yaqona drinkers take vastly more sick days than their non drinking peers.  On the 

theme of presenteeism; that being unproductive hours while being at work (Johnson 

et al., 2009:568), informants were unanimous that this was also problematic, citing 

feelings of lethargy as discussed above. 

 

In the opening section of this paper I discussed the importance of education to Fiji‟s 

development agenda.  Voigt-Graf (2003:164) stated that for Fijian education to 

achieve expansions in economic growth and national development, “the quality of 

[that] education... depends on the quality of teaching staff” which, as Bessell 

(2009:60,66) adds, is linked to the quality of education delivery.  McGee & Fraser 

(2008), in their collection of sixteen papers entitled The professional practice of 

teaching, begin by suggesting that the key to successful quality education delivery is 

the creation of a “culture [of] learning... [based upon] roles” or teacher core 

competencies (Fraser, 2008a:1).  This comprises factors such as “critical reflection” 

(McGee & Fraser, 2008:xvii), intuition and the intentional and frequent use of “quality 
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competencies (Fraser, 2008a:1).  This comprises factors such as “critical reflection” 

(McGee & Fraser, 2008:xvii), intuition and the intentional and frequent use of “quality 

feedback and feed-forward to students” (Fraser, 2008b:50,58) and facilitation skills 

that utilize “rhetorical questions” in order to elevate discussion and learning, a 

competency that McGee (2008:86,87,92) argues is relatively easy to master as it 

“requires little more than memory recall or lower-order thinking”.  When these “roles” 

or core competencies are contrasted with the impairment manifestations experienced 

by yaqona hung-over teachers, together with absenteeism, sickness and 

presenteeism, it is clear that these factors are compromising and jeopardizing quality 

education delivery.     

 

Following the answering of these first two research questions I reached a similar 

conclusion to that of the Masters research.  It was clear that from a purely analytical 

perspective, the consumption of yaqona by teachers for more than three hours on 

nights prior to teaching is negatively impacting their ability to deliver quality education 

due to a hang-over effect which in turn is jeopardizing the meeting of national 

development goals and threatening economic growth. However, such a sterile verdict 

again fails to consider wider issues; chiefly the importance of yaqona and its link to 

cultural practice and identity, which as I stated earlier, are also critical to facilitating 

educational achievement.     

 

This leads then to my final research question: Does yaqona play other positive roles 

in the school environment and if so, how should it be used by teachers considering 

its cultural juxtaposition; both negatively impacting quality education delivery while 

also being cultural centratic?  In addition to its link with culture and identity, which as 

discussed contributes to student academic achievement, yaqona was identified as 

critical to facilitating school function.  For instance a number of rural school 

informants stated that some parents paid school fees with yaqona which the school 

subsequently sold to recover the cash (Tiriman, 2005:n/a;    ibid, 2008:60).  This was 

considered worthwhile as parents frequently gave quantities of yaqona valued more 

than the fee debt.  Several Principals commented that yaqona was also essential to 

Board and parent-teacher meetings, offering a culturally appropriate setting that 

encouraged open discussion.  Two Principals offered similar unsolicited comments 

that during Board meetings they would pose questions of a sensitive nature and 

immediately call “taki mada [serve] na yaqona”.  Culture prescribes a hiatus that that 
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that during Board meetings they would pose questions of a sensitive nature and 

immediately call “taki mada [serve] na yaqona”.  Culture prescribes a hiatus 

regarding certain conversations, encouraging those present “to think deep about the 

answer.  If no yaqona, then people talk before thinking” which weakens solutions, 

argued the informants.  Further, both teachers and parents are reportedly more 

relaxed, facilitating critical discussion that in other settings is difficult to engage.   

