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Abstract

In looking to strengthen the cultural identity of diasporic Samoans within New Zealand, this research investigation will examine how identity is 
perceived and obtained in Samoan within Samoan thought.  Fa’aSamoa (Samoan way of life) is the catalyst in depicting how its traditions and 
customs address cultural identity among diasporic Samoans. Strengthening cultural identity is vital within New Zealand as the world progresses 
where the essence of traditional customs become lost, thus creating this feeling of detachment. The objective is to create a space that allows 
the education and expression of Samoan culture within New Zealand through multiple Polynesian concepts.  The applied focus is based on the 
conceptualisation reality Tā-Vā, the arrangement of a traditional nu’u (village), and utilisation of vā within the Samoan realm. As the narrative of 
Sina ma le Tuna will be the primary design driver. The social construct of Samoa will be explored and applied to the site to generate a space with a 
similar ambience to traditional Samoa. For this project, a cultural centre will be the architectural typology utilised to addressing the issue of cultural 
identity. By providing multiple areas that teach traditional practices, the cultural centre will offer knowledge of Samoan customs to New Zealand born 
Samoans and members of the community. Architectural representations that stem from this project will embody Samoan identity within the diaspora.

“E sui faiga, ae tumau fa’avae”
“The form changes, but the underlying principles remain”

- Samoan Proverbial Expression



Figure 1.  Luaipou and Emorah (Photo by author).
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Outline of the project

Background

Samoan cultural identity is a topic that frequently arises when speaking about issues 
of the Samoan community within New Zealand. Wondering if one fits in and asking 
yourself, “Who am I?”. New Zealand-born Samoans are not the only group that feels 
this lack of belonging; this absence of attachment to one’s ancestral knowledge seems 
to be more typical in most New Zealand-born Polynesians. Although the term ‘Pacific 
Islander’ has been claimed by today’s younger Polynesians, being categorised by the 
term ‘Pacific Islander’ also strips many cultures of their diversity and uniqueness and 
is a term most found within New Zealand. Samoans born in New Zealand are often 
faced with the idea that they do not belong. Within Fofoa-i-vao-‘Ese: The Identity 
Journeys of NZ Born Samoans, Melani Anae states 

“I am - a Samoan, but not a Samoan...
            To my aiga in Samoa, I am a palagi
I am - a New Zealander, but not a New Zealander...
          to New Zealanders I am a ‘bloody coconut’, at worst, a ‘Pacific Islander’, at 
best”1

1  Melani Anae, “Fofoa-i-Vao-‘Ese: the Identity Journeys of NZ-Born Samoans.” (PhD diss., University of Auckland, 1998), 159
2  Colin Kiley, “Traditions in Transition: A musical perspective in a changing, developing Samoa.” (S.I.T Samoa, 2008), 25

 

A space to learn and express one’s culture is necessary within such a diverse 
setting like New Zealand. With the world heading into an era that heavily relies 
on technology, Samoan Culture is rapidly changing and becoming increasingly 
modernised. “Cultural identity is being displaced by the introduction of new forms of 
technology as well as external influences as Samoa changes to become a more 
developed nation.”2 

Preserving traditional practices are essential to keep one’s culture alive. Within the 
islands of Samoa, one will experience these traditions daily. However, being situated 
in New Zealand, these practices are only kept within families. For those individuals 
or groups that feel this humility of not understanding their culture by not being able 
to perform these ‘Samoan duties’, a space to learn this is required. This research 
project looks to bridge that cultural gap between New Zealand-born Samoans and 
their counterparts born in Samoa. A cultural centre is the perfect way to tackle this 
problem as a space of this calibre will help people further understand the people in 
their community.

 

Project outline

What defines a cultural centre? A cultural centre can be identified as a community 
centre, a school, or simply a space where people can express or learn about a specific 
culture. A cultural centre is a gathering point which is open to all who are interested 
in learning about a culture, whether they descend from that culture or not. A space to 
express and educate through the lens of one’s culture will be ideal in a country with a 
strong sense of diversity, such as New Zealand. Existing examples of these buildings 
that create cultural identity are:

The Māngere Arts Centre. It is a place that promotes Māori and Pasifika arts and 
performances. This space is not a ‘cultural centre’ by title, but it communicates the 
same qualities of this scene. 

Another example of this is the Fale Pasifika situated in the city campus at the 
University of Auckland. The activation of this space draws similarities to that of a 
cultural centre.

A space where culture is appreciated. A space where individuals who identify with 
that culture can express who they are. This is what a cultural centre is. 

 

Architecture has the power to set the stage for occupants to create new meaningful 
experiences or preserve past experiences. It also holds the power to educate 
and enhance its surrounding context. To ensure that the cultural identity of New 
Zealand-born Samoans will be strengthened through architectural representation, the 
incorporation of Fa’aSamoa (the Samoan way of life) qualities is important. While 
also gazing into the depths of Samoan design, the principles and methodologies will 
influence how this cultural space will be designed. Looking into how current Samoan 
architecture fits into western society will also contribute to achieving this cultural 
centre’s foregone conclusion.

Auckland is the largest Polynesian populated city in the world. Specifically, in South 
Auckland. This is where most Polynesians are found residing. This research project 
looks to cater for the Polynesian community, so the ideal site for the cultural centre is 
within Manukau City. 
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Aims & Objectives of the project

Aim
This research project aims to generate ways in which traditional Samoan practices 
can be  adapted within New Zealand. 

Problem
The lack of connection between diasporic  Samoans and their homeland is evident as 
most ceremonies and traditions are either  held within certain Aiga (family) or passed 
down orally in Samoa. Spaces to express  or learn about Samoan culture in New 
Zealand are quite scarce, so this cultural centre  becomes an essential desideratum for 
the Samoan community. 

