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Va Moana: A relational
geography for Moana
Cosmopolitan worlds

Lana Lopesi

The Moana, an ocean spanning a third of the earth’s surface, is an overlay
of many ‘Native Seas’ (Salesa, 2018), vibrant orbits of encounter that have
always been multilingual, multicultural and cosmopolitan. The ancestors
who began exploring and settling the Moana some 8,000 years ago never
stopped traversing it. Centuries of exchange, intermarriage and war trace
these orbits over the Moana, creating moments of relation within our
expansive ocean spaces. This speaks to a cosmopolitanism, an experience
of the world that is simultaneously local and global, rooted and routed.

Today, Moana Cosmopolitanism requires active re-membering, which
Ty P. Kawika Tengan (2008, p. 29) describes as ‘a type of memory work and
an embodied practice that reaggregates historically constituted collectives
by coordinating personal memories, historical narratives, and bodily
experiences and representations’. Re-membering rejects the false divides
(Lopesi, 2018) and mythologising of the Moana as terra nullius, imposed
through the colonial imaginary of far-flung and therefore disconnected
islands and peoples, that seek to dislocate us from each other. As Emalani
Case (2021, p. 33) writes:

Colonial powers work hard to promote a ‘myth of separation’ in
order to detach Indigenous peoples from their lands and from others
around the world. This is to isolate and disempower.
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Thus, re-membering complex Moana Cosmopolitan seas is an act of
regenerative refusal (Arvin, 2019), which interrogates colonially imposed
boundaries and renews responsibilities between the Indigenous Pacific.
In this chapter, I ask us to re-member Moana Cosmopolitanism, to rebuild
our solidarities and kinships, and to navigate new ways to move forward
together. This work will require a re-imagining of Moana experience
as cosmopolitan. Thus, it will necessitate a relational ethic towards
cohabitation. I imagine this re-imagining will enable us to move beyond
myths and imaginaries of colonisation and into a re-membered relational
social world that exists beyond national boundaries and transnational
connections. I propose that using the Samoan concept of va (Airini et al.,
2010; Anae, 2010, 2016, 2019; Refiti, 2015; Tuagalu, 2008; Wendt, 1996)
as a relational concept of space and the regional descriptor of Moana,
Va Moana, can offer a way to understand the complex webs of the relational
social world of a Moana Cosmopolitanism. Va Moana, then, is a geographic
space that is relational, rooted and routed, physical and digital all at once.
This is significant, because these webs and the va relations formed within
them mean that our imaginaries are formed in relation to homelands, the
diasporic home, other Moana people, global Indigenous communities and
global communities of colour.

Within the Samoan language, va, which describes the relations or
relationships between things or people, is a prefix that attaches to a variety
of other words shifting the relation and relationship between the people,
places and things it describes. Therefore, va as a foundational way of
understanding relations and relationships is deeply embedded in Samoan
language and culture. While there are many ways of understanding this
concept, here I focus primarily on the concept’s diasporic formulations
in academia. This distinction is important. I do not assume everyone’s
interpretations and experiences with va are the same; rather, I aim to be
clear about the localised way in which place shifts the thinking around va.
As Albert L. Refiti (2012, p. 12) contends, in diaspora it is the most vital
concepts such as va that are retained and provide a bedrock for Moana
lives. Va offers a means to articulate relational ways of being in Western
contexts where the general sense of relating to each other is dominated by
Western norms of interpersonal connection. Va, however, in its home island
context, simply exists without the need for deliberate acknowledgement and
description, because it is already present and understood by those within
that social world.
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Moana Cosmopolitanism

Diasporic experience—the experience of ethnic communities living outside
of the homeland—has often been theorised through ideas of displacement,
assimilation and non-belonging. James Clifford (1997, p. 255) writes
that the language of diaspora is used by ‘displaced peoples who feel
(maintain, revive, invent) a connection with a prior home’. He notes that
this sense of connection must be strong enough to resist erasure through
assimilation and forgetting. In that case, diaspora signifies transnationalism
and mobility simultaneously with a political struggle to define the local
as a distinctive community within its historical and geographical contexts
(Clifford, 1997, p. 252). The lived separation and entanglement of ‘living
here’ and ‘remembering there’ becomes a key characteristic of diaspora,
together with a need to both accommodate and resist the host country’s
norms. Consequently, diasporic peoples balance a complex combination
of resistances and negotiations’ (Gilroy, 2002, p. 204). Daniel Hernandez
(2019, p. 162) conceives of diaspora as ‘an ontological confusion lost in the
midst of colliding temporalities in contested spaces’.