 

Yaqona is also used to show appreciation.  Most schools in Fiji rely on voluntary 

input from parents who assist with building projects, maintenance, and other large 

projects as part of that nations State/Community education partnership.  “We don’t 

have money to pay [parents], so we veiqaravi kei na vakavinavinavinaka [show 

appreciation by hosting them with yaqona]”. Additionally, several Principal‟s 

explained the importance of yaqona to school fundraising events.  “If no yaqona, 

people don’t come”. Another stated, “we must have yaqona to sevusevu [culturally 

appropriate manner of opening events and acknowledging guests]”.  Regarding their 

annual fundraising event in which a school traditionally raised $9,000, a Principal 

stated, “last year we did not have yaqona and we only got $800.  No one came.  We 

will never do this again”.  

 

Although yaqona‟s value as a mode of fee payment, a meeting facilitator and an 

emblem of appreciation were discussed as important to facilitating school function, it 

was its use in creating staff unity that was most frequently mentioned.  An urban 

Principal explained that his staff met habitually at the end of the school week to 

consume yaqona together.  “It’s the time when the staff can relax and talk about the 

problems of the week” he added.  A rural Principal stated, “The teachers mix 

[yaqona] every afternoon.  I always go to be with them.  When I go, I become a staff 

member, I am not the Principal.  The staff relax and we can discuss problems.  It 

makes us strong like a team”.  A male Vice Principal at a semi-urban school 

commented that because his Principal was a woman who did not drink yaqona, staff 

frequently gathered at his house (within the school compound) at the end of the day 

to consume the indigenous substance.  He added, “the yaqona washes away the 

stress…, it brings us together.  Alcohol can’t do that.”   
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Although yaqona‟s value in facilitating school function has aided in answering the first 

part of the last research question, the final section is not as strait forward.  This asks, 

if (yaqona does play other positive roles in the school environment), what action 

should be taken regarding teacher yaqona use considering this culture/development 

juxtaposition/clash… This is an aspect I am currently wrestling with. 

 

„Wrestling‟ the cultural „clash‟  

I say „wrestling‟ because I am not taking the traditional development approach that 

tends to be dominated by the „culture of development‟, a course strongly influences 

by Modernisation Theory that ignores the importance of culture as part of achieving 

development (Radcliffe, 2006:25; Schech & Haggis, 2008:51).  A literature review 

chapter contained within the current PhD study discusses this „culture of 

development‟ in conjunction with several other traditional substances.  It shows that 

historically traditional substances and their related culture have been deemed 

“primitive” (Durkheim & Pickering, 1975:107) and „back-ward‟ (Firth, 1997:262) by 

development practitioners who link them to superstitious gullibility that threatened 

productivity and industrialized capitalism (Bocock, 1992:232; Rosman & Rubel, 

1995:5-6; Lange, 1999:242,247.249-250,281-2).  In most cases, such threats have 

been mitigated with situationally specific restrictions and bans on substances as part 

of shifting the “unenlightened native” user toward civilization and modernity (Said, 

1993:225; Gegeo, 1998:298; Lange, 1999:242,247.249-250,281-2).  It has only been 

over the past twenty years that commentators, mostly from the post-colonial critique 

sector, have come out against this narrow approach (Rao & Walton, 2004:9-11).  

UNESCO (1995:c) for example argue that this „culture of development‟, characterized 

by the “industrialised market economy”, represents a set of values and approaches 

that marginalizes culture and manifests societal dis-cohesion in developing nations.  

Ishemo (2002:33) is more direct, stating that this disruption to socio-cultural systems 

is directly related to development‟s impact on “the symbols of people‟s identity”, or 

simply their culture, which, as I sated earlier is also critical to academic achievement.  

Therefore, if I was to embrace the traditional development approach which is 

influenced by this „culture of development‟, I would simply conclude that yaqona 

consumption by teachers is impacting education delivery, therefore it should be 

banned.  This however fails to consider the importance of yaqona to “the symbols of 
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[Fijian] identity” and culture, symbols that also comprise my own cultural identity 

[Fijian] identity” and culture, symbols that also comprise my own cultural identity.   