Aims
1 -  The purpose of this project is to  provide a  connection between New Zealand-
born Samoans and Samoan heritage. This research  investigation explores how 
aspects of fa’aSamoa can be assimilated within a western  context and be effective in 
there application. 

2 -  Exploring  how the social construct of Samoa is enacted. This social construct 
will then be  analysed and applied to both the architectural design and the selected 
site. This investigation looks to embed Samoan architectural design principles. 

3  Albert Refiti, “Mavae and Tofiga: Spatial Exposition of the Samoan Cosmogony and Architecture” (PhD diss., Auckland University of Technology, 2014), 15. 

 

3 - This  project aims to create an immersive experience for the users so that the 
ambience  generated is like that of Samoa. Using multiple fa’aSamoa aspects will 
display the  living culture of Samoa. Individuals that feel a lack of knowledge about 
Samoan  customs will learn through experience and oratory. Creating a space that 
makes  you feel one with your culture is one of the aims of this project as “Pacific 
societies generally treat people and objects (including buildings and spaces) as on 
par with each other, since both represent the human and non-human. Objects carry 
aspects of the person, and the person carries parts of the objects in return.”3

4 - The Samoan Narrative Sina Ma Le Tuna (Sina & the Eel) will be dissected,  
conceptualised, and applied to this research investigation. This research project 
looks to introduce the coconut through conceptual design, space allocation, master  
planning, and other necessary strategies. The coconut is a prominent symbol not  
only in Samoa, but the whole of Polynesia. The Coconut is seen through most if not  
all aspects of fa’aSamoa and will act as the underlying connection throughout this  
project. 

5 The Manukau Sports bowl currently has many underused sports facilities; this  
research project aims to re-purpose these sporting facilities and provide a space that  
will not only enhance the site but provide activation all year round. The Manukau  
Sports Bowl is also utilised to host the ASB Polyfest. The Polyfest is the largest  
Māori and Pacific Island dance festival in the world. Polyfest is an event where  

  

the youth can express their cultures through performing arts. Not only do these  
individuals represent Polynesian cultures, they also represent their school. Polyfest 
is an event that runs across four days and is an annual event. There are six cultural  
stages that erect each year; the Samoan stage, Tongan Stage, Niuean Stage, Cook  
Island Stage, Māori Stage, and the Diversity Stage. Having the research investigation  
be conducted within the Manukau Sports Bowl, allows the Polyfest to support the  
project. A research project that looks to strengthen cultural identity through both form  
and interaction with this proposed ‘new cultural centre’.  
Scope of the project

New Zealand society will be investigated to understand whether it can be used to 
educate and enhance the cultural identity of New Zealand-born Samoans. This will 
be the main focal point of this research project. The ability to preserve and display 
Samoan heritage through architecture will be an important part of this investigation. 
This research project is aimed at providing a space for New Zealand-born Samoans as 
its main audience albeit, it is not limited to only this group of Samoans, but open to 
all who wish to learn about Samoan traditions and customs.

The designing of this space will ensure that all aspects implemented will work in 
harmony together. Nonetheless, educating and enhancing the environment in which 
the project encompasses is what the research project will investigate. This research 
project aims to utilise Samoan spatial and architectural elements such as the 

   

incorporation of a nu’u (village) arrangement, malae (Sacred green space), paepae 
(stone platform), fale elements, Samoan narrative, and Polynesian ways of thinking. 
This research project is not to disregard one’s culture, however, it is more aimed at 
revealing Samoan Culture within New Zealand.     

Outside the scope 

This research investigation looks to focus on Samoan culture within New Zealand. 
Although this project will not discuss the various amounts of ethnicities found outside 
the scope of Polynesia, connections to other Polynesian cultures will be briefly 
mentioned. This investigation will take a glimpse into other Polynesian customs 
through Polyfest that will influence and support this project. The research project 
will occur in New Zealand, however the Māori culture and traditions will not drive 
the project, though some key landmarks such as local maunga (mountains) and iwi 
(tribes) may be referenced. This research investigation will not appropriate culture but 
look to educate and enhance an individual’s self-identity of who they are culturally. 
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Research Question

How can the investigation of cultural identity through the lens of New Zealand-born 
Samoans generate a space that enhances an individual’s connection to their cultural self?

Secondary Question

How can conceptualising and dissecting the coconut inform both a research methodology & architectural 
representation which strengthens the cultural identity of New Zealand born Samoans?



Figure 2. Samoan Culture
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SAMOAN CULTURE

Introduction

To understand Samoan identity, Samoan culture must be understood. The following 
chapter looks to elaborate on Samoan thought and the Samoan way of life. The 
creation myth provides insight into how Samoan thought to be originally conceived. 
This chapter will also discuss fa’aSamoa, and the matai (chiefs) titles and hierarchy. 
The narrative of Sina ma le tuna will be explained as it is a key design driver. 
The coconut found all over Polynesia is a prominent symbol within most, if not 
all Polynesian cultures. The description of the coconut and the usage will be 
examined. A study of the Samoan literature, In Search of Harmony: Peace in the 
Samoan Indigenous Religion by Tupua Tamasese will also be spoken on to gain an 
understanding of how a Samoan individual views the surrounding world.
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Origins of Samoa (O le Tala i le Tupuaga o Samoa atoa fo’i ma Manu’a, ae 
amata le tala ona fia i Manu’a)

To discover one’s identity, one must know where their people come from. The story 
of the Samoan Creation myth goes as:

In the beginning, there were only the heavens and the waters covering the 
earth. The god Tagaloa looked down from his place in the sky and considered 
creating a place on the earth where he could stand. So he made a resting place 
by creating the rock called Manu’atele [Greater Manu’a]. Tagaloa was pleased 
with his work and said, “It would be - well to have still another resting place.” 
He divided the rock Manu’atele so he would have other places in the sea that 
would serve as stepping stones. From these pieces of rock, he created Savai’i, 
Upolu, Tonga, Fiji, and the other islands that lie scattered about the wide ocean.

