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Sources of Indigenous Fijian ‘law’: village mores versus town-
based criminal laws
Kieran James , Henry Tuidraki, Anare Tuidraki and Semi Tabaiwalu

School of Business and Creative Industries, University of the West of Scotland, Paisley, UK

ABSTRACT
The aim of this article is to reflect on oral history interview data
provided by an ex-soccer star who played for Fiji and in what is now
the Fiji Premier League, and reconcile his criminal past (according to
town-based criminal laws) with his current village assistant
headman status. The article compares and contrasts two sources of
law – customary Indigenous traditions of rights and responsibilities
and town-based criminal laws, which have their origins in British
colonial-era laws and are now administered and enforced by the
neoliberal Bainimarama government. Because the soccer star’s
jewellery store robberies were of Fiji Indian-owned stores, it is
difficult for them to penetrate into the world of ‘village-space’, other
than as a repressed spectre, since non-Indigenous people cannot
live in Indigenous villages. For the Indigenous Fijians, ‘town-space’
is a place for employment, education, venturing out and partying,
beyond the gaze of village elders, whereas ‘village-space’ is the
ordered space of home and community. ‘Quasi-space’ is here
defined as space physically in the town, but when Indigenous
people are the only ones present, or a clear majority, some aspects
of village understandings can dominate in that space at least for
certain time periods and with variable intensity.

KEYWORDS
Fiji Indians; Fiji soccer;
Indigenous Fijians; quasi-
space; town-space; village-
space

Introduction and historical background

The aim of this article is to reflect on oral history interview data provided by an ex-soccer
star who played for Fiji and in what is now the Fiji Premier League, and reconcile his
criminal past (according to town-based criminal laws) with his current village assistant
headman status. For the sake of this article, this ex-player is referred to as Mark Bayliss,
a name which reflects his mixed heritage comprising Indigenous Fijian and white British
ancestry. The article will compare and contrast two sources of law – customary Indigen-
ous traditions of rights and responsibilities, linked to the sacred history of common
ancestry back to the first Fijians to arrive in the islands, and town-based criminal laws,
which have roots in the colonial-era.

If we consider first Christine Black’s concept of how to approach and engage the issue
of more than one legal system operating in the South location of Australia (which is
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economically, politically and culturally part of the North because of colonialism), she
stresses the importance of the feeling of the law as a guide to lawfulness, with its
emphasis on honouring relationships. Black posits that law is located, for Indigenous
Australians, in ‘the landscape at the time of creation’.1 Any attempts to understand
this law require a ‘meaningful engagement with the landscape’ (Black et al), or, in
other words, ‘The Land is the Source of the Law’.2 The myth of objectivity must be
laid aside, and replaced with ‘subjective interaction with the landscape and others who
inhabit that landscape, be they animal, plant or mineral’.3 Jeremy Bendik-Keymer argues,
consistent with Black, that ‘[t]he authority of morality stands behind land relations,
reading or hearing the land and acting considerately as a result’.4 Irene Watson, from
South Australia’s Tanganekald peoples, writes that ‘[a]s Aboriginal peoples, we keep
going, to engage in one conflict after another with a [state] power that does not see
the land as we see it’.5

Christine Morris, later known as Christine Black, explains Indigenous Australian
spirituality in terms of resisting the demands of the ego and the reasons for doing so
are because:

(1) the dead that have gone before you still influence you from the grave (as have my ances-
tors): (2) you as a child spirit-being chose the clan into which you wished to be born and
nurtured; (3) that clan passed down to you a genetic heritage of concepts and experiences
as well as your physiological features; (4) that clan gives you your intellectual property
through its stories, patterns, dances and songs; and (5) you are a custodian of a particular
tract of land and in the future will become a custodian for other lands (through marriage,
adoption [etc.]).6

Land arguably plays less of a determining role for the Indigenous Fijians as it does for
the Indigenous Australians. While the land is important, and they claim exclusive moral
and legal ownership of it, the people themselves are regarded as primary, including the
village system, the role of chiefs and headmen, the role of family and the role of custom-
ary traditions merged with the Indigenous interpretation and application of Christianity
(Douglas) to Indigenous lifestyles.7 The ancestral links to the first Fijians who arrived in
the islands at Vuda Point (Gravelle), on the northwest coast of Viti Levu, are a vital part
of Indigenous sacred history, and archaeological finds suggesting human habitation in
Fiji before this time are neither here nor there.8 Indigenous territorial gods remain
important to the villagers who mix and merge them with Christianity in their worldview,
whereas the ‘hardcore Christians’, to cite Bayliss, view these as demons. Indigenous Fijian
self-identity must be seen also in terms of their historic and present situation, largely
defined by the coming of Europeans, in the form of traders and colonialism, and the pres-
ence in the country of a large population of Indian (i.e. South Asian) origin. These Fiji
Indians (a term used by K.L. Gillion and Ahmed Ali) mostly trace their ancestry back
to the 60,000 girmitiya or indentured labourers, brought to Fiji by the British to work

1Black et al (2007), p 307.
2Black et al (2007), p 307.
3Black et al (2007), p 308.
4Bendik-Keymer (2020), p 576.
5Watson (2011), p 628.
6Morris (2000), p 210.
7Douglas (2003).
8Gravelle (2000 [1979]), pp 6, 10.

2 K. JAMES ET AL.



on the sugar-cane plantations, who arrived between 1879 and 1916.9 The original girmi-
tiya were supplemented by Gujarati free settlers who arrived early in the twentieth cen-
tury and became the unofficial small shopkeeper class.10 As Tomlinson explains, ‘[m]uch
of the discourse of decline and loss that one hears expressed by indigenous Fijians can be
interpreted as attempts to come to terms with the presence of Indo-Fijians [ie Fiji
Indians] in the life of the nation’.11 The presence of Indianness all around them in the
towns (but not in the Indigenous villages) means that some aspects of Indigenous Fijian
identity have become reactive and resistant to the Indian presence. While they depend
daily on Indian-owned Small and Medium Enterprises (SMEs), a common feeling
does exist that the Indians are interlopers and sojourners in Fiji and that it can’t be
any other way, despite the Bainimarama government’s recent top-down edict that any
citizen in Fiji nowadays can be called a ‘Fijian’. Bainimarama’s neoliberal government,
installed by military coup in 2006 and now rebadged as the Fiji First party, is important
to understanding modern Fiji. Its relatively narrow electoral wins (especially in 2018)
suggest that its ideas of multiculturalism and meritocracy, of the Singapore type, have
divided all communities, including the Indigenous Fijians, a large percentage of which
support the chief opposition party, the Social Democratic Liberal Party (SODELPA or
SODELPHA). At the 2018 election, SODELPHA promised to restore full power to the
customary Great Council of Chiefs (GCC), which was de-established by the Bainimarama
government in 2012 because it was seen as a rival power base to the ‘mainstream’ auth-
orities. However, the rule of the Fiji First government means that all Indigenous Fijian
efforts to push or maintain their separateness are thoroughly constrained.