 

In wrestling against a traditional development approach in answering my final 

research question I have adopted a Post-Development framework.  Post-

Development is critical of external hegemonic developmental systems and instead 

relocates development to the local level, embracing culture, traditional knowledge, 

and self determination (Peet & Hartwick, 2009:226-7).  Although I am still working 

through the „nuts and bolts‟ in regards to addressing the last portion of my final 

research question, a key aspect of Post-Development is not actually coming up with 

the answers.  Rather it‟s the provision of information from an alternative local 

perspective that acts as a critical lens in order to challenge power inequities within 

the conventional development agenda (McKinnon, 2008:714), an agenda that would 

simply urge a substance ban.  

 

Conclusion 

Education comprises one of several mechanisms embraced by the Fijian 

Government to achieving national development and economic growth.  However 

academic under-achievement is recognised as impeding this pursuit.  My earlier 

studies and research have established that the consumption of yaqona for more than 

three hours on nights prior to teaching is causing a hang-over effect that encourages 

absenteeism and presenteeism which collectively contributes negatively to the 

delivery of quality education and concomitantly inhibits academic achievement.  The 

traditional development agenda recommends that indigenous substances which 

interfere with development be situationally banned or prohibited.  However, this 

paper argues that such an approach is extremely narrow and fails to consider the 

importance of culture and identity which are also deemed necessary to academic 

achievement. The concern is that anti-yaqona campaigners, religious organisations 

and modernisation proponents will focus solely on the negative aspects of yaqona, 

by drawing on this as a „weapon‟ to reinforce calls for yaqona prohibition instead of 

stimulating wider debate is importance for balancing development with culture, 

identity and the prevention of cultural loss.  It is therefore suggest that to simply use 

these findings in such a manner, failing to delineate the wider cultural implications, 

would be journalistically short sighted or academically unprofessional.   

 



 246 

The study brings the view for „wrestling‟ a unique culture/education/development 

juxtaposition that has unfolded during this investigation.  Although no firm 

conclusions have been reached at this stage, I point out that an important feature of 

post-development is the provision of information to assist grass-roots decision-

making rather than seeking specific answers.  This study therefore encourages 

further research regarding (1) the theme of yaqona hang-over when consumed at 

traditional non-pharmacological recommended amounts, and (2) the importance of 

indigenous substances and their related practices to development, as opposed to a 

hindrance; which has tended to be the popularist model. 

 

Acknowledgement  

Special thanks go to my fellow teachers, friends and research assistants in Fiji and 

New Zealand who, without their trust, openness and many hours spent at the tanoa 

(yaqona bowl), this research would have been impossible.  I also extend my thanks 

to the Fijian Ministry of Education; Tevita and Evia Bainimoli (na i tubutubu nei noqu 

yaca ni Natokalau, Kadavu, Fiji); Dr. Matt „Maciu‟ Tomlinson (Monash University – 

friend, mentor and scholar in thought, writing, and at the tanoa); Dr. Martin Upsdell 

(for your invaluable help with the statistical calculations); Professor Regina 

Scheyvens, Associate Professor Glenn Banks and Dr. Alasdair Noble (Massey 

University); Dr. Bob Gregory (retired, Massey University); Dr. Una Nabobo-Baba 

(University of the South Pacific); and the Hamilton grog (yaqona) gang especially 

noqu kai Asaeli Tulagi and Sitiveni Sivivatu (bilo sinai vei kemuni). 

 

 

 

 

S. „Apo‟ Aporosa was born in New Zealand and is vasu (maternally related) to Naduri Village, 

Macuata, Fiji. He is currently a PhD candidate at the Institute of Language and Culture, Massey 

University. 

 

 

 

 

 

 

 

 

 

 

 



 247 

References 

Ancelin, M. L., Artero, S., Portet, F., Dupuy, A. M., Touchon, J., & K., R. 

(2006). Non-degenerative mild cognitive impairment in elderly people and 

use of anticholinergic drugs: longitudinal cohort study. British Medical 

Journal, 332, 455-459.  

Aporosa, S. G. (2008). Yaqona and education in Fiji: A clash of cultures? 