When Tagaloa had finished fashioning all of these islands, he returned to 
Samoa. He measured the distance between the islands of Savai’i and Manu’a 
and found it to be too great. So he placed a rock halfway between and 
designated it as a place of repose for the chiefs. He called this last island Tutuila.

Tagaloa then sent a sacred vine to spread over the rocks. The leaves of 
the sacred creeper fell off and decayed and things like worms grew from 
them. Tagaloa saw that the creeper had given birth to worms that had neither 
heads, nor legs, nor breath of life. So the god came down and provided these 

4  “The Samoan Creation Legend,” National Parks Service (U.S. Department of the Interior), accessed June 21, 2021, https://www.nps.gov/npsa/learn/historyculture/legendpo.htm?fb-

 

worms with heads, legs, arms, and a beating heart. Thus the worms became 
men. Tagaloa took a male and a female and placed them on each of the islands 
that he had created. The man, Sa, and the woman, Vai’i, were placed on one 
island and the place was called Savai’i. U and Polu were placed on another and 
it became known as Upolu. The couple Tutu and Ila were the first inhabitants 
of Tutuila. To and Ga went to a place that Tagaloa named Toga [Tonga], 
and Fi and Ti were taken to the place to be called Fiti [Fiji].

Then, Tagaloa decided that men should be appointed to rule the different islands 
and so he created the title of Tui [king]. He created the titles Tuiaga’e, Tuita’u, 
Tuiofu, Tuiolosega, Tuiatua. Tuia’ana, Tuitoga, and Tuifiti, thus established 
lords of the islands.

Then, Tagaloa looked upon all he had created and decided that there should be 
a king greater than all the others and that he should reside in Manu’atele, his 
first creation. He selected the son of Po [night] and Ao [day] to be the king of 
kings. When this boy was to be born it was found that his abdomen was firmly 
attached to his mother’s womb. Because of this, he was given the name Satia 
i Ie Moaatoa [attached by the abdomen], and the whole island group that 
would be his domain received the name Samoa [sacred abdomen]. When the 
child was born, he sustained a great wound as he was ripped from his mother’s 
body. From this came the name of the place of his birth, Manu’atele [the great 
wound]. When this boy grew to manhood, he became king of all the Tui [kings] 
and carried the title Tuimanu’a Moaatoa.4

Figure 3. Interpretation of Samoan Creation Myth (Photo by Author). 



Figure 4. Fa‘asamoa
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Fa’aSamoa (Samoan way of life)

Samoan culture has evolved throughout history, but aganu’u (Samoan cultural 
customs) have adapted to the ever-changing world no matter the setting. Fa’aSamoa 
may be emerging within this new epoch, and as “outside influences may have 
changed the physical ways of living, they have not substantially changed the 
culture.”5 Fa’aSamoa consist of many aspects such as Gagana Samoa (Samoan 
Language), Gafa (genealogies), Aiga (family), Matai (chief hierarchical system), 
nu’u (village), Fa’alavelave (ceremonial and family obligations), and many more. 
Knowing and living fa’aSamoa connects one to both their heritage and cultural 
identity. Fa’aSamoa is embodied throughout all areas of life, whether political, 
social, or economical. The Samoan way of life can be translated and adapted to these 
new environments, and this is shown how diasporic Samoans uphold their culture 
and values within western civilisation. Understanding how fa’aSamoa is utilised 
within New Zealand will lead to strengthening Samoan cultural identity through 
architectural representation.

clid=IwAR2s6R4cQglLJKE-bafQQmSlkTtrxS7yGQoPp1cKvvUWPsGcMxvP9MZCqFI.
5  Leah Stucky, “Culture into Architecture: Amalau - Designing a Samoan Village for the Future .” (University of Hawai’i, 2011). 24
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In Search of Harmony: Peace in the Samoan Indigenous Religion
Tui Atua Tupua Tamasese Taisi Tupuola Tufuga Efi

Within fa’aSamoa, there are many relationships that one experiences in their 
lifetime. It is often said that “a search for peace is a search for harmony.”6 There 
are four harmonies that a Samoan individual must incorporate within their lives to 
attain peace. Harmony in Samoan life recognises the equal value in all living things. 
Harmony within the indigenous realm often alludes to how man is no less powerful or 
above the heavens, the trees, or other life. In the text “In Search of Harmony: Peace 
in the Samoan Indigenous Religion’’ by Tui Atua Tupua Tamasese Efi, it is stated that 
“Human life is equivalent and complementary to cosmic, plant and animal life.”7

6  Tui Atua Tupua Tamasese Efi, “In Search of Harmony: Peace in the Samoan Indigenous Religion,” accessed July 29, 2021, https://www.library.auckland.ac.nz/external/ebooks/Tupuo-
laEfiTuiatuaColloquiumpaperDec05.pdf, 2.
7  Efi, In search of harmony, 2 Figure 5. Four harmonies interpretation (Photo by Author).
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Harmony between man and the cosmos

The sacred relations between man and the heavens have been honoured since the 
origin of Samoa. The synthesis between the heavens and the environment has been 
respected by Samoans as we are dependent on each of these entities. This relationship 
greatly affects human life as we are orientated towards how the stars and the moon 
move. One connection that is a result of this relationship is how these factors 
represent time. The moon’s different phases as well as the stars provide guidance on 
voyaging, agriculture, and fishing. The timely appearance of the moon also aided in 
the calculations of months and years. The interaction with the sun allowed man to 
identify the hour with the guidance of the shadows. 