Displacement and contestation are partly emphasised in diaspora literature
because positive articulations of diaspora do not fit into the colonial
imaginary of nation-states (Clifford, 1997, p. 251). In that sense, diaspora is
a construction of the colonial imaginary, from which we can conceptualise
or imagine ourselves in other decolonial ways. Indeed, I have argued that the
diasporic fixation on non-belonging is no longer useful for a digital native
generation of Moana people who are interested in imagining themselves in
more productive ways (Lopesi, 2021).

Rather, I offer the notion of Moana Cosmopolitanism, an additional mode
of identification that sits in a legacy of diasporic identities reproducing and
re-imagining themselves, while also providing an important intervention
in the literature on Moana experience in diaspora. Thus, I develop an
alternative conceptual framework through which Moana experience can be
thought of as part of a global conversation outside narratives of colonial
displacement and dislocation. Taking into account the always-cosmopolitan
nature of Moana life, Moana Cosmopolitanism offers an alternative way of
articulating Moana lived experience.

Cosmopolitanism is often contrasted with various forms of the ‘local’ or
rootedness. However, exposure to new worlds is quotidian and all-pervasive,
by virtue of the way things, thinking and people circulate the globe physically
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and digitally. The notion of roots and routes (Clifford 1997, 2013; Diaz,
2019; Diaz & Kauanui, 2001; Gilroy, 1993; Teaiwa, 1995) enables Moana
people to understand mobility and place as simultaneously connected, and
to discuss the experience of a global Moana population. For the Moana
Cosmopolitan, a sense of globality or of crossing borders is normal, and
in fact, heightened through the increased use of digital technology. But
this is arguably 7oz at the cost of a local identity rooted in place. Roots
and routes as theoretical underpinnings of Moana Cosmopolitanism allow
for regional expansiveness without sacrificing specificity, which enables
room for understanding pluralistic ways of being in the Moana diaspora.
Moana Cosmopolitans hold the tensions between specific rooted identities
alongside expansive routed ones.

Teresia Teaiwa (1995) writes: ‘Borrowing a notion from Black British scholar
Paul Gilroy, I have come to understand ... that to search for roots is to
discover routes.” Similarly, Diaz and Kauanui (2001, p. 319) write: ‘Roots
and their identities and traditions are also routed, both metaphorically and
literally, as in the sense of moving islands’. In the Moana context, we can
take the essay ‘Our Sea of Islands’ (Hau‘ofa, 1994) to reveal the sea as routes
and the islands as roots. Land and sea together, not separately, constitute
Moana genealogies, and also lie at the heart of Indigenous sovereignty
movements (Diaz & Kauanai, 2001, p. 318). Most significantly, they are
intrinsically connected; there are no islands without the sea around them
and there is no sea without islands in it. They are mutually informing and
constantly changing. This offers us another way to think about localism
and cosmopolitanism together, which aligns with Albert Wendt’s notion
of carrying his centre with him regardless of his location (Neill & Wends,
1992, p. 111).

Clifford (2013, p. 7) describes this form of rooting in a new locality as
‘becoming’, which requires reaching ‘back selectively to deeply rooted,
adaptive traditions: creating new pathways in a complex postmodernity’.
Clifford relies here on the metaphor of commuting, through which
individuals maintain multiple connections to place. Internet and air travel
enable commuting, which helps to dismantle the cosmopolitan and local
binary, placing Indigeneity in world-spanning networks. Emphasising
patterns of ‘visiting and return, of desire and nostalgia, of lived connections
across distances and differences’ (Clifford, 1997, p. 52), Indigenous cultures
are cultures of commute that exist within global forces not outside of them.
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Cohabitation, neighbourliness and va

Michel Agier (2016, p. 18) argues that, historically and currently, humans
constantly invent new borders in order to ‘place’ themselves in a social world
in relation to others. This requires the active continuation of ‘rituals’ and
‘rites’ that create social worlds or ‘borders’ that keep people in and out (Agier,
2016, p. 24). However, with cosmopolitanism, a social world is less about
keeping people in and out and more about the relationships that connect
or disconnect people from one another. This is twofold: by understanding
oneself within cosmopolitan and global worlds one also comes to understand
that one is coming into contact with other people constantly, which, as
discussed, requires cohabitation and neighbourliness. This requires entering
into an ethical relationship with others, and the imagination of new ways
forward together. This is significant, as Moana Cosmopolitanism then is an
identity that requires a consideration of relationships to other people, or
relational ethics of living together with difference. The Samoan concept
of va provides a culturally grounded relational ethic that can help to make
sense of the relational social world of the Moana Cosmopolitan.