Germany: VDM Verlag. 

Aporosa, S. G. (2010). Na yaqona kei na vuli: E rau veicoqacoqa li? Yaqona 

and education in Fiji: A clash of cultures? Domodomo: A Scholarly Journal 

of the Fijian Museum, 23(1&2), 20-43. 

Arno, A. (1993). The world of talk on a Fijian island: An ethnography of law 

and communication causation. New Jersey: Ablex Publishing Corporation.  

Baba, P. (1996). Yaqona: it is getting the nation doped? Weekend: The Fiji 

Times Magazine, pp. 1-4, 6 April. 

Bessell, B. (2009). Strengthening Fiji‟s education system: A view from key 

stakeholders. Pacific Economic Bulletin, 24(3), 58-70. 

Bocock, R. (1992). The cultural formations of modern society. In S. Hall & B. 

Gieben (Eds.), Formations of modernity (pp. 229-274). Cambridge: Polity 

Press in association with the Open University. 

Bone, K. (2002). Kava a safe herbal treatment for anxiety. In P. H. R. Council 

(Ed.), Kava and Pacific Health, Anthology Series No 2 (pp. 306). Suva: Fiji 

School Of Medicine, University Of South Pacific. 

Bureau of Fijian Affairs (1999). Proposed tikina and village orders. (As 

presented at „The Unity Workshop‟, Nalotu Village, Yawe District, Kadavu). 

June. 

Cairney, S., Maruff, P., & Clough, A. R. (2002). The neurobehavioral effects 

of kava. Australian and New Zealand Journal of Psychiatry, 36, 657-662. 

Dean, W. (2000). Kava kava: A safe, effective, legal alternative to GHB? 

Vitamin Research News, 14(6), 1-2. 

Durkheim, E., & Pickering, W. S. F. (1975). Durkheim on religion: A Selection 

of readings with bibliographies. London: Routledge & Kejan Paul.  

Duve, R. N., & Prasad, J. (1984). Efficacy of extraction of constituents in the 

preparation of yaqona beverage. Part 2: Major active constituents. Fiji 

Agricultural Journal, 46(1), 11-16. 

Fiji Times. (2008). Bole advises against yaqona. Dec. 12, p. 10. 



 248 

Fiji Times. (2008). Kava is evil, says minister. Fiji Times, Aug. 24, p. 2. 

Firth, S. (1997). Colonial administration and the invention of the native. In D. 

Denoon, M. Meleisea, S. Firth, J. Linnekin & K. Nero (Eds.), The 

Cambridge history of the Pacific Islanders (pp. 253-288). Cambridge: 

Cambridge University Press.  

Fraser, D. (2008a). Developing classroom culture: Creating a climate for 

learning. In C. McGee & D. Fraser (Eds.), The professional practice of 

teaching (Vol. 3, pp. 1-16). Melbourne: Thomson Learning. 

Fraser, D. (2008b). Teaching that makes a difference. In C. McGee & D. 

Fraser (Eds.), The professional practice of teaching (Vol. 3, pp. 47-64). 

Melbourne: Thomson Learning. 

Gaskell, I. (2001a). Introduction. In I. Gaskell (Ed.), Beyond ceremony: An 

anthology of drama from Fiji (pp. 5-8). Suva: Institute of Pacific Studies, 

University of the South Pacific. 

Gaskell, I. (2001b). Staging the Community: Jo Nacola's Grurdial and the 

Land. In I. Gaskell (Ed.), Beyond ceremony: An anthology of drama from 

Fiji (pp. 10-84). Suva: Institute of Pacific Studies, University of the South 

Pacific. 

Gegeo, D. W. (1998). Indigenous knowledge and empowerment: Rural 

development examined from within. The Contemporary Pacific, 10(2), 289-

315.  

Heinze, H. J., Munthe, T. F., Steitz, J., & Matzke, M. (1994). 

Pharmacopsychological effects of oxazepam and kava special-extract in a 

visual search paradigm assessed with event-related potentials. 