In defining Indigenous people, Cunneen and Tauri write that ‘[a]lthough their
languages, cultures, religious beliefs, and systems of political organization vary, they
have in common the experience of European colonization and subsequent socioeco-
nomic marginalization’.12 While this is true for the Indigenous Fijians, we should note
that the British had a benevolently paternal policy in relation to them which kept
them on a path of separate development from the Fiji Indians. The British wanted to
keep as much of village life intact as possible, which is why Governor Gordon requested
Indian labour be brought in. Secondly, the daily marginalisation now is also a result of
Fiji Indian hegemony in the SME sector. The entrepreneurial inclinations of the Indigen-
ous Fijians were thwarted by Britain’s ‘noble’ plan of separate development. As Cunneen
and Tauri write, ‘colonialism can be considered criminogenic to the extent that it actively
produces dispossession, marginalization, and cultural dislocation’.13

Black and colleagues proclaim that ‘South-South dialogues have emerged in part in
resistance to the cruder dynamics of North–South relations’.14 We explore here the
South-South dynamics of the Fiji Indian community’s relationship with the Indigenous
Fijian community in a situation where Indigenous Fijians have retained their original
numerical majority in the country, which they had lost for several decades. They now
comprise 56.8 per cent and Fiji Indians comprise 37.5 per cent (as at the 2007 Census),

9Ali (1980), p 14; Gillion (1977), p 1; Gravelle (2000 [1979]), p 150; Lal (1993), p 189; Singh (n.d.), p 23.
10Ali (1980), p 26; Gillion (1977), pp 114–117.
11Tomlinson (2004), p 655.
12Cunneen and Tauri (2019), p 360.
13Cunneen and Tauri (2019), p 370.
14Black et al (2007), p 300.
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while Europeans, part-Europeans, Chinese and other Pacific Islanders make up the
remainder. Another South-South dynamic is that between the Fiji First government
and its dedicated supporters (of all races) and the Indigenous supporters of SODELPHA
who want to see at least some steps towards restoration of Indigenous dominance or pri-
ority in an updated, contemporary version of the Sitiveni Rabuka post-first-two-coups
government. (Rabuka, not coincidentally, returned to lead SODELPHA at the 2018 elec-
tion.) A third group would be Fiji Indian supporters of previously strong Fiji Indian par-
ties such as Fiji Labour Party (FLP) and National Federation Party (NFP). In this article,
we look at alternative views on ‘different cosmologies, laws of relationship, rights and
responsibilities, and protocols of engagement’ (Black et al), with a particular focus on vil-
lage mores versus town-based (European-origin) criminal laws.15 We inveigh against the
modern ‘metaphysics… that seems to force a distinction between law and non-law’
(Black et al), since Indigenous customs and mores would fit into non-law by the colonis-
ing logic.16

An example of Indigenous (village-based) law at a Nadi-area village would be the
decision of headmen that an 18-year-old woman who broke the village rule of drink-
ing kava before the earliest permitted time on a Sunday had to clean her grandfather’s
grave, a punishment which was certainly patriarchal. (Assuming that she had passed
away, why not have the young woman clean her grandmother’s grave?) By such pun-
ishments being set in a contemporary village context, so close to towns and within a
modern nation-state, means that the whole process is infused with self-consciousness.
As Godden writes, it is an invention of tradition which tries to secure and bind the
present and future in memory of a partly mythical and romanticised past (where
respect allegedly predominated and imbued every action).17 The rule exists here
which doesn’t exist in the towns (Morris), reflecting the idea of the moral superiority
of the village, past, present and future.18 Ironically, Western understandings of a ‘civi-
lised’ time of day to begin activities such as drinking and the sacredness of Sunday
mornings taken from Christian doctrine underpin this village rule, but the implication
of the punishment is that the woman’s actions implied a lack of respect. Although
there are opposite survivalist tendencies about ‘always intact’ (as we will see), this
kind of rule-and-punishment suggests a holding on to revealed truths and beliefs as
a technique to ward off or escape from constant change. One existential threat lurking
at the back of villagers’ minds involves government and tourist industry interests,
working in cahoots, to push the Nadi villagers further back into the hinterland. Village
accountability cries out to be remembered in an era when tourist industry jobs beckon
and the weakening of authentic Indigenous values and culture outside village-space
emerges as a real threat or at least a real fear. There is the constant awareness that
‘rich is rich and poor is poor and never the twain shall meet’ and this powerlessness
is clearly tied to legacies of colonialism.

Next, we should mention the unofficial power balance between Western Fiji’s sugar-
cane belt (from Sigatoka to Rakiraki), which includes the Nadi tourist district and the
international airport, and the political and administrative centre in the southeast (centred

15Black et al (2007), p. 300.
16Black et al (2007), p 302.
17Godden (2007), pp 385–386.
18Morris (2000), p 211.
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on Suva).19 Even more important is the history which even today fuels a sense of inde-
pendence and grievance in Nadi, the town which includes within its broader boundaries
Bayliss’s home village. As Carrington and colleagues explain, ‘southern criminology seeks
to contemplate crime, life and social order outside the metropolitan North and to find
new ways of thinking about phenomena so that the South is understood on its own
terms’.20 In 1874, when Bau chief Seru Epenisa Cakobau (1815?–1883) ceded Fiji to
the British (Norton), he did not gain the agreement of the Nadi paramount chief, or
the hill tribes, which ventured down from the hills to take over the Nadi area (Turner).21

Derrick describes the hill tribes at around 1874 as follows:

Little is known of these hill people.… Powerful though the armies of the coastal kingdoms
were among people of their own kind, and much as they terrorized the inhabitants of the
windward islands, they were no match for the warriors of the interior. These were stout
fighters, well schooled in a technique of warfare to which the coastal men were unaccus-
tomed; it is said that the Bauans [from Bau Island] never succeeded when out of sight of
their canoes.22

A feeling exists in Nadi today that their political and customary authority and legitimacy
still exist in a pure untrammelled state since their land was never voluntarily ceded. This
fact fuels the opposite of inherited guilt – more like an inherited pure conscience, which
is directed outwards at everybody and especially those from the southeast. It adds to the
perceived moral authority of a customary leader like Bayliss and how he perceives his own
role.