In 1996, Wendt wrote what is largely considered the first scholarly use
and definition of va, generally defined as the space between. In that essay,
“Tatauing the Post-Colonial Body’, Wendt likened the survival of tatau from
‘the onslaught of missionary condemnation and colonialism’ to the history
and development of postcolonial literature.

Through Wendt’s interpretation of va as describing the mode of relation
between things, he acknowledges the phrase ‘ia teu le v as being the process
of caring for the va or relationships. Melani Anae (2010, 2016, 2019) has
since developed the phrase ‘teu le v@ as a research methodology and cultural
reference that draws together va tapuia (sacred relationships) and genealogy
to focus on the centrality of reciprocal relations. By describing the full
phrase teu le va and not just va as the cultural reference, Anae (2010, p. 224)
highlights the active process of tidying up the ‘social and sacred space
that separates and unites. The underlying notion of va is in its spiritual
underpinnings. Within particular Samoan relationships, tapu (restriction)
and sa (sacredness) exist as a way to define the mode of relationality between
people (Tamasese et al., 2005, p. 303). This bears similarities with Tui Atua’s
writings on harmonies and boundaries (Efi, 2018). He writes that the
Samoan social world relies on harmonies and tui‘oi or boundaries that hold
the balance of peace. Social tua‘oi can be likened to land boundaries that
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are dependent on practices of nurturing va relations as sanctioned by the
Samoan social world (Tuagalu, 2008). Noting that va and tua‘oi get used
interchangeably, I‘uogafa Tuagalu (2008, p. 114) explains that:

the difference between the two, is one of perspective: one talks about
the va between themselves and others. However, one (or a third
party) observes and comments on the tuao‘i between other people.

This va is not fixed but rather is a malleable, negotiated space in which
one’s specific position becomes inherently important. This includes the
importance one puts on reciprocal relationships; if one views all reciprocal
relationships as sacred, then they will be tended to more closely (Anae,
2010, p. 224).

Samoans define themselves in relation to their social worlds, meaning that the
Samoan concept of self only has meaning in relationship or interaction with
others, not as an individual (Tuagalu, 2008). Refiti (2015, p. 18) writes that
‘va is the organising principle in which things are given their place and relations
are forged between people, as well as between people and objects, and space
and territory’. Refiti explains further that va is a principle of interdependence
in which one is meaningless without the other. This relational ethic is an
essential character of Samoan life as the Samoan social world s relational.
From an early age families and children come to understand and model the
relationships that make up the Samoan social world. This is a world where
gerontocracy, kinship, respect, reciprocity, order, power and authority are
embodied in social life (Macpherson & Macpherson, 2009, p. 13). Thus,
Samoans understand themselves as social, cultural, political and spiritual
beings with a collective and reciprocal life (Efi, 2018).

This reciprocity can be understood through the concept of va relations,
which creates a relational ethic, or Pacific relational ethics (PRE) (Anae,
2019; losefo, 2019). PRE draws from normative ethical principles while
additionally drawing on the Indigenous Moana ethical codes embedded in
va. Specifically, PRE relies on teu le va for the way it implies a commitment
to ethical behaviour, which one ‘must follow to correct the relationship
and/or the relational arrangement if a breach of the tapu in the va has
occurred’ (Anae, 2019, p. 11). This is what Anae calls putting a‘ano or flesh
on the bones in a way that ‘recognises and demands respect, attentiveness
and responsiveness to our commitments to each other in the humanity of
relationships’ (Anae, 2016, p. 118). While Anae’s PRE and teu le va are
specific to research ethics, I suggest their key tenets can be employed to
describe how to be in the world more broadly.
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Relational geographies, relational spatiality

Relational ethics understood through the spiritual and genealogical
relations of va tapuia extend to demonstrate an inherent sense of mobility.
Customarily, in the village setting, when groups of people went away,
a tapua‘iga (act of worship) would be put in place where, under the
leadership of elders and chiefs, a period of worship would be undertaken
until that group had returned (Tofacono, 2000, p. 30). Later, the returning
party would say ‘malo le tapua’i’—"thank you for your prayers—which
were seen as having been essential to the successful outcome. In this way,
those remaining and those travelling enter into a kind of ‘magical contact’
(Tuagalu, 2008, p. 117) with each other across geographical distance.
In a contemporary setting, this kind of acknowledgement is perhaps most
pronounced by the saying ‘malo le faauli’, which means ‘well done on the
steering’ and is said by those travelling in the car. The driver then responds
‘malo le tapua‘i’ (Tofacono, 2000, p. 30). In this example, we see how va is
a relational ethic tied to mobility.