Pharmacopsychiatry, 27, 224-230. 

Huntington, S. P. (2002). A universal civilization? Modernization and 

Westernization. In S. Schech & J. Haggis (Eds.), Development: A cultural 

studies reader (pp. 19-31). Oxford: Blackwell Publishers. 

Ishemo, S. L. (2002). Culture, liberation, and 'development'. In D. Eade (Ed.), 

Development and culture: Selected essays from development in practice 

(pp. 25-37). Oxford: Oxfam GB in association with World Faiths 

Development Dialogue. 

Johnston, K., Westerfield, W., Momin, S., Phillippi, R., & Naidoo, A. (2009). 

The direct and indirect costs of employee depression, anxiety, and 



 249 

emotional disorders: An employer case study. Journal of Occupational and 

Environmental Medicine, 51, 564-577. 

Julien, R. M. (2001). A primer of drug action: A concise, nontechnical guide 

to the actions, uses, and side effects of psychoactive drugs (9 ed.). New 

York: Freeman. 

Katz, R. (1993). The straight path: A story of healing and transformation in 

Fiji. Massachusetts: Addison-Wesley.  

Kaufman, A. S., & Lichtenberger, E. O. (1999). Essentials of WAIS-III 

assessment. New York: John Wiley & Sons. 

Keltner, N. L., & Folkes, D. G. (2005). Psychotropic drugs (4th ed.). Missouri: 

Elsevier Mosby. 

Kilham, C. (1996). Kava: Medicine hunting in paradise. The pursuit of a 

natural alternative to anti-anxiety drugs and sleeping pills. Vermont: Park 

Street Press. 

Lange, R. (1999). May the people live: A history of Māori health development 

1900-1920. Auckland: Auckland University Press. 

Lawlor, B. A., Sunderland, T., Martinez, R. A., Molchan, S. E., & Weingartner, 

H. (1991). Drugs and memory. In T. Yanagihara & R. C. Petersen (Eds.), 

Memory disorders: Research and clinical practice (pp. 97-110). New York: 

Marcel Dekker. 

Lebot, V., Merlin, M., & Lindstrom, L. (1992). Kava, the Pacific elixir: The 

definitive guide to its ethnobotany, history and chemistry. Vermont: 

Healing Arts Press. 

Lewen, L. (1964). Phantastica: Narcotic and stimulating drugs, their use and 

abuse. London: Rutledge & Kegan Paul Ltd. 

Lie, K. H. (1971). Productivity and economic growth. Singapore: McGraw-Hill 

Eastern Publishers Ltd. 

McGee, C. (2008). Classroom interaction. In C. McGee & D. Fraser (Eds.), 

The professional practice of teaching (Vol. 3, pp. 81-99). Melbourne: 

Thomson Learning. 

McGee, C., & Fraser, D. (2008). Introduction. In C. McGee & D. Fraser 

(Eds.), The professional practice of teaching (Vol. 3, pp. xvii-xviii). 

Melbourne: Thomson Learning. 



 250 

McKinnon, K. (2008). Taking post-development theory to the field: Issues in 

development research, Northern Thailand. Asia Pacific Viewpoint, 49(3), 

281-293. 

MediHerb. (1994a). Kava - A safe herbal treatment for anxiety. MediHerb 

Professional Newsletter, No.38 April (part 1). 

MediHerb. (1994b). Kava - A safe herbal treatment for anxiety. MediHerb 

Professional Newsletter, No.39 May (part 2). 

Mills, S., & Bone, K. (2005). The essential guide to herbal safety. Missouri: 

Elsevier. 

Mindell, E. (1998). All about kava. New York: Avery. 

MoE. (2000). Learning together: Directions for education in the Fiji Islands.  

(Ministry of Education). Report of the Fiji Islands Education Commission / 

Panel. Suva: Government Printer.  