In favour of the ‘decolonial option’, given the perceived weaknesses of southern crimi-
nology, Dimou (see also Bendik-Keymer in GLR) writes that

one cannot break away from dominant Western epistemic paradigms without, first, under-
standing that ‘coloniality’ is ‘the underlying logic of the foundation and unfolding of Wes-
tern civilization’ (Mignolo 2011: 2) and its modernity; and, second, without challenging the
very foundations of criminology and our world today, which lie in modernity itself.23

The story about the paramount chief’s refusal reveals an alternative response to the
dilemmas posed in Fiji in the 1870s – a non-colonial pathway that never happened, but
which still guides and empowers locally due to that pure conscience of not being a
party to one’s own historical surrender. When discussing the black South African writer
during apartheid, Njabulo Ndebele, van Marle emphasises, following Ndebele, ‘the sub-
jective capacity to resist, of which consciousness is a significant element’.24

We should mention here a statement by Bayliss that Indigenous Fijians are ‘always
intact’, first uttered in relation to two hypothetical events – a family member marrying
a non-Indigenous person and rival rugby teams fighting in a nightclub and then recon-
ciling. Reconciliation occurs quickly because all parties remember their ancestral ties to
the first Fijians (i.e. the sacred history of the Vuda Point landing) and agree that, in the
nightclub case, the trouble should never have happened. The Fiji military relies upon

19Norton (1977), p 4.
20Carrington et al (2019), p 166.
21Norton (1977), p 7; Turner (2005), p 379.
22Derrick (1950 [1946]), p 25.
23Dimou (2021), p 433; Bendik-Keymer (2020), p 562; Mignolo (2011), p 2.
24van Marle (2007), p 422.
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such unity. Belief in the unity of the Indigenous Fijians operates in a lawlike manner at
times, as we have seen a look, a glance or a phrase or two uttered by a respected senior
person (including Bayliss) put a quick end to Indigenous-on-Indigenous pub fights.
Despite colonialism, the Fiji Indian and Chinese presence, and four military coups
since 1987, Bayliss can still assert that the Indigenous Fijians are ‘always intact’. This
refers to a remarkable resilience within the village system and its village culture and
includes the adaptation of rugby and Christianity so that they act and give credence to
certain attributes and values already highly prized by Indigenous people. So, although
we have talked about contradictory feelings of powerlessness and powerfulness, power-
lessness refers to relations in ‘town-space’.

The story of the murdered English missionary, Reverend Thomas Baker (1832–67),
has a complex meaning when told nowadays. It is told with a sense that the Indigenous
people were careful and alert, testing everyone until they had passed every existential test.
By touching the Nagagadelavatu Village chief’s head, when he attempted to retrieve his
borrowed comb (though Derrick doubts the authenticity of the comb incident), Reverend
Baker breached ancient protocol and had to pay the price.25 As Derrick tells it, the village
escorts routed his party from behind after they left the village the next morning.26 Bayliss
stresses that element of the story where the Naitasari chief communicates to Nagagade-
lavatu Village to kill Baker, and this aspect adds a certain amount of Indigenous ingenuity
and precision to the mix. That the Indigenous are mostly now Christian takes nothing
away from the power of the story. Instead, Christianity was adapted to represent Indigen-
ous values and aspirations and in their own time. So Baker is a hero in the story too – it is
told without malice – as he paid the price and is now forgiven.

There are probably deeper similarities between the Indigenous Fijians and the Māori
as opposed to between the former and the Indigenous Australians. This topic will be
revisited later on in our Conclusion section. The Maori, too, revere their sacred history
of the voyages from Polynesia to New Zealand around 1350. Two key differences are that
the Māori is not a majority in New Zealand (Cunneen and Tauri) and there is no Māori
prime minister.27

The remainder of this article is structured as follows: Research method is described
and explained in the second section; the third section presents two oral history pieces
provided to us by Bayliss in 2014–15; the fourth section offers discussion; and the final
section concludes.

Research method

This research utilises the oral history and individual biography method. Oral history
emerged out of ‘history from below’, which was a reaction in social history in the
mid-twentieth century to the traditional history which has always focused on ‘great
men’, such as politicians, kings, actors and elite male sporting heroes. ‘History from
below’ instead chose to focus on the lives of those traditionally excluded from ‘great
men’ history because they were not deemed important enough and/or because their

25Brewster (1922), p 30; Derrick (1950 [1946]), p 165n.
26Derrick (1950 [1946]), p 165n.
27Cunneen and Tauri (2019), p 361.
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lives had escaped the written record.28 Many people covered by this history were women
socialists, covered by the method of individual or collective biography (Cowman), as seen
in the pioneering works by authors such as Caine, Harrison and Holton.29 Oral history
involves the recording of life stories, usually told by an interviewee to an interviewer
through one or more sessions, which are then interrogated by both, together and separ-
ately, so that the details of a life are seen in their social, economic and political contexts.
Often what is produced is a co-created account of experiences, feelings and reflections,
which highlight experiences of marginalisation (Couso) and sometimes labelling and
stigmatisation (Couso).30 Fiji is a context where oral history is especially useful and valu-
able, not only because of Indigenous and Indian penchants for story-telling, but due to
the importance of sacred history within both cultures (the arrival of the first Fijians to the
islands for the Indigenous people and the indentured labour era for the Indians). As the
1980s was an amateur era for elite soccer, many of the ex-players now live in poverty in
the Fiji villages. This is a further reason why their stories should be told.

I (first author) first met Mark Bayliss towards the end of 2013 or early in 2014 after I
had arrived in the country in May 2013 to take up an academic appointment. With the
support of former Airport Soccer Club and Nadi Soccer Association president, Billy P
Sharma (name changed), and with Bayliss’ support, we decided that I would assist Bayliss
in the process of writing his memoirs as a joint exercise. It was also agreed that I could use
any of the material obtained for any academic journal articles which might result from
the project. It was decided that we would do the interview process first, then interview
other ex-players, and only lastly access newspaper accounts. I met Bayliss at various
Nadi town-centre venues on most Thursday afternoons over the period May 2014 to
April 2015 for the interviews, which were unstructured as they were one-off and did
not involve a pre-set question list. There were 20 sessions which lasted 3 hours each
on average, leading to a total cumulative interview time of about 60 hours. The process
was that he began with his childhood years on our first meeting then went to key matches
of his career, and lastly to his post-retirement years, again covered in chronological order.
We would agree on the topic together for the next meeting or he would bring a fresh topic
to that meeting. I would read his words back to him, as we progressed, and then we would
agree together on the final wordings. More attention was devoted to agreeing on final
wordings in the case of sensitive or controversial topic areas, which, in the Fiji context,
includes race/ethnicity and class issues. We decided that controversial areas should be
explored, but that we look at them in systemic terms rather than blaming individuals.