Similarly, geographer Sa‘iliemanu Lilomaiava-Doktor demonstrates how
Indigenous notions of travel or malaga and va are intertwined. Va, for
Lilomaiava-Doktor (2009, p. 1), is a social space that ‘engages the power
within and between spaces and places arrayed in opposition to each
other’, highlighting a cultural understanding of ““migration” as a culturally
informed, historically grounded response to modernity and globalization’.
This is echoed by Aanoalii Rowena Fuluifaga’s (2017, p. 45) concept of
‘Oceanic v, which describes ‘the connection of New Zealand and Samoa
in terms of distance’. Recognised as an ideal understanding of sociality, va
provides a way of explaining how Moana social worlds are delineated by
kin regardless of their location, rather than national boundaries. Thus, the
boundaries of va depend on where networks reach.

Recently, the assumption thata group of people can be understood by looking
at a culture in a fixed place has been challenged in ways that decentre the
focus on place, or that propose a type of rooted and routed localism. In the
context of this chapter, cosmopolitan Moana lifestyles have expanded how
we may understand place and its operations. This Moana Cosmopolitanism
is significant in relation those who are first-, second- or third-generation
diaspora-born, as their cross-border practices are not limited to the host
and home binary of transnationalism (Levitt & Waters, 2002; Nishitani,
2020). This shift, in addition to the way in which Moana social worlds
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de-emphasise the nation-state and prioritise va relations, highlights the
need for a conceptualisation of Moana social worlds. Epeli Hau‘ofa (1994,
p. 151) famously criticised the ‘geographic deterministic view’ that focuses
on national boundaries, instead asserting the Indigenous Moana perception
of relationality that moves beyond today’s national borders.

Renee Pualani Louis (2017, p. 19) writes that maps are ‘symbolic abstractions
of experienced spatial phenomena that assist in communicating solutions to
problems of a relational or spatial nature’. Simply put, maps communicate
spatial information compiled in a way that reflects the mapmaker’s perception
of reality. Maps, then, become a shorthand for spatial phenomena or spatial
processes presented in manageable portions through sociocultural lenses. In
conceptualising a Kanaka Hawai‘i cartography, Louis (2017) reveals a Kanaka
Hawai‘i spatial reality built on Indigenous knowledge and performances
that recognise forces of nature and other metaphysical elements. However,
adopting a relational perspective, Louis is adamant that Kanaka Hawai‘i
and Western cartography are not in a binary relationship but, rather, are
complementary traditions that allow room for other cartographic traditions.
This is similar to Mignolo’s (2011) ‘decolonial option’ in which multiple
theories are rescaled to exist simultaneously and without imposing on each
other. David A. Chang (2017) describes a ‘geography of kinship’ (p. 186)
where each person in a community understands they have a ‘genealogical as
well as spatial relationship to these and other places in the world—that is,
they [have] ancestors and relations elsewhere in the world’ (p. 29).

Tiffany Lethabo King (2019) offered shoals as a way to conceptualise
relational space specifically between Black and Native Americans.
In oceanography, a shoal is a natural submerged ridge, bank or bar that
consists of, or is covered by, sand or other unconsolidated material.
Therefore, a shoal is neither land nor ocean. It pulls from the two key
spatial understandings established in Black and Native thought to reorient
relationships to both land and water:

as connected systems in a decolonial spatial practice, exposing the
historical and ongoing violence that separated the land and the
ocean—and, more important, Indigenous people—from the water
[which] is of utmost importance. (King, 2019, p. 94)

The shoal creates ruptures that exceed the symbols and metaphors in current
thinking about Blackness and Indigeneity, offering a place where ‘utterances,
performances, and statements of Black abolition and Native decolonization’
can meet (King, 2019, p. 43). Thus, a shoal is a material, constructed and
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imagined ecotonal space of becoming. It offers a way to conceptualise other
relationalities. In a similar vein, Chang (2017, p. 184) acknowledges that
building relationality between Kanaka and Native Americans can similarly
be seen as Indigenous people autonomously remaking their geography,
evading the imposed boundaries of colonialism to build and maintain the
connections between them.