The sacred relationship between man and the cosmos is honoured through the 
connection between man and his ancestors. Time is woven together through this 
relationship and genealogies are connected. The morning and evening star acts as a 
constant reminder to all living things by the understanding that man and cosmos are 
forever bound will lead to peace and balance.8 Ancestral relationships are still seen 
throughout Samoa. An example of this is through the malae and the fale. Albert Refiti 
states in his PhD Mavae and Tofiga that, “To orient oneself towards the ancestor is to 
become a-mata, or to be at the centre of becoming-ancestor.”9 Albert Refiti notes that 
the most important circle within Samoan culture is the circle of Fa’amatai (becoming 
Matai), which is a transposition of the first fono (meeting) held between the god 
Tagaloa-a-lagi and the architects of the first house.

8  Efi, In search of harmony, 5
9  Refiti, Mavae and Tofiga, 36
10  Efi, In search of harmony, 6

 

Harmony between man and the environment

Human life, plant life, and animal life are both equivalent and complimentary to 
each other. Links between Samoans and the environment are seen throughout the 
culture, within proverbial expressions and Samoan terms. These expressions allude 
to a deeper spiritual connection between man and his environment. The Samoan 
word fanua means land, but is also used when speaking about a placenta. The ritual 
of burying one’s placenta in the land ensures a deep connection between the two; 
man and his environment. The relation of giving and receiving between man and the 
environment was prioritised solely on need. According to Tui Atua Tupua Tamasese 
Efi, “taking of natural resources was never to go beyond what nature herself could not 
sustain in terms of natural re-growth.”10 Once again, balance and peace are found on 
the search for harmony.

 

Harmony between fellow man

Living and breathing fa’aSamoa requires one to be social, although it is within a 
human’s genetics to naturally be social, spiritual, political, and cultural.11 When 
there is conflict within the community, disharmony emanates.  Conflict reflects these 
relationships. The Samoan social construct of ‘Teu le vā’ is translated to ‘nurture the 
relationships’, this is applicable in all relationships whether it is between brother and 
sister, parent and child, or you and your neighbour.

“Harmony between the parent and child is also metaphor for harmony between family 
heads and family members and/or between the state and its citizens.”12 Love and 
compassion for Samoans are found rooted within the home. The common Samoan 
saying goes as ‘t’ which refers to an outrigger and sharing of the womb. This is 
generally used to describe the relationship of parent and child; this also refers to a 
parent speaking to their child about the important qualities of love and balance which 
provides harmony for Samoans. Parents hold this power to give both fa’amanuiaga 
(blessings) and malamatuā (curses). Harmony between parent and child breeds 
harmony in society.

The sacred relationship between brother and sister is often referred to in Samoan 
terms as feagaiga (sacred covenants). This relationship represents the male and 
female relationship within Samoan society. Women have held the power of giving 
life as well as nurturing it, therefore through this act women, were seen as sharing 
divinity with the gods. 

11  Efi, In search of harmony, 8
12  Efi, In search of harmony, 9
13  Efi, In search of harmony, 11

 

The relationship between offender and offended is defined by right and wrong, 
thus the boundary between harm and good is breached. When an offence has been 
committed by one party, it is not the physical pain that must be transferred back to 
the perpetrator but instead the pain on the spiritual being. In Samoan indigenous 
times, there was a ritual that must be performed by the offender if personal harmony 
with the family or village was ever disrupted. This ritual was known as the ifoga. 
An extreme ceremony where one would seek retribution for crimes such as murder 
or adultery. Harmony can only be restored through remorse and forgiveness as the 
saying goes “e mu le taulaga i le faamagalo (meaning, the penance of the penitent 
gains substance and meaning not only through remorse and penance but equally by 
the forgiveness of the injured party).”13
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Harmony between man and self

Humans are seen as self-reflective beings and are to look inwards to find harmony 
within themselves. Methods utilised for gaining perspective on harmony between 
man and self through an indigenous Samoan lens is anapogi (meaning fasting and 
meditation) and moe manatunatu (meaning dream dialogue with ancestors and/or 
family gods).14 

Harmony with oneself begins with creating harmony with the mafaufau (mind), tino 
(body), and agaga (soul). Harmony with the body requires both physical exercise, 
and dietary control as the body must be able to engage in tasks such as hunting, 
cooking, planting, fishing, and things of this essence. 

Harmony with one’s mind begins with the senses; the eyes, mouth, nose and ears are 
all located on the head and thus conveyed to the brain and made sense of by the mind. 
The honorific term for head is known as lagi, which also means heaven. The chief’s 
head is sacred, so for one to touch the head of a chief is to breach the tapu in which 
the head is shrouded in. 

Through a Samoan lens, the soul is located between the fatu (heart), and the māmā 
(lungs). “The significance of this is that the heart represents God as the prime mover, 
who provides rhythm and life to the mind and body, whilst the lungs are 

14  Efi, In search of harmony, 12
15  Efi, In search of harmony, 13
16  Efi, In search of harmony, 14

 

the custodians of the breath of life.”15 Anapogi is the ritual of denial, prayer, and 
meditation. Spiritual harmony is gained through placing one’s physical body in a state 
of tranquillity, a space that is isolated from the village. Moe manatunatu is undertaken 
once the spiritual level of the individual is increased through anapogi. Connecting 
with one’s ancestors and family gods is performed in a dream state, also known as 
moe manatunatu. Through these rituals the soul is nourished. Self-reflection and re-
assessment of the past, present, and future are invited through finding harmony. 
When on the journey of seeking harmony whether it be with the cosmos, 
environment, fellow man, or self, “It is this search rather than the finding of these 
harmonies that gives emphasis, purpose and meaning to the self and to life.”16



Figure 6. Matai lineage (Photo by Author).

26 27

 

Matai (Chiefs)

Throughout Samoa you will find that the Samoan government is not the only 
authority that has control over villages and land. The matai holds the responsibility of 
ensuring that the wellbeing of both the aiga and the nu’u are taken care of. There are 
multiple matai titles, but there are four high titles in Samoan history. Within the matai 
hierarchical system there are four major titles.