The next part of the research, conducted over the period June to October 2015, was for
us to co-interview two ex-Nadi players and five ex-Ba players, all but two of whom were
contemporaries of Bayliss and played either with him for Nadi or against him for Ba. Ba
was chosen as it was within easy travelling distance from my residence in Lautoka, thirty
kilometres to the southwest, and Bayliss’ residence in Nadi, which was another thirty
kilometres beyond Lautoka, in the opposite direction from Ba. We also interviewed
one ex-Nadi president and I interviewed alone the Nadi team doctor from that era
who still works as a general practitioner in Nadi town-centre. Interviews lasted

28Cowman (2016), p 85.
29Caine (1986); Harrison (1987); Holton (1987); Cowman (2016), p 85.
30Couso (2007), p 332; Couso (2007), p 332.

GRIFFITH LAW REVIEW 7



3 hours in most cases and took place either at players’ homes, the Ba River foreshore or the
Ba rugby ground. In three cases, players’ wives joined in the interviews spontaneously,
usually beginning with banter, and we recorded their words. Two Fiji Indian ex-players
were interviewed, one each from Ba and Nadi, while the other interviewees were mostly
Indigenous Fijians. It was important to me to access at least one Fiji Indian ex-player so
as to hear a variety of views from a variety of perspectives. Table 1 provides complete details
about the eleven interviewees, their teams, ethnicities, and dates and locations of inter-
views. Of these, we use pseudonyms only for Sharma and Bayliss. The fieldwork ended
in December 2015, when I departed from Fiji, but I used short trips back to the islands
in 2017 and 2019 to reconnect with Bayliss and to update myself on Fiji soccer.

Our overall approach is critical theory-inspired and anthropological. A few quotes
from Presterudstuen’s book chapter on Fijian men and betting shops in his book on Indi-
genous Fijian masculinity might prove insightful here.31 His aim was to look at ‘how
gamblers invest cultural meaning into their various gambling pursuits in particular eth-
nographic contexts’.32 He attended betting shops in Nadi town, observed behaviours, dis-
courses and practices, and studied relationships between individuals in the shop and their
responses to gambling, money, winning and losing. There was a desire not to rely upon
preconceptions or other authors’ conclusions. For example, other studies found that luck
in Papua New Guinea was embedded in a ‘magico-ritual’ traditional understanding of the
world. By contrast, the Indigenous Fijians seemed to see the betting shop as a part of
modernity and separate from Fijian life and activities.

Knowledge is built up by intensive interaction and continual awareness of context; it is
gained through interviews, informal conversations, observation and written sources.

Table 1. Details of interviewees.

No. Name Date Team Ethnicity Interview place
Interview
length

1 Billy
P. Sharma

14-08-
2014

Nadi ex-
President

Fiji Indian Nadi 1 hour

2 Dr Raymond
Fong

24-08-
2014

Nadi team
doctor

Chinese Nadi 1 hour

3 Mark Bayliss Various Nadi, Lautoka,
Nadi, Fiji

Indigenous Fijian
and British

Nadi 60 hours

4 Meli
Vuilabasa

01-06-
2015

Ba, Fiji Indigenous Natalecake, pronounced
Natale_tha_ke_as

3 hours

5 Inia Bola 17-06-
2015

Ba, Fiji Indigenous Ba 3 hours

6 Semi
Tabaiwalu

20-06-
2015

Ba, Fiji Indigenous Ba River, Ba Central Club 3 hours

7 Savenaca
Waqa

27-08-
2015

Nadi, Fiji Indigenous Namotomoto Village, Nadi 3 hours

8 Julie Sami 01-10-
2015

Ba, Fiji Fiji Indian Ba 3 hours

9 Lote Delai 15-10-
2015

Ba, Fiji Indigenous Ba rugby ground 1 hour

10 Pravin
Sharma

15-10-
2015

FGWU union
organiser

Fiji Indian Ba rugby ground 1 hour

11 ‘Boy’ Reddy 2015 Nadi Fiji Indian Dratabu Village 2 hours

Note: FGWU means Fuji General Workers’ Union.

31Presterudstuen (2020).
32Presterudstuen (2020), p 118.
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Taxi-drivers, students and colleagues were also important reservoirs of knowledge as
many were keen soccer fans. We felt that the immersion of the researchers in the context
aided understanding – the first researcher lived in Fiji for three years, rather than making
short trips in and out of the country. Constant questions were asked, and food and drink
were often provided so as to increase willingness to talk and spend longer amounts of
time at particular places. Presterudstuen then says that ‘rather than through the medica-
lizing or moralizing discourses that dominate academic inquiries into betting, [my
approach] enables its theorization as a culturally specific set of practices embedded in
social life’.33 Theorisation comes after observation via inductive logic. However, our criti-
cal theory meant that we aimed to pay attention to instances of inequality and injustice
operating within the sport of soccer and the broader society. Some of this relates to the
need for Indigenous Fijians to juggle between town-laws and village-laws, and even to
operate two personas, one for each context, while maintaining basic existential integrity.
The town-persona markets ‘Fijianness’ as an essentialised innate set of characteristics
demanded by tourists from Western and East Asian countries. This persona follows
town-laws much of the time or hides away and does things in secret, such as afternoon
street drinking at an unobservable hidden spot on the Nadi River which is visible to no-
one. The village-persona aims to co-operate with village mores, by being restrained and
humble, and honouring traditional hierarchies. A self-deprecating and cynical humour
sometimes pervades a person’s interactions in both spaces, but, only up to a point,
and people are more guarded with newcomers. Banter between Indigenous Fijians and
Fiji Indians, often has racial or racist elements which might shock Westerners, but is
designed to assuage the anxieties associated with awareness of structural inequalities.

Findings (oral history) – by Mark Bayliss

The runup to the Australian game (1988)

On the eve of the Australian game (Fiji-versus-Australia), the [FFA] president, Dr Sahu
Khan, came up to me and said: ‘Are you ready to lead the team?’ You could tell from his
countenance that he was coming to convey good news. I was happy to be told that I
would captain the team so I took the news quietly, and with dignity and pride, as this
was to be the biggest game of my life. It was great that I could hear the message directly
from the president and not from one of the other members of the management team. I
kept this quiet in my heart until, not long after this, President Sahu Khan comes back to
me shaking his head in disbelief that I was to be dropped from the team and that he was
to tell me the news. He did not ask me any questions as he had known or been told from
the management as to why I had been dropped.

This was because our Lautoka team manager, Shah Anwaz Khan, (as I was playing for
Lautoka then), was working for a solicitor. The solicitor asked him (the manager) to
locate a vehicle which he had hired out for rental to a [Indigenous] Fijian guy who
was now living in Suva. The rental car was in Suva too while we were preparing for
the Australia match. I had a lot of friends on the streets in all walks of life. They helped
me to locate the vehicle in a very short time. The manager asked me to fetch the car back

33Presterudstuen (2020), p 118.
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for him as he knew that I would be able to complete the task. He was a very good
friend of mine and I played for his club (Leeds United in Lautoka). The name of
the lawyer was Haroon Shah. What I did wrong was I was driving the vehicle around
in Suva and did not let the lawyer or the manager know that I had located it. I kept it
for about one week.