Chadwick Allen’s ‘trans-Indigeneity’ enables a comparative relationality
across and between multiple Indigenous peoples. Turning to the prefix
trans-, Allen (2012, p. xiv) is interested in finding language that enables
him not to ‘displace the necessary, invigorating study of specific traditions
and contexts but rather to complement these by augmenting and expanding
broader, globally Indigenous fields of inquiry’. Allen (2012, p. xv) offers
trans-Indigeneity as something that ‘could propel the growth of a still-
emerging field toward still-unexplored possibilities’. Scholar Vicente Diaz
(2019, p. 2) suggests that trans-Indigeneity can help us imagine new ways
of being Indigenous, as it enables ‘wide lateral reach across time and space,
albeit in ways that do not lose familiar and signature indigenous belongings
and accountabilities to place, to site, and cultural specificity’. This enables
Moana Cosmopolitans, as an example, to be in relationship with other
equally deep and moving Indigenous peoples and traditions from elsewhere
(Diaz, 2019). More recently, Kéhaulani Vaughn (2020) has utilised
a similar frame of trans-Indigeneity to ask similar questions about diasporic
Hawaiian’s relationality to Hawaiians in Hawai‘i, as well to the Indigenous
peoples whose lands they live on in America, looking for ways of being and
relating outside of settler colonial frameworks.

Shoals and trans-Indigeneity are examples of global spatial and relational
worlds where Indigenous and racialised groups come together through a
relational ethic in acts of solidarity that sit outside of settler colonialism.
This opens ‘a world in which many worlds can co-exist’ (Mignolo, 2007,
p. 463). Based on deep reciprocity, this ethical relationality is a mode of
grounded normativity that offers practices and procedures that teach us
how to be respectful of those with whom we share territory, responsibility
and commonalities (Coulthard & Simpson, 2016). Grounded normativity
offers a place-based emphasis on Indigenous to non-Indigenous relations,
highlighting the local, specific or rooted knowledge that is held in place in
order to think through internationalism or the already existing networks
of interrelationships that we are part of (Simpson, 2017).
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This can also be understood through the metaphor of seas and oceans. Diaz
(2019) draws a connection between roots—being seas that are particular
waves and swells at work, individually or in tandem or threesome; shifting
winds; cloud coverage; mist and rain conditions, which require deep
knowledge—and an oceanic literacy (Ingersoll, 2016). Through baseline
knowledge established in familiar seas, good navigators can discern where
they are at all points out in the open ocean (Diaz, 2019). By knowing
the localities of each leg of a journey, good navigators can know whose
homes they enter into and/or pass through (Diaz, 2019). There is a political
potential, then, that grounding cosmopolitanism in the dynamics of
historical and geographic transformations can remake the world’s geography
in emancipatory ways (Harvey, 2000, p. 560)—a political potential that
includes Moana Cosmopolitanism. Vi as a relational ethic adds to these
understandings of space as being multilayered and relational, enabling
the use of an ancestral mode of relationality not only among Samoan and
Moana groups but also with global Indigenous and racialised communities.
This is of growing importance for the Moana Cosmopolitans and their
global characteristics of life. Looking at other relational concepts can help
to frame regional and global trans-Indigenous relationships encompassed
within Moana Cosmopolitanism.

Thinking with the aforementioned spatial and relational conceptualisations,
it becomes imperative that an assertion of a cosmopolitan spatial
understanding of a Moana social world needs to move beyond limited
cartographic thinking. The emphasis on relationality in a Moana world
view, as expressed through the concept of va, demonstrates how relationality
plays a key role in determining a Moana social world over factors like
geographical distance and national borders. Thus, va offers a relational
and spatial framework embedded in Indigenous knowledge through which
we can imagine a Moana relational geography, or what I am calling here,
Va Moana. An understanding of a Moana social world that is global and
relational is vital to understanding Moana Cosmopolitanism. The Moana
social world is no longer restricted to just host and home but rather is open
to the whole world. Va Moana, or the Moana social world, is predicated
on the va relations of Moana Cosmopolitans. It is as large or as small as
one’s own networks. Being centred in relationality and not one’s physical or
geographic location, Va Moana—like Moana Cosmopolitanism—is based
on the ordinary experience of the world, which is to cross borders whether
they be physical, figurative or digital (Agier, 2016).
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Being a part of globally circulating worlds takes Moana people out of
the Moana-Palagi binary, and puts people into closer relation to other
transnational, trans-Indigenous and global communities of colour. This
cosmopolitan character of the Moana social world creates an increased
circulation of ideas and a ‘context collapse’ (Ugavule, 2020), requiring a
need to hold the tensions of difference. This emphasis on cosmopolitanism
as a way to hold and work through difference offers a useful framework
for thinking about the va relations Moana Cosmopolitans find themselves
in. Unlike some oversimplistic cosmopolitan literature on multiculturalism,
which imagines large cities as becoming melting pots of many cultures and
equates mobility to the loss of one’s cultural identity, understanding the
Moana social world as Va Moana—using the framework of va relations and
a relational ethic—enables Moana Cosmopolitans to hold onto their own
cultural specificity, or to carry their centre with them, while also being part
of larger global communities.