- Malietoa
- Tamasese
- Tuimaleali’ifano
- Mata’afa

These titles are known as the Tama-a-Aiga (Sons of Families). These four paramount 
chiefs are often accorded papa titles. “Individually the four titles include Gao’aitele, 
Tamasoali’I, tuia’ana, and Tuiatua.”17 One who holds all four titles of papa is known 
as Tafa’ifa. There are two categories of matai. One is the Ali’i who are the high 
chiefs, and the other is the Tulafale who is the orator.

17  LLC. Pasefika, “Sāmoan Matai,” Pasefika, accessed July 7, 2021, https://pasefika.com/Culture/Article/13/sa/samoan-matai.
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SAMOAN NARATIVE
Sina ma le Tuna (Sina and the Eel)

‘Sina and the Eel’ is a Samoan myth which explains the origins of the first coconut 
tree. There are many variations to this story, but all have similar underlying qualities. 
On the island of Savai’i there lived a young girl named Sina.18 Sina had the task of 
fetching water for her mother, and as she went to accomplish her task, she found 
an eel. This eel then became her pet. She put him in a shell that she found on the 
reef and took him home. The eel occupied a shell until he could no longer fit in it. 
Afterwards, Sina placed him in an enormous kava bowl to allow the eel space to 
swim. Consistently, she took care of him. They played together and soon became 
close friends. Eventually, the eel outgrew the kava bowl, so Sina had to place him 
in a spring close to Sina’s fale (house). The eel then grew even bigger so that the 
spring would not be able to hold it. Sina had gathered other children from the village 
to help her carry the eel to the village pool. Sina would come to bathe in the village 
pool at night only to see the eel staring at her. Overcome with this weary feeling, Sina 
decided to now only bathe in the spring near her fale. The eel had then followed Sina 
to the spring so then Sina decided she must leave the village, but as she would stop at 
different springs to drink, she would see the eel’s face as it was following her. “She 
decided to leave the island of Savai’i and cross over to Upolu. When the boat reached 
Upolu, Sina turned towards Savai’i and, seeing no signs of the eel, she heaved a sigh 
of relief.”19 The following day Sina learned of the eel’s arrival and knew that she 
could no longer run. 

18  C. Steubel, A. Kramer, and Iosua Toafa, Tala o Le Vavau = Myths, Legends and Customs of Old Samoa (Auckland, N.Z.: Pasifika Press, 1995), 105.
19  Steubel, Kramer and Toafa, Tala o Le Vavau, 106

 

The eel shouted out, “Sina, Sina, I miss you, please spend every moment with me”. 
“Oh dear!”, Sina replied. “You have to understand that I am now a grown woman. I 
must do the things that a woman does, like weave mats and plant taro, and, of course, 
I need to find a husband!”
The eel shouted “No, no, no, I am the one that you have to marry. I love you, Sina!”

“Oh, dear friend eel, I cannot marry you. You must find an eel to marry. I have to 
marry a man.”
“But Sina, I don’t know any other eels and you’re the one I love. Please, Sina, marry 
me!”

The eel continued to argue, expressing his feelings for Sina, but he realised he could 
not change her mind, he asked Sina to keep a promise.
“Oh, eel,” said Sina, “you are my best and dearest friend. Of course, I will keep a 
promise to you, as long as it’s not to marry you!”

The eel directed Sina to return to the reef the next day, bring the village men and to 
make sure they had a bush knife. The eels head had to be chopped off and buried. The 
eel instructed Sina to nurture the burial ground of the eels head.

 

“No, no!” said Sina. “I can’t let that happen”

“Well,” eel said, “A promise is a promise, and you promised me that you would 
follow my directions.”

“Sina let out a cry as the men chopped off the eel’s head in one fell swoop. Then, 
as requested, she buried his head next to her home. Every day she watered the spot 
where the head was buried. Soon, a beautiful, graceful tree rose at the spot. From the 
trunk grew long strong leaves and under the leaves large meaty coconuts. The voice 
of the eel could be heard as the wind whistled through the leaves, telling Sina that 
from that day on, the people of Samoa would have strong pillars to build their homes, 
and leaves to weave mats, and roofs for the homes, and best of all, they would never 
go hungry or thirsty because the coconuts would feed them all.”20

If you look at a coconut, you will see the head of the eel, and when you take a sip of 
milk from the mouth of a coconut, you can taste the love that the eel had for Sina.

20  Sheila Lamb, Sina and the eel, accessed June 4, 2021, http://www.sheilalamb.com/sina-story.html.

Figure 7. Sina and the eel
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Coconut

The coconut is seen throughout the whole of the pacific. The coconut has a 
thick fibrous husk encompassing a single seed. A hard exterior still encloses the 
insignificant embryo with its rich endosperm, composed of both meat and liquid. 
Coconut fruits float and have been dispersed widely by ocean currents and through 
human contact which leads coconuts to be found throughout the tropics.21

The coconut is evident throughout Samoan culture. It is seen during a traditional Sua 
Presentation (Host family showing appreciation to visiting families) when the Niu 
(Coconut) is presented with money inside along with the Siapo (Tapa cloth).22

Another ceremony is the Saofa’I ceremony (bestowing of a chief title) where the shell 
of the coconut is used to serve kava to the Matai (Chiefs). This section is known as 
the Ava ceremony.

All properties of the coconut are utilised within Fa’aSamoa; the husk and fibres are 
used for weaving and the coconut leaves are utilised for shelter. The versatility of the 
coconut tree is why it is also known as ‘The Tree of Life’.