My teammate from Lautoka replaced me to become captain (Pita Dau). I can say that
they used me to do a hard job but did not treat me with a professional and responsible
attitude. However, nonetheless, Fiji won against Australia. I was happy to be there at
Prince Charles Park to witness the game. I was also happy that Pita Dau, who was my
teammate, was able to captain the team in my place. The highlight of that match was
the cross from the left-flank by Lote Delai to Ravuama Madigi who scored a spectacular
goal.

First Author: Do you remember Fiji’s 1–0 win over Australia
in 1988?

Meli Vuilabasa
(Ba and Fiji right-back versus Australia):

It was not an easy game to play. I was playing in
the right-back position.

Mark Bayliss: You took my position.
Meli Vuilabasa: We had the same set-up as [coach] Rudi

[Gutendorf] had taught Billy [Singh].
First Author: So, Rudi’s influence continued on after he had

left?
Mark Bayliss: For a few more years.
Meli Vuilabasa: We had the overlapping back. If play comes to

the right-wing, the right-winger knows the
right-back will come up. The ball is given to
him, and an extra player is brought up front
(source: interview, Natalecake, Ba province, 2
June 2015, notes in possession of authors).

I believe that what led to my being dropped for the Australia game was that there was
speculation (but no evidence) that the rental car had been involved in some nefarious
activities after the time that it was discovered by me. Until today neither the lawyer Har-
oon Shah nor my friend Shah Anwaz Khan has told me directly the reasons for my being
stripped of the captaincy and dropped from the team. However, like any other sportsper-
son, I take it with a smile. I learned a lesson, but it was too late, and I never got the chance
to be the captain again. I had a big red mark on my back, not for performances on the
field but for my alleged extra-curricular activities.

It may be that I still had a lot of energy and youth left in me. However, I captained at
district level for Nadi. Lautoka did not want me to be captain so that I could be free to
perform well on the field without the additional pressure which captaincy brings. I
believe that all sportspersons have their ups and downs. I would just like the younger gen-
eration which reads this not to fall into this trap but just to be obedient sportspersons and
good listeners.

Police arriving to arrest me at Churchill Park, Lautoka

We were about to play this match in Lautoka against Lautoka. It was during the Sugar
Festival, the Jimmy Ram Pratap Trophy. I was playing for Nadi. I think I was captaining
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the side that day. It was really funny when the management walked up to us while we
were warming up towards the hospital end of Churchill Park. They mentioned that
the police had come to them and told them that they had a bench warrant for me
because I had not turned up to court. I really had just muddled up the dates, so I
was waiting for a time to go up to court to find the date again and clear myself.
Then I asked the management to ask the cops if they would let me play the game
first and then arrest me later after the game so I could go and clear myself at the
court later. The management said: ‘no, they are going to take you now’. So, I said
to myself that it would be very embarrassing to the team for me to be taken with
the Nadi uniform on. I said to the boys: ‘OK, there is only one thing I can do
now. I’m going to escape from Churchill Park and go later to clear my name.’ I
was not going to give in to be arrested with the uniform on.

This was my second time around with Nadi. It was after the 1987 coup. Maybe they
did not give me a chance to come in after the game because I had escaped from prison
and I had two other cases. So, I asked the boys for us to do a warm-up run near to where
there is an embankment now at the hospital end. I asked one of the players to fetch my
bag which had my change of clothes in and to train along with us but bring the bag along.
This was done after we had been warming up for about half-an-hour. After running back
to the end of the long wooden grandstand (on the side opposite the main grandstand), I
walked behind the grandstand and jumped the fence over to Ground Number 2 where
there was a line of food stalls for the Sugar Festival. By this time the Nadi players were
warming up near the end of the long wooden grandstand waiting for me to pass the uni-
form back. I threw the uniform back over the fence and one player came over and picked
it up.

I got away and changed without them knowing that I had disappeared. They (the
police) only knew when they came closer to the playing group and they found out
that I had disappeared. Even the management did not know that I had jumped the
fence. I had only done this because my conscience told me that it would look bad for
me to be arrested with the uniform on. This would have made the team’s morale go
down. I did it in such a way that the game could carry on without me making a disturb-
ance for the team. I wished the boys the best of luck and asked them to forgive me for
what had happened. They said farewell and that they forgave me and we parted in a
good way. An attempted arrest at the ground could still happen now for anyone with
a bench warrant. It depends on how much trust they have in you and how they look
at you. I got back to the Nadi Magistrates’ Court on the following day and cleared myself
of my bench warrant and, luckily, I was not arrested by the cops at Lautoka’s Churchill
Park. Otherwise, I would have had an additional charge of escaping from police at the
ground.

I did go through a bit of mischief during my time as a player. However, that was me
and how I grew up. I would like to advise the young boys now that if you have a talent in
any sport try to make the most of your talent to become one of the best or greatest and
make a name for yourself. Today nearly every sport has financial remuneration so don’t
fall into any mischief. At that time we didn’t even get $10 a match. We played for the
pride. We were just given cartons of beer after the match to say thank-you and to
wipe the sweat away. The Fijian saying is: Na qusi ni buno meaning ‘to wipe the sweat
away’ or ‘to cool you down’.
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Discussion

First story: Fiji-versus-Australia

The first piece presented above, as told by Bayliss to the first author in 2014–15, relates to
when Bayliss was dropped as captain and from the squad for the November 1988 Fiji-ver-
sus-Australia match, which was the first leg of a two-legged qualifier for the 1990 World
Cup.

As the story goes, Bayliss reacted with pride when he was first told by FFA president,
Dr Sahu Khan, that he had been chosen to lead the team for the important match. Shortly
afterwards, he heard from Khan again who told him that he had been stripped of the cap-
taincy and dropped from the team. The reason was that he had been asked by his then
Lautoka manager in the Fiji Premier League, Shah Anwaz Khan, to locate a rental vehicle
which had been rented out by the lawyer Haroon Shah to an Indigenous Fijian guy. At
this time Shah Anwaz Khan had been working for the solicitor Haroon Shah.34 The
reason Bayliss was picked out for the task, and was successful in tracking down the
car, was that he had been known as having ‘friends on the streets in all walks of life’
or, in other words, people had assigned to him the label (Becker; Staines et al) of ‘crim-
inal’ deviant and he had been unable to shake off this label.35 The problem was that Bay-
liss held on to the rental car for one week too long after he had tracked it down in Suva,
on the opposite side of the main island Viti Levu, and the car had been allegedly involved
in a robbery during this one week. Bayliss has admitted to the first author a robbery of a
Fiji Indian-owned jewelry store, opposite Churchill Park in Lautoka, and another store
robbery in Nadi, but not to this Suva robbery.