Conclusion

Va Moana is a social world where Moana people renegotiate their identities
based on a search for meaning, nuance and metaphor. It is relational space
where we find substance and establish context in our dialogues with our
ancestors, with ourselves and with other cultures (Efi, 2018). In the diaspora
this also includes a recognition that change and pluralism are part of life,
as a living culture cannot be sustained by ritual or measure that is divorced
from the contemporary context (Efi, 2018). Va Moana requires, then,
joint navigation towards a global ethic that enables synthesis in different,
sometimes conflicting or contradictory, Moana references (Efi, 2018).

What is important to note is that the va relations within Va Moana need
constant renegotiation as shifting ways of being in relation with people.
They are not idealised relationships in which everything runs smoothly;
instead, they are very real attempts at tending to new, old and severed
relationships formed and reformed within this Moana social world.

Va Moana as the social world of Moana Cosmopolitanism highlights
the web of relations that make up one’s world—webs that exist beyond
national borders, or physical boundaries. The need to imagine a social
world beyond the colonial imaginary and nation-states is imperative to our
re-membering of deep histories of Moana Cosmopolitanism and towards
collective decolonial futures. Va Moana in this sense is a relational social
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world through which Moana Cosmopolitans imagine. This social world,
then, is built on the relational ethic of va relations expressed locally, globally
and virtually to mediate its place in the world.

References

Agier, M. (2016). Borderlands: Towards an anthropology of the cosmopolitan condition.
Polity.

Airini, Anae, M., Mila-Schaaf, K., Coxon, E., Mara, D. & Sanga, K. (2010).
Teu le va: Relationships across research and policy in Pasifika education. Ministry
of Education, Research Division. educationcounts.govt.nz/publications/pacific/
teu-le-va-relationships-across-research-and-policy-in-pasifika-education.

Allen, C. (2012). Trans-Indigenous: Methodologies for global native literary studies.
University of Minnesota Press. doi.org/10.5749/minnesota/9780816678181.
001.0001.

Anae, M. (2010). Teu le va: Toward a ‘native’ anthropology. Pacific Studies, 33(2/3),
222-240.

Anae, M. (2016). Teu le va: Samoan relational ethics. Knowledge Cultures, 4(3), 7-20.

Anae, M. (2019). Pacific research methodologies and relational ethics. In Oxford
research encyclopedia of education. Oxford University Press. doi.org/10.1093/
acrefore/9780190264093.013.529.

Arvin, M. (2019). Possessing Polynesians: The science of settler colonial whiteness in
Hawai'i and Oceania. Duke University Press. doi.org/10.1515/9781478005650.

Case, E. (2021). Everything ancient was once new: Indigenous persistence from Hawai'
to Kahiki. University of Hawai‘i Press. doi.org/10.2307/j.ctv16t66rr.

Chang, D. A. (2017). The world and all the things upon it: Native Hawaiian
geographies of exploration. Minnesota University Press. doi.org/10.5749/
minnesota/9780816699414.001.0001.

Clifford, J. (1997). Routes: Travel and translation in the late twentieth century.
Harvard University Press.

Clifford, J. (2013). Returns: Becoming Indigenous in the twenty-first century. Harvard
University Press. doi.org/10.4159/9780674726222.