21  “Coconut,” Encyclopædia Britannica (Encyclopædia Britannica, inc., June 23, 2021), https://www.britannica.com/plant/coconut.
22  TheCoconetTV, “How To Ta’i the Sua,” YouTube video, August 28, 2020, https://www.youtube.com/watch?v=cLzOAsbz6Ac&ab_channel=TheCoconetTVFigure 8. Coconut



32 33

 

Reflection

Through analysis of the above chapter, the Samoan Creation Myth aided in providing 
history to those who are unfamiliar with Samoan cosmology. Understanding how 
Samoans originally perceived their creation allows a re-connection with Samoan 
traditional heritage. Fa’aSamoa is the foundation of Samoan life. Incorporating 
the ‘Samoan way of life’ into this research project will provide authenticity to this 
cultural centre. The Samoan process of peace coincides with one’s journey to finding 
harmony. Harmony with the cosmos, environment, fellow men, and self will play a 
pivotal role in how space is designed. This project will attain harmony through the 
interaction of the intangible and tangible aspects that the site, people, and culture 
have to offer. The four paramount chief titles hold link to the ancestral gods of Samoa, 
the malae (sacred green space) is considered an ancestral plain linked to these gods. 
By incorporating these notions this project will provide link to these genealogical 
connections through time and space. Sina ma le Tuna is a key design driver and from 
this narrative, certain aspects will be taken and applied to the site. The aspects taken 
are as follows:

Narrative Theme: Growth and Sacrifice
Sina fleeing from village to village and ultimately the island of Savai’I to Upolu
The eels constantly pursuing Sina
The creation of the coconut
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SAMOAN ART

Introduction

Inside the Samoan culture, there are numerous arts that can be found. Some are 
held in higher prestige than others. Some arts have both lost and gained importance 
through the transition of tradition to contemporary. Within Samoan context, the arts 
are categorised into three areas. The acts of fau / tau (Binding / Weaving), The act 
of ta (striking), and the act of tusi (scripting). The arts are activated through social 
interaction. There are six arts that will be discussed within this chapter and those are:

Gagana Samoa (Language)
Va’a (Canoe)
Tapa (Bark Cloth)
Tatau (Tattoo)
Siva Samoa (Dance)
Lalaga (Weaving)

Figure 9. Samoan Art (Photo by Author).
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Gagana Samoa

Gagana Samoa (Samoan Language) is a very important part of Samoan culture, as 
is language in every culture. Within Samoan language, there are two dialects. The 
language spoken by Samoan (gagana Samoa), and the lāuga (Samoan oratory) which 
“is the strongest and most prestigious of the language arts in Samoa”. It is only 
spoken by the matai. Aupito William Sio who is New Zealand’s Minister for Pacific 
Peoples states that “Languages are essential to having confidence in our Pacific 
identities. They are the lens through which we understand ourselves and the world 
around us.” 23

Lāuga is usually presented in two settings. One is indoors, typically within a fale, 
the other is outdoors on the malae (village green space). Through lāuga, social and 
cultural values are enacted, preserved, and renegotiated. It is a way of connecting 
with the past through acknowledgement of one’s ancestors through remembrance. 
Furthermore, it is a way to dictate and make decisions that will affect the future. 
Language itself travels through time. 

23  “Gagana Samoa Is a Foundation of Pacific Wellbeing,” The Beehive, May 30, 2021, https://www.beehive.govt.nz/release/gagana-samoa-foundation-pacific-wellbeing.Figure 10. Gagana Samoa (Photo by Author).
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Va’a

The va’a (canoe) carried Polynesians across the Pacific Ocean. Migrating from island 
to island, these vessels were able to withstand the seas and were “central to survival 
in the Pacific Ocean environment.”24 When discussing the va’a there are two basic 
types, the double hulled canoe, and the single hulled canoe. There are two important 
materials in va’a construction. The first is the timber utilised to create the va’a. The 
second is the ‘afa (coconut fibre) which is plaited into long cords and rope. The 
ability to create a vessel which was crucial to the success of these explorations was 
done by the tufuga fauva’a (master canoe builders). In modern society, there are not 
many tufuga fauva’a remaining as new means of transportation across the seas have 
been invented. There is still enthusiasm in Samoa surrounding the practice and there 
are only few who aid in the “continuation of this ancient art.”25

24  Mallon, Samoan Art and Artist, 35.
25  Mallon, Samoan Art and Artist, 35.Figure 11. Va‘a (Photo by Author).



40 41

 

Tapa

The making of tapa (barkcloth) is seen throughout the islands of the pacific, and its 
practice is strongest within the islands of Fiji, Samoa, and Tonga.26 Traditionally, 
tapa was worn by those of high status only, more specifically unmarried women. 
Over time, the customary action of wearing tapa became more lenient as it was worn 
everyday as casual wear, and at ceremonial events. As the colonial period approached 
Samoa, so did westernised standards of living. This also included how one dressed. 
Tapa was no longer used as a piece of clothing but became what is known as measina 
(treasure) in modern Samoa. The Samoan tapa is known as siapo. The siapo still 
retains its value today by being exchanged at fa’alavelave (ceremonies). Siapo is 
spread across the paepae (stone platform) within the fale and displayed to the matai 
The siapo is then given value through this action.

26  Mallon, Samoan Art and Artist, 64Figure 12. Tapa
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Tatau

The art of tattooing is still held in high regard for the Samoan people. Within Samoa, 
the process of tattooing is known as tatatau and the individual that performs this art 
is known as the tufuga tatatau (master tattooist). “Tatau has often been recognised 
as a necessary rite of passage for young men.”27 There are two tatau (tattoo) that are 
of the highest honour in Samoan custom. The first is the le malofie, which wraps the 
body from the rib cage to the knees. This is worn by matai. The second is the malu, 
which starts at the knee and ends at the top of the thigh. This is worn by the taupou 
(daughter of the chief). 

The tatau has a strong connection to cultural heritage and it also holds Samoan 
identity. Each motif has its own distinguished meaning and is represented through 
many art forms across Samoa. The act of acquiring the tatau must be done in pairs. 
The malofie and the malu are the only tatau that is performed through ceremony. At 
the end of the journey, the recipients will siva Samoa (Samoan dance) to display the 
ink that wraps their bodies and be acknowledged and congratulated by friends, family, 
and the tufuga for completing their journey. Enduring the pain that was once felt by 
their ancestors allows them to be symbolically connected with no barrier of time. The 
completion of this journey allows the individuals to move onto the next phase which 
is tautua (service).