Because of his jail time during the year of the first two military coups (1987), and his
legendary escape over two high walls (he was captured shortly afterwards because a
woman had spotted him hiding in the sugar-cane fields), his master status (Brunson
and Weitzer) had shifted to ‘criminal’, as opposed to ‘soccer hero’. Once a person has
this master status, it is very difficult to dislodge, as criminologists argue that people
then view and expect to view this person solely in terms of this label.36 The task was a
poisoned chalice, and Bayliss perhaps reveals his naivety by accepting the task assigned
to him by Shah Anwaz Khan, although the hierarchy of Fiji soccer placed Fiji Indian
management above Indigenous players in status, meaning that it would have been
difficult for Bayliss to have rejected the task. It was a poisoned chalice because failure
to find the car would have amounted to failure, whereas finding the car quickly was
another type of failure since it ‘proved’ that his ‘criminal’ master status was justified.
As Bayliss freely admitted, he was then known to have had ‘friends on the streets in
all walks of life’.

What is significant here in the retelling by Bayliss in 2014–15 is his desire to show, at
the time of the game, but even more so at the time of the retelling, that he had adopted a
moral and ethical position consistent with his assistant village headman status. Historian
Alistair Thomson points out that we need to keep in mind three dates when reading

34Note the presence of Fiji Indian Muslims here, a minority of 16% of the Fiji Indian population, as a de facto ruling class.
The Muslims, the South Indians and the North Indians compete for ascendancy and hegemony in society.

35Becker (1963); Staines et al (2021).
36Brunson and Weitzer (2009), p 882.
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oral history accounts – the date of the event, the date of the retelling and the present
date.37

Bayliss stresses that he took the decision in good grace, although it would have been
the most important game of his career had he played. After the coup, he was not such a
major force on-the-field even by his own admission. He was 26-years-old by 1988 and he
never got the opportunity to captain the national-team again. He reports that he took the
decision with good grace, and without any hostility, and that he cheered on Fiji’s unex-
pected 1–0 win (Ravuama Madigi scored in the 67th minute) from the spectators’ side of
the fence. It was important to him in 2014–15 to communicate his attitude of grace and
forgiveness, as befitting his then assistant village headman and soccer hero status. The
authors posted these remembrances on our dedicated Nadi Soccer blog and received a
large number of page-views. Clearly Bayliss was trying to get ‘soccer hero’ as his master
status once more to replace the ‘criminal’master status. He was pleased that the captaincy
went to his Lautoka Blues teammate, the late Pita Dau. The game marked a symbolic
changing-of-the-guard moment for the national-team with young stars, such as Pita
Dau, Lote Delai and Ravuama Madigi, rising up to take the mantle from the trusted
old hands such as Inia ‘Golden Boot’ Bola, Tony Kabakoro, Semi Tabaiwalu, Kelemedi
‘Cheetah’ Vosuga, Meli Vuilabasa and Rusiate ‘Waqan’ Waqa.

Second story: Churchill Park

In the second piece shared by Bayliss (reproduced above), the police came to arrest him
on the field while he was warming up with teammates before a Lautoka-versus-Nadi Pre-
mier League match at Lautoka’s Churchill Park. By this time, Bayliss had returned to his
original district team, Nadi, after a stint of a few years with Lautoka. This means that we
can date this event to sometime after the coup, since Bayliss was in prison during the
coup year. Bayliss decided that he did not want to, in his words, dishonour the green
Nadi shirt, the district team or his teammates by being arrested on the playing field
while warming up. He ran over to the fence at the hospital end, gave his green shirt to
a teammate, and then climbed the fence behind the grandstand. He was able to escape
by mingling with festival crowds at the Sugar Festival, which was then being held next
door at Churchill Park Number 2. He claims that he had not attended Nadi Magistrates’
Court in error because he had simply got the dates wrong.

We also see here Bayliss developing his own existential or Foucauldian ethics, by the
time of the retelling in 2014–15, if not by the time of the incident, which we can date to
1989–94. His ethical perspective reflects Foucault’s understanding of ethics as ‘the con-
stant training of oneself by oneself’ (Oksala first quote) and how ‘one forms oneself as a
subject of morality acting in reference to its prescriptive elements’ (Oksala second
quote).38 The story was posted on our Nadi Soccer blog in 2014–15 so Bayliss was clearly
aware of a potential online audience. He was trying to put an ethical spin on events by
claiming that his main motive in escaping was so that the green Nadi shirt would not
suffer dishonour by him being arrested on the field of play. However, his assistant village
headman status by 2014, arguably, gives his words an implicit Kantian moral force as it

37Thomson (2016), pp 112–113.
38Oksala (2007), pp 96, 94.

GRIFFITH LAW REVIEW 13



could be argued that he is implying that what he did in the circumstances would be the
correct choice for anybody finding themselves in the exact same situation.39 If we look at
Kant’s categorical imperative, it has two aspects. The first is ‘[a]ct only on that maxim
through which you can at the same time will that it should become a universal law’.40

In other words, as Weiss interprets it, ‘a person should choose to act if and only if she
or he would be willing to have every person on earth, in that same situation, act exactly
that way’.41 Based on this first aspect, it could well be the case that Bayliss is implying that
a universal law exists or has been created – anyone in his situation in future should do the
same as he did.

If we return to the idea of law and non-law, and the alleged metaphysical distance
between them, we could interpret Bayliss’s actions in terms of village mores, which
then becomes a law for the villagers and other Indigenous, perhaps especially in Nadi
where Bayliss implies that the green shirt deserves particular honour and more than
that deserved by other district teams – the whole of Nadi history, going back even to
the hill tribes, is invoked or implied here. Although Churchill Park was not literally in
a village setting (it was in ‘town-space’), the fact that nearly certainly most of the players
on both teams were Indigenous Fijians on the day, combined with Bayliss’s current sta-
tus, confers a kind of village-law authority to this event and to the story which retells the
event and its immediate context. The story suggests that the players he received forgive-
ness from gave some, at least qualified, support for his action or at least they understood
why he did it. So this law was never enforced in a top-down manner only, but had some
acquiescence and support. As MB Ramose wrote: ‘More importantly, for them [the Zulus
of KwaZulu] the essence of democracy lies in its substance: the people and that to which
they give their voluntary consent in pursuit of their individual and collective well-
being.’42 The stadium becomes a kind of ‘village-space’ or a ‘quasi-space’, in between ‘vil-
lage-space’ and ‘town-space’, since most characters in the story are Indigenous Fijians
(including probably most or all of the police officers) and the hearers today would include
a fair percentage of Indigenous people. Hence, village mores can operate in quasi-space
as, to quote Bayliss, Indigenous Fijians are ‘always intact’, and only they are the tra-
ditional landowners of the island nation. What is implied here is that other ethnic groups,
in effect, are only in the Fiji Islands with the consent of the Indigenous. ‘Quasi-space’ is
here defined as space physically in the town, but when Indigenous people are the only
ones present, or a clear majority, some aspects of village understandings can dominate
in that space at least for certain periods and with variable intensity.