Coulthard, G. & Simpson, L. B. (2016). Grounded normativity / place-based
solidarity. American Quarterly, 68(2), 249-255. doi.org/10.1353/aq.2016.0038.


http://educationcounts.govt.nz/publications/pacific/teu-le-va-relationships-across-research-and-policy-in-pasifika-education
http://educationcounts.govt.nz/publications/pacific/teu-le-va-relationships-across-research-and-policy-in-pasifika-education
http://doi.org/10.5749/minnesota/9780816678181.001.0001
http://doi.org/10.5749/minnesota/9780816678181.001.0001
http://doi.org/10.1093/acrefore/9780190264093.013.529
http://doi.org/10.1093/acrefore/9780190264093.013.529
http://doi.org/10.1515/9781478005650
http://doi.org/10.2307/j.ctv16t66rr
http://doi.org/10.5749/minnesota/9780816699414.001.0001
http://doi.org/10.5749/minnesota/9780816699414.001.0001
http://doi.org/10.4159/9780674726222
http://doi.org/10.1353/aq.2016.0038

8. ARELATIONAL GEOGRAPHY FOR MOANA COSMOPOLITAN WORLDS

Diaz, V. M. (2019). Oceania in the plains: The politics and analytics of
transindigenous resurgence in Chuukese voyaging of Dakota lands, waters,
and skies in Mini Sota Makhoche. Pacific Studies, 42(1/2), 1-44.

Diaz, V. M. & Kauanui, J. K. (2001). Native Pacific cultural studies on the edge.
The Contemporary Pacific, 13(2), 315-341. doi.org/10.1353/cp.2001.0049.

Efi, T. T. T. (2018). Su'esu'e manogi. In search of fragrance: Tui Atua Tupua Tamasese
1a'isi and the Samoan indigenous reference. Huia.

Fuluifaga, A. R. (2017). O feosofa ‘iga o le va: Samoan women negotiating va relations in
and around an art centre in rural Samoa [Unpublished master’s thesis]. Auckland
University of Technology. openrepository.aut.ac.nz/handle/10292/11014.

Gilroy, P. (1993). The Black Atlantic: Modernity and double consciousness. Harvard
University Press.

Gilroy, . (2002). There ain’t no black in the Union Jack. Routledge.

Harvey, D. (2000). Cosmopolitanism and the banality of geographical evils. Public
Culture, 12(2), 529-564. doi.org/10.1215/08992363-12-2-529.

Hau'ofa, E. (1994). Our sea of islands. The Contemporary Pacific, 6(1), 147-161.

Hernandez, D. (2019). Rootz vaka transits: Traversing seas of urban diasporic indigeneity
by collapsing time and space with the songs and stories of the kava canoe [Unpublished
doctoral thesis]. University of Auckland. hdl.handle.net/2292/47566.

Ingersoll, K. A. (2016). Waves of knowing: A seascape epistemology. Duke University
Press. doi.org/10.1515/9780822373803.

Tosefo, E (2019). Settling the soul through va’ (relational) ethics: An ekphrastic review
of Hinekura Smith’s “Whatuora: Theorizing “new” Indigenous methodology from
“old” Indigenous weaving practice’. Ar#/Research International: A Transdisciplinary

Journal, 4(1). doi.org/10.18432/ari29453.

King, T. L. (2019). The Black shoals: Offshore formations of Black and native studies.
Duke University Press. doi.org/10.1515/9781478005681.

Levite, P 8& Waters, M. C. (Eds.). (2002). The changing face of home: The transnational
lives of the second generation. Russell Sage Foundation.

Lilomaiava-Doktor, S. (2009). Beyond ‘migration’: Samoan population movement
(mmalaga) and the geography of social space (vd). The Contemporary Pacific, 21(1),
1-32. doi.org/10.1353/cp.0.0035.

Lopesi, L. (2018). False divides. Bridget Williams Books. doi.org/10.7810/97819
88533858.

157


http://doi.org/10.1353/cp.2001.0049
http://openrepository.aut.ac.nz/handle/10292/11014
http://doi.org/10.1215/08992363-12-2-529
http://hdl.handle.net/2292/47566
http://doi.org/10.1515/9780822373803
http://doi.org/10.18432/ari29453
http://doi.org/10.1515/9781478005681
http://doi.org/10.1353/cp.0.0035
http://doi.org/10.7810/9781988533858
http://doi.org/10.7810/9781988533858

158

VA MOANA

Lopesi, L. (2021). Moana cosmopolitan imaginaries: Towards an emerging theory of
Moana art [Unpublished doctoral thesis]. Auckland University of Technology.

Louis, R. . (2017). Kanaka Hawai'i cartography: Hula, navigation, and oratory.
Oregon State University Press. doi.org/10.1353/book56394.

Macpherson, C. & Macpherson, L. (2009). The warm winds of change: Globalisation
and contemporary Samoa. Auckland University Press.

Mignolo, W. D. (2007). Delinking: The rhetoric of modernity, the logic of
coloniality and the grammar of de-coloniality. Cultural Studies, 21(2-3), 449~
514. doi.org/10.1080/09502380601162647.