Mugler, F. (2004). The spice of life: Borrowing and Fiji's Indian languages. In 

J. Tent & P. Geraghty (Eds.), Borrowing: A Pacific perspective (pp. 233-

252). Canberra: Pacific Linguistics, Research School of Pacific and Asian 

Studies, Australian National University. 

Nabobo, U., & Teasdale, J. (1995). Education for cultural identity: A Fiji case 

study. Prospects, 25(4), 695-706. 

Nagalu, M. (2007). Grog makes Fijians lazy. Fiji Times, May 26, p. 9. 

Narain, D. (2002). Poverty - a rising social ill. The Daily Post, May 22, p.5.  

Peet, R., & Hartwick, E. (2009). Theories of development: Contentions, 

arguments, alternatives (2 ed.). New York: Guilford Press. 

Pollock, N. J. (1995). Introduction: The power of kava. Canberra 

Anthropology, 18 (Special volume, The power of kava)(1&2), 1-19. 

Prasad, R. (2004). Tears in paradise: A personal and historical journey, 

1879-2004. Auckland: Glade Publishers. 

Prosser, J. A. (2006). Seeking the Good Life in Fiji: Managing Educational 

Transitions. Journal of Human Ecology, 19(3), 227-234. 

Qereqeretabua, M. (2006). Yaqona drinking session in a Fijian village. 

Research presentation: Department of Anthropology, Waikato University, 

May 17. 

Radcliffe, S. A. (2006). Culture in development thinking: Geographies, actors, 

and paradigms. In S. A. Radcliffe (Ed.), Culture and development in a 



 251 

globalizing world: Geographies, actors, and paradigms (pp. 1-29). New 

York: Routledge.  

Raicola, V. (2008). Yaqona ban lifts villagers. Fiji Times. July 10, p. 2. 

Ralogaivau, T. (2009). Cops sacked over kava. Fiji Times, July 31, p. 4. 

Rao, V., & Walton, M. (2004). Culture and public action: Relationality, 

equality of agency, and development. In V. Rao & M. Walton (Eds.), 

Culture and public action (pp. 3-36). Stanford: Stanford Social Sciences. 

Ratuva, S. (2007). Na kilaka a vaka-Viti ni veikabula: Indigenous knowledge 

and the Fijian cosmos: Implications for bio-prospecting. In A. T. P. Mead & 

S. Ratuva (Eds.), Pacific genes & life patents: Pacific indigenous 

experiences & analysis of the commodification & ownership of life (pp. 90-

101). Wellington: Call of the Earth Llamado de la Tierra and the United 

Nations University of Advanced Studies. 

Ravuvu, A. (1983). The Fijian way of life. Suva: University of the South 

Pacific. 

Ravuvu, A. (1987). The Fijian ethos. Suva: Institute of Pacific Studies of the 

University of the South Pacific.  

Rosman, A., & Rubel, P. G. (1995). The tapestry of culture: An introduction to 

cultural anthropology (5 ed.). USA: McGraw-Hill.  

Said, E. W. (1993). Culture and imperialism. New York: Alfred A. Knopf. 

Schech, S., & Haggis, J. (2008). Culture and development. In V. Desai & R. 

B. Potter (Eds.), The companion to development studies (pp. 50-54). 

London: Hodder Education. 

Singh, Y. N. (1981). A review of the historical, sociological and scientific 

aspects of kava and its uses in the South Pacific. Fiji Medical Journal, 

April/May, 61-64.  

Singh, Y. N. (2004). An introduction to kava Piper methysticum. In Y. N. 

Singh (Ed.), Kava: From Ethnology to Pharmacology (Medicinal and 

Aromatic Plants - Industrial Profiles Volume 37) (p.1-9). Boca Raton: CRC 

Press. 

Singh, N. N., Singh, S. D., & Singh, Y. N. (2004). Kava: Clini-cal studies and 

therapeutic implications. In Y. N. Singh (Ed.), Kava: From Ethnology to 

Pharmacology (Medicinal and Aromatic Plants - Industrial Profiles Volume 

37) (p.140-164). Boca Raton: CRC Press. 