Moral panic

A story from Lautoka in 2014–15 demonstrates how the Indigenous Fijian body is demo-
nised as part of a moral panic. In this case, I (first author) met a group of about eight or
ten ‘street boys’ (probably aged in their thirties and forties), including Skull and
James, two hardcore Ba Soccer supporters whom I had met at games and on buses

39An assistant village headman role gives the person the authority to perform delegated tasks, enforce village rules and
protocol, and speak with authority on village and other Indigenous matters.

40Shaw (2010), p 453.
41Weiss (2009), p 107.
42Ramose (2007), p 326.
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home.43 Being the provincial administrative city for Western Fiji, and a family – and
work-oriented, ratter than an entertainment-oriented, city, the Lautoka CBD empties
out quickly after 4.30 pm and especially on weeknights. This night, at about 8.00 pm,
Skull and James requested I buy liquor for them at the MH supermarket. Unbeknown
to us, the MH liquor cashier contacted the police who arrived as we were exiting. I
walked past the police without any conversation. Later on, at the nearby Lautoka fore-
shore, we were street-drinking and a police van sidled up. I stayed at the back of the
group and kept silent, while my Indigenous friends talked to the police. After a short
while, we dispersed.

This case shows Zero Tolerance Policing (ZTP) (Lundsteen and Fernández González)
in action and the desire to regulate and control underclass Indigenous men’s bodes and
activities, especially at night and especially when white ‘tourists’ are involved.44 Based on
Fiji Indian gender norms, the Indigenous men’s bodies are judged for being idle and for
not working in stable, full-time jobs during daylight hours; and they are also judged for
being in the city-centre or foreshore at night rather than at home. The street boys are
viewed as deviant for not conforming to the ‘civic law of wage work’.45 In fact, ‘young
people on the streets at night’ is even perceived by some to be a public sign of observable
and measurable deviance.46

Private rulemaking by businesses

In addition to the set of public (government and council-issued) laws and regu-
lations, we also see private businesses enacting and policing their own laws within
the boundaries of their premises. These rules too often aim to control and stigmatise
Indigenous Fijian underclass men in a ‘town’ context and where alcohol is involved.
They also often work in conjunction with economic realities meaning that, in places
away from tourist areas, the same rules either do not apply at all or are rarely or
selectively enforced. For example, Bayliss, as at 2014–15, was barred from entry to
two popular Nadi clubs because he had been caught drinking hard liquor on the pre-
mises which had been bought outside. As Bayliss says, Nadi pubs are ‘awash with
cash every night’ because it is a tourist town. By contrast, Lautoka, thirty kilometres
along the coast to the northeast, attracts fewer tourists and the pubs’ revenues there
follow the pay cycles of major employers such as the government and Fiji Sugar Cor-
poration (FSC). Interestingly enough, Bayliss is not banned in any Lautoka pub and
the security guard at one club sometimes gives a knowing smile as he walks past and
observes a hard liquor or wine bottle, bought from outside, ‘hiding’ in the middle of
a circle of empty or full Fiji Gold longneck beer bottles which were bought on the
premises. We see here how challenges, opportunities and disappointments are caused
by private lawmaking, as well as public lawmaking, and how the presence of a tourist
industry can impact on consumption and socialisation opportunities close by and
even further afield. Tourist areas, in effect, operate at the economic level of the

43The term ‘street boys’ in Fiji includes men of all ages and extends beyond homeless people to encompass those without
full-time employment who drift from town to town selling things, interacting with tourists, drinking alcohol in pubs and
on the street, and working in various casual capacities.

44Lundsteen and Fernández González (2021).
45Wacquant (2009), p 60.
46Staines et al (2021), p 752.
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white economy, and this is detrimental to locals in many ways, as well as providing
money-making opportunities.

Conclusion

Within Asian criminology, Liu explains the importance of holistic thinking, as opposed
to analytical thinking, defined as ‘an orientation to the context or field as a whole, includ-
ing attention to its relationships between a focal object and the field, and a preference for
explaining and predicting events on the basis of such relationships’.47 The Indigenous
Fijian village runs on holistic concepts, where everything is related to everything else,
but the binary distinction between village-space and town-space remains a key signifier
in everyday life, as the town symbolises individualism, the profit motive, conventional
(British-origin) criminal laws and the presence of non-Indigenous people. It is regarded
as a place for negotiations, education, employment and partying rather than as a stable
place where heart and community reside. Because Bayliss’s offenses took place within the
‘town’, they find it hard to enter and remain in village-space other than as a repressed
spectre. The town-based law, like everything else belonging to that discursive realm called
‘the town’, is seen as something that was imposed from without and without their full
assent, just like colonialism. By contrast, every effort has been made and is being
made to protect the integrity of village-space, and every Indigenous person, at least theor-
etically, has a home village to return to. Neither village houses nor land can be sold and so
the family home will still be there for future generations. Therefore, town-based commer-
cial and property law, based on individual property rights, cannot enter village-space.

Māori author Valmaine Toki supports the concept of therapeutic jurisprudence
because it is less adversarial and more community-oriented by seeking the rehabilitation
of the offender as part of a community healing process.48 The general court system, she
argues, is too individualistic and impersonal and discards the offender after trial rather
than constructively and empathetically working with the offender to achieve growth or
maturity. She argues that Māori offenders can be accommodated or siphoned into this
system with Māori tikanga courts being halfway between a manae and a courtroom.
Urban Māori with no tribal identifications could stay within the general system if they
prefer. She argues that the lack of Māori judges means that non Māoris may have to
be used backed up by an expert (kaumatua). She claims thatMāori values of reciprocity,
integrity (mana), and sacred/forbidden (tapu) may be enhanced through the process so
that community balance and harmony is restored (whakahoki mauri) in those cases
where the process is successful. However, this system would not achieve the parallel jus-
tice court system proposed by Moana Jackson.49 Toki also suggests that, forMāori, there
are no victimless crimes, as the integrity of the tribe is broken.50 An example in Fiji was a
gay Australian man using his money to seduce young Indigenous Fijian men – he was
despised in the community, but no British-origin law could target him (if the ‘victims’
were of age and there was ‘consent’). Notably, Māori have only one word, hara, which
translates as both crime and sin. Neither New Zealand nor Fiji have parallel criminal

47Liu (2016), p 215.
48Toki (2005).
49Toki (2005), p 184.
50Toki (2005), p 184.