27  Mallon, Samoan Art and Artist, 105Figure 13. Tatau
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Siva Samoa

Samoan music and dance bring together people of all ages and is displayed 
throughout fa’aSamoa activities. Utilised for both entertainment and ceremonial 
purposes, siva Samoa is the most communal of the Samoan arts. It is not only 
performed within Samoa, but all over the world. Samoan siva (dance) displays 
the creativity, reinterpretation, and competitive spirit of the it’s people. The music 
and dance of Samoa reflect ancestral experiences, history, local life, and “Samoan 
experiences of places beyond the village.”28

Samoan siva has its own hierarchical composition. When being performed within the 
fale, the centre is reserved for someone of high status such as “the ali’i, the taupou, 
or, more generally, for anyone commanding respect and deference.”29 The ‘aiuli is the 
dancer/s that surround the person of rank, his/her job is not to dance gracefully but 
“plead to the main dancers inside to dance nicely.”30

28  Mallon, Samoan Art and Artist, 197
29  Mallon, Samoan Art and Artist, 206
30  Mallon, Samoan Art and Artist, 206Figure 14. Siva Samoa (Photo by Author).
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Lalaga

Within Samoa, weaving is an art that is usually performed by the women, although it 
is not uncommon for a man to have knowledge of this skill. Weaving is still widely 
performed throughout the Pacific, but for those in Samoa, it is the “most widely 
practiced art form.”31 While the majority of Polynesia practice weaving, Samoans are 
perceived as the ‘master weavers’, shown through the intricate weaving skills applied 
to the ‘ie toga (fine mat). The ‘ie toga transcends that of applied decoration into a 
realm of sacredness, it is utilised throughout fa’aSamoa as a customary offer. It may 
be presented to matai, visiting families and many other encounters with people in a 
Samoan’s life. 

Similar to the siapo, the intrinsic value of the ‘ie toga is raised to an even higher 
plane when presented to the matai within the fale. Presented by two women then 
folded to be given to the recipients. The exchanging of ‘ie toga is passed from family 
to family, generation to generation. Through this action, the ‘ie toga accumulates 
history and value from circulating through Samoan society. In modern society the ‘ie 
toga retains an important position within the Samoan exchange system. Exchanging 
of the ‘ie toga are involved in the building of a fale, crafting the va’a, and the journey 
of obtaining a tatau. “The ‘ie toga bring formality and dignity to the occasion and 
honour the status of the event as well as those involved.”32

31  Mallon, Samoan Art and Artist, 74
32  Mallon, Samoan Art and Artist, 81Figure 15. Lalaga
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Reflection

This chapter attempts to explain how these arts are performed in Samoa. A 
description of materials, formality, process of production, and purpose are talked on. 
These six arts will be implemented in this project as each art will encompass its own 
space. Within these spaces, teachings of how these arts are performed traditionally 
and within a contemporary setting.
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SAMOAN ARCHITECTURE /SPACE 

Introduction

Within this chapter, the Polynesian concept of vā will be introduced. Views on 
what vā is defined as will be shared through the lens of Polynesian scholars around 
the world. Traditional Samoan spatial arrangements and architectural components 
will be discussed and applied to this project. Discussing the essence of what these 
components hold within Samoan culture will also be expanded on. The Polynesian 
theory of reality known as tā-vā will also be explicated in this section as it describes 
how Polynesians view the world. ‘The Forked Centre’ and ‘How the Tā-Vā Theory 
of Reality Constructs a Spatial Exposition of Samoan Architecture’, both written 
by Albert L. Refiti, will be discussed to gain a better understanding on Samoa’s 
perception of the world.

Figure 16 . Samoan Fale
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Tā-Vā

There are many thought processes when it comes to understanding Polynesians view 
of the world and one method is the theory of reality known as Tā-Vā. There are a 
variety of philosophers that have dwelled on this theory. However, this analysis will 
focus on the documentation through the lens of both Okustino Māhina and Albert L. 
Refiti. 

Nature, mind, and reality are three aspects that are seen to be unified through Tā-Vā. 
Māhina describes these three things to be entangled in an eternal cycle and exchange. 
Refiti suggests that the “material world is perpetually under transformation by tā 
(time and action) and vā (space and content).”33

33  Albert L. Refiti, “How the Tā-Vā theory of reality constructs a spatial exposition of Samoan architecture,” Heretic papers in Pacific thought, (2013): 2
34  Refiti, “Tā-Vā theory of reality,” 4

 

The image above is a diagrammatic analysis of the Tā- Vā theory of reality created 
by Refiti. The cone represents virtual memory and thought as they move up and down 
until it is funnelled to the point of the actual and the materiality.

Diagram legend
N – the actual and material world 
T – Tā (strike/time) is a continual downward spiral
V1, V2, V3 – Vā existing on separate planes
K – Kupesi (design/pattern)
m1, m2 – Malie (beauty) radiating outwards into the realm of actual and reality
k1, k2, k3 – kohi (to scratch or mark) / predestined lines that exist between the vā 
planes

This diagram displays the process of tā-vā being translated into the material realm 
through acts of “how tā forces vā and kohi to be folded together into planes that are 
then forced through K the kupesi scribing point that the artisan possesses.”34 The 
pattern/design formed after this process produces malie resulting in mafana, which is 
consumed and made free. 

Figure 17. Tā-Vā adaptation (Photo by Author).
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What is vā?