Mignolo, W. D. (2011). Cosmopolitan localism: A decolonial shifting of the Kantian’s
legacies. Localities, 1, 11-45.

Neill, M. & Wendt, A. (1992). Albert Wendt interviewed by Michael Neill. In E.
Alley & M. Williams (Eds.), I the same room. Auckland University Press.

Refiti, A. L. (2012). Building the house of Noa Noa and Lave Lave: A possible
theory of Pacific art. In R. Brownson (Ed.), Home AKL: Artists of Pacific heritage
in Auckland (pp. 10-13). Auckland Art Gallery Toi o Tamaki.

Refiti, A. L. (2015). Mavae and tofiga: Spatial exposition of the Samoan cosmogony and
architecture [Unpublished doctoral thesis]. Auckland University of Technology.
openrepository.aut.ac.nz/handle/10292/9248.

Salesa, D. (2018). Native seas and native seaways: The Pacific Ocean and New
Zealand. In E Steel (Ed.), New Zealand and the sea: Historical perspectives
(pp. 50-67). Bridget Williams Books. doi.org/10.7810/9780947518707_2.

Simpson, L. B. (2017). Nishnaabeg internationalism. In L. B. Simpson, As we have
always done: Indigenous freedom through radical resistance (pp. 55-70). University
of Minnesota Press. doi.org/10.5749/j.cttl pwt77c.

Tamasese, K., Peteru, C., Waldegrave, C. & Bush, A. (2005). Ole tacao afua, the
new morning: A qualitative investigation into Samoan perspectives on mental
health and culturally appropriate services. Australian & New Zealand Journal of
Psychiatry, 39(4). doi.org/10.1080/j.1440-1614.2005.01572.x.

Teaiwa, T. (1995). Searching for Nei Nim anoa. Mana Publications.

Tengan, T. P K. (2008). Re-membering Panala‘au: Masculinities, nation, and empire
in Hawaii and the Pacific. The Contemporary Pacific, 20(1), 27-53. doi.org/
10.1353/¢p.2008.0016.

Tofacono, A. (2000). Eco-theology: Aiga—The household of life: A perspective from

living myths and traditions of Samoa. Erlanger Verl. fiir Mission und kumene.


http://doi.org/10.1353/book56394
http://doi.org/10.1080/09502380601162647
http://openrepository.aut.ac.nz/handle/10292/9248
http://doi.org/10.7810/9780947518707_2
http://doi.org/10.5749/j.ctt1pwt77c
http://doi.org/10.1080/j.1440-1614.2005.01572.x
http://doi.org/10.1353/cp.2008.0016
http://doi.org/10.1353/cp.2008.0016

8. ARELATIONAL GEOGRAPHY FOR MOANA COSMOPOLITAN WORLDS

Tuagalu, 1. (2008). Heuristics of the va. AlterNative: An International Journal of
Indigenous Peoples, 4(1). doi.org/10.1177/117718010800400110.

Ugavule, E. (2020, 27 April). Oceania: Social media, cyber-indigeneity and cancel
culture. Debating Communities and Networks 11 Conference. network
conference.netstudies.org/20200UA/2020/04/27/oceania-social-media-cyber-

indigeneity-cancel-culture/.

Vaughn, K. (2020). Kéhaulani Vaughn on trans-Indigenous relations. Indigeneities
Speakers Series. Claremont Graduate University. cgu.edu/event/trans-indigenous-

relations/ (site discontinued).

Wendt, A. (1996). Tatauing the post-colonial body. Span, 42—43, 15-29.

159


http://doi.org/10.1177/117718010800400110
http://networkconference.netstudies.org/2020OUA/2020/04/27/oceania-social-media-cyber-indigeneity-cancel-culture/
http://networkconference.netstudies.org/2020OUA/2020/04/27/oceania-social-media-cyber-indigeneity-cancel-culture/
http://networkconference.netstudies.org/2020OUA/2020/04/27/oceania-social-media-cyber-indigeneity-cancel-culture/
http://cgu.edu/event/trans-indigenous-relations/
http://cgu.edu/event/trans-indigenous-relations/

This text is taken from Vi Moana: Space and Relationality in Pacific Thought
and Identity, edited by Albert L. Refiti, A.-Chr. Engels-Schwarzpaul,
Lana Lopesi, Billie Lythberg, Arielle Walker and Emily Parr, published 2026
by ANU Press, The Australian National University, Canberra, Australia.

doi.org/10.22459/VM.2026.08


http://doi.org/10.22459/VM.2026.08