16 K. JAMES ET AL.



justice systems.51 Village laws in Fiji pertain only to the village and anyone who seriously
objects can aim to move to the towns or drift towards unregulated but difficult street life.
At best, village laws are seen as council bylaws (by the mainstream system) and do not
deal with major infringements like murders or shop robberies (which occur outside vil-
lage-space). Similarly, within the mainstream system, the training up of more Indigenous
Fijian lawyers and judges is unlikely to significantly alter the status quo.

The Indigenous Fijians feel that there is a safety margin now that the Indigenous are
back over 50 per cent of the total. The government though seems to prefer neoliberal
ideas and foreign models, merely giving Indigenous people enough rights and lip-service
to keep their goals for society on course. As mentioned, however, the villagers close to
tourist areas, such as those in Nadi, fear being relocated to the hinterland so that resorts
and hotels can access the land. These villagers are under threat from cultural imperialism
due to the tourist presence and the spread of tourist industry jobs where they are
expected to present an essentialised version of ‘Fijianness’ for the tourist gaze. Bayliss
in 2014–15 called for libraries and internet cafes to be set up in villages so that teenage
girls, in particular (the benevolent paternalism of the assistant village headman shines
through here), could get educated and do homework, but escape the town’s hazardous
‘side-effects’, such as drugs and pregnancies. Spending more time in the village though
would allow villagers to escape criminalisation for drug and other offences.

We now move on to look at the situation of the Fiji Indian community. MB Ramose
wrote as follows about South Africa: ‘Indeed, both the “Coloured” and Indian commu-
nities in South Africa were on the whole subjected, to different degrees, to the same
oppression and exploitation as the [I]ndigenous conquered peoples.’52 About the Indians
of South Africa, Ramose wrote, and we can draw some parallels here and apply these
arguments to Fiji’s Indian community:

The Indian people were forced into South Africa in 1860 by the British. In this respect, they
are like the many Africans uprooted by force out of their countries during the slave trade. It
is understandable that the Indians, like the Africans implanted by force in foreign countries,
cannot have the same historical consciousness on the loss of sovereign title to territory as the
indigenous peoples conquered in the unjust wars of colonisation. It does not follow from
this that the Indian in South Africa or the African in the diaspora cannot and ought not
to share – in the name of natural and historical justice – in the same historical consciousness
as the indigenous peoples conquered in the unjust wars of colonization.53

After formal and official independence in 1970, how has the Fiji Indian community
fared? They suffered adversely in the 1987 and 2000 coups when their culture was under-
mined and their religion proclaimed as heretical. They suffered from a Sunday travel ban
imposed from around 1987–95.54 There was substantial violence towards Fiji Indian
people and their homes and businesses, following both the 1987 and 2000 coups
(Trnka), and they saw a democratically elected Fiji Indian prime-minister, Mahendra
Chaudhry, pushed out in the 2000 coup.55 More recently, as with the Indigenous Fijians,
they have been divided, with some people for and some against the Fiji First party. The

51Cunneen and Tauri (2019); Tauri and Webb (2012), p 7.
52Ramose (2007), p 320.
53Ramose (2007), pp 320–321.
54Prasad (2013), pp 122, 124.
55Trnka (2005, 2008).
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support for the traditional Fiji Indian parties, the FLP and NFP, have both declined to
such an extent the chances of either ever taking over government are slim. One reason
for the drop in support has been the rapid rate of emigration of Fiji Indians to Western
democracies which changed from a trickle to a flow after 1987. The Fiji Indian percentage
in Fiji fell from 50 per cent in 1986 to 37.5 per cent by 2007. Ramose wrote that:

The memory of the original injustice of conquest in the unjust wars of colonization shall not be
erased until substantive justice in the form of recovery and restoration of lost sovereignty reme-
dies the situation. An integral part of our thesis is that recovery and restoration as the twin exi-
gencies of justice are the necessary means to the construction of peace in South Africa.56

The key question here is: ‘recovery’ and ‘restoration’ from whose viewpoint, the Indigen-
ous Fijians or Fiji’s Indians? Similarly, regarding the spirit of Australia’s Bringing ThemHome
report, Orford wrote of ‘a vision of stable families in which all are sorted back into their proper
places and all debts are paid’.57 While, for the more extreme Indigenous Fijians, they would
want to see non-Indigenous people removed from the country, or at least given no permanent
residence rights, the Fiji Indians would see their own future in terms of personal choice. If
literal recovery and restoration would see or demand return of those Fiji Indians who
want it to return to India/Pakistan (their ‘proper place’?), this has not happened, with
the emigrants instead choosing the Western democracies of Australia, Canada, New Zeal-
and and the United States. Although individual choice should be paramount, this emigra-
tion pattern does muddy the waters around the issues of recovery and restoration as they
are usually perceived. Furthermore, not everyone who wants to emigrate has the financial
muscle or wanted skills which might allow for this to happen. I was at a soccer game in
Fiji and former referees’ names were called out, one by one, by the announcer to honour
them. The announcer had to add that most had emigrated. I felt an overwhelming sense
of sadness as names echoed throughout the stadium of people now far away across the
seas. Those people, and their skills and memories, are missed in Fiji. Part of the nation’s
collective memory has dispersed and fragmented. But many overseas consciously work to
retain their spiritual connection with the sufferings of the girmitiya. The ‘question that
haunts’ the Bringing Them Home report, for Orford, is ‘can we be sure where home
is?’ and that question applies here too.58 There is no evidence that Fiji Indians ‘identify
with the project of returning home’ if that means India/Pakistan.59 Ramose also wrote
that: ‘The inhumanity of the coloniser towards the colonised thus became the historical
unity of the colonised despite their geographic separation.’60 Fiji Indians in the West remi-
nisce about Fiji constantly online, often return to Fiji for visits and replicate the Fiji soccer
tournaments overseas with team names like Sydney Rewa and Vancouver Nadi.61 This
may be due to the desire to remember one’s childhood, the desire to keep some separate-
ness from other Indian/Pakistani groups in the West and the desire not to forget and
forgo the struggles and sufferings of the girmitiya. While Fiji misses and needs the skills
and talents of its Diaspora, past struggles, present reminiscing and future hopes still unite
people on all sides of the seas.

56Ramose (2007), pp 310–311.
57Orford (2007), pp 360–361, authors’ emphasis.
58Orford (2007), p 361.
59Orford (2007), p 363, authors’ emphasis.
60Ramose (2007), p 315.
61Prasad (2013), p 122.
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