 252 

Sofer, M. (1985). Yaqona and peripheral economy. Pacific Viewpoint, 26(2), 

415-436. 

Teasdale, J., & Teasdale, B. (Eds.) (1992). Voices in a seashell: Education, 

culture and identity. Suva: Institute of Pacific Studies, University of the 

South Pacific and United Nations Educational, Scientific and Cultural 

Organisation. 

Tesche, C. D., & Karhu, J. (2000). Theta oscillations index human 

hippocampal activation during a working memory task. Proceedings of the 

National Academy of Sciences, 97(2), 919-924. 

Thompson, R., Ruch, W., & Hasenöhrl, R. U. (2004). Enhanced cognitive 

performance and cheerful mood by standardized extracts of Piper 

methysticum (Kava-kava). Human psy-chopharmacology, 19(4), 243-250. 

Tiriman, C. (2005). Fiji: Struggling parents use kava to pay school fees 

[Radio]. In A. R. Australia (Producer), Pacific Beat. Australia. 

Tomlinson, M. (2002). Sacred soil in Kadavu: Fiji. Oceania, 72(4), 237-257.  

Tomlinson, M. (2004). Perpetual lament: Kava-drinking, Christianity and 

sensations of historical decline in Fiji. Journal of the Royal Anthropological 

Institute, 10, 653-673. 

Tomlinson, M. (2009). In God's Image: The Metaculture of Fijian Christianity. 

The Anthropology of Christianity 5. Berkeley: University of California 

Press. 

Tora, V. (1986). Yaqona in Fiji. In G. Deverell & B. Deverell (Eds.), Pacific 

Rituals: Living or dying (pp. 25-35). Suva: University of the South Pacific in 

association with Pacific Theological College.   

Toren, C. (1988). Making the present, revealing the past: The mutability and 

continuity of tradition as process. Man (New Series), 23(4), 696-717. 

Toren, C. (1999). Mind, materiality and history: Explorations in Fijian 

ethnography. London: Routledge. 

Turner, J. W. (1986). "The water of life": Kava ritual and the logic of sacrifice. 

Ethnology, 25(3), 203-214. 

Tuwere, I. (1999). Women highlight social problem. Fiji Times, p. 16: January 

21.  

Tuwere, I. S. (2002). Vanua: Towards a Fijian theology of place. Suva: 

Institute of Pacific Studies, The University of the South Pacific and Auckland: 

College of St. John the Evangelist. 



 253 

UNESCO. (1995). The cultural dimension of development: Towards a 

practical approach. Culture & development series. Paris: UNESCO 

Publishing.    

Vakabua, J. N. (2007). A Fijian's perspectiveon the uses and ownership of 

intellectual property. In A. T. P. Mead & S. Ratuva (Eds.), Pacific genes & 

life patents: Pacific indigenous experiences & analysis of the 

commodification & ownership of life (pp. 102-109). Wellington: Call of the 

Earth Llamado de la Tierra and the United Nations University of Advanced 

Studies. 

Voigt-Graf, C. (2003). Fijian teachers on the move: Causes, implications and 

policies. Asia Pacific Viewpoint, 44(2), 163 -175. 

Wechsler, D. (1997). WAIS-III: Technical manual. San Antonio: The 

Psychological Corporation.  

Young, M. W. (1995). Kava and Christianity in Central Vanuatu (with an 

appendix on the ethnography of kava drinking in Nikaura, Epi. Canberra 

Anthropology, 18 (Special volume, The power of kava)(1&2), 61-96.  

Zhu, J., Weiss, L. G., Prifitera, A., & Coalson, D. (2004). The Weschler 

Intelligence Scales for children and adults. In M. Hersen, G. Goldstein & S. 

R. Beers (Eds.), Comprehensive handbook of psychological assessment: 

Intellectual and neuropsychological assessment (Vol. 1, pp. 51-76). New 

Jersey: John Wiley & Son. 

 
 

  