Vā has been described as the ‘space between’, ‘betweenness’, or a liminal zone 
marked by connections. When talking about vā, within the preface of “The Space 
Between: Negotiating Culture, Place, and Identity in the Pacific”, A. Marata Tamaira 
writes that “The space between is uncomfortable. The space between is deeply 
personal. It is also transformative.”35 This alludes to the idea that vā can also be a 
mental space. She speaks of her location in society and refers to it as a ‘nebulous 
realm’. Tamaira further expresses that being of bicultural descent, she is torn between 
her cultures. Growing up with the ethnic divide of Māori and Pākeha was evident 
as she stated that “the stigma of being labelled half-caste muddled peoples’ ability 
to self-identify and precipitated for many, including myself, a sense of cultural 
dysphoria.”36

Albert Wendt, a Samoan poet, defines vā as a significant concept when discussing the 
Samoan view of reality. Within “tatauing the post-colonial body”, Wendt goes on to 
say that “Va is the space between, the betweenness, not empty space, not space that 
separates but space that relates, that holds separate entities and things together in the 
Unity-that-is-All, the space that is context, giving meaning to things.”37 

35  A. Marata Tamaira, “The Space between: Negotiating Culture, Place, and Identity in the Pacific,” ScholarSpace at University of Hawaii at Manoa: Home (Honolulu: Center for Pacific 
Islands Studies, School of Pacific and Asian Studies, University of Hawai’i at Mānoa, January 1, 1970), https://scholarspace.manoa.hawaii.edu/handle/10125/14677, 1.
36  Tamaira, “The Space between,” 1
37  Albert Wendt, “Tatauing the Post-Colonial Body,” Span nos. 42-43 (1996): 23

 

Within “Beyond “Migration”: Samoan Population Movement (Malaga) and the 
Geography of Social Space (Vā)” by Sa’iliemanu Lilomaiava-Doktor discusses how 
the wider Pacific views vā. 

This section will explain how both Samoan and Tonga two utilise vā as these two 
ethnicities are known for incorporating vā throughout their culture.

 

Tongan views on Vā

“Konai Helu Thaman described the Tongan concept of tauhi vaha’a as a foundation 
for peace and intercultural understanding.”38 Thaman alluded to the idea that the 
development of one’s cultural identity, especially pacific people, is ‘relational’ 
rather than ‘individualistic’. Relations between people and others, as well as the 
environment, must be protected and nurtured. Sitiveni Halapua focuses on the 
“ancestral principles of vā (to embellish social relations), and talanoa (to engage 
people concerned in dialogue so that a mutual agreement is reached for the good of 
all),”39 

Furthermore, there have been recent discussions that emphasise the importance of vā 
when focusing on the social interaction of Polynesians. Through the Tongan scholar 
community, “Tevita O Ka’ili outlined tauhi va (nurturing of socio-spatial ties) among 
Tongans in Maui, Hawai’i. Karlo Mila Schaaf advocated the use of va in social 
work. ‘Okusitino Mahina delineated four dimensions of Tongan va: physical, social, 
symbolic, and intellectual.”40 These are all examples of how vā is utilised through 
different practices.

38  Sa’iliemanu Lilomaiava-Doktor, “Beyond “Migration”: Samoan Population Movement (Malaga) and the Geography of Social Space (Vā),” The Contemporary Pacific 21, no. 1 
(2009): 13 
39  Lilomaiava-Doktor, “Beyond “Migration,” 13
40  Lilomaiava-Doktor, “Beyond “Migration,” 13
41  Lilomaiava-Doktor, “Beyond “Migration,” 13

 

Samoan Views on Vā

Samoan views on vā share remarkably similar qualities to how it is utilised by Tongan 
society. Fofō Sunia, American Samoa’s former US congressman, wrote about the 
importance of social relationships within Samoan culture. Melani Anae, a recognised 
anthropologist in the Pacific community, has touched on vā tapuia (sacred spaces 
and taboo relationships) and vā fealoa’i (respectful relationships) and how they have 
important influences on New Zealand born Samoans. `Aumua Mata’itusi Simanu, a 
professor of Samoan Studies at the University of Hawai’i Mānoa, stated,

Vā is the most significant concept to understanding the complexity of Samoan 
social interactions between people, church, and the environment. It underpins 
all epistemologies of participation, obligation, and reciprocation that guide our 
interactions and continue even as Samoans move abroad. Performance of social 
responsibilities and obligations prescribed in vā rest on the knowledge of social and 
genealogical connections that ‘aiga members possess.41 
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Tā-Vā in Samoan thought

Albert L. Refiti alludes to the fact that when the Tā-Vā theory is conveyed through a 
Samoan lens, the theory of reality operates in a comparable manner. Refiti states that 
“Samoan Thought conceptualises tā and vā in a similar way but operates in different 
spheres.”42 Specified by Refiti, vā is not harmony nor negotiated space. Instead, Refiti 
best describes vā as ‘co-openness’. Throughout Samoan life, vā is found in a variety 
of places. The malae, the circle of the fa’amatai, and the open plan of the faletele are 
all examples of vā and how the Samoan world is oriented towards it. 

When matai embrace and encounter each other within the fono, there is no ‘in-
between’. Refiti expresses that once in the circle of matai, one is “immersed in 
something more than simple relations between things.”43 Those that dwell within 
this alofi sā (sacred ring) have been fully opened towards something beyond the 
momentary concerns of everyday life. Through this sphere, that ‘something’ is the 
ancestral name held not by a single person but held by the generations that have 
taken on this name. “The circle is the all-pervasive form of gathering because faces 
are brought together to bear on each other. Mata (face) has an important relationship 
with the Samoan conception of time and space, particularly in a collective conjoining 
of people.”44 When one sits within the ring of the matai, they encompass the time 
and space of their ancestors. When one is orientated towards their ancestor, it is to 
become a-mata, or in Refiti’s words, “to be at the centre of becoming-ancestor.”45 

42  Refiti, “Tā-Vā theory of reality,” 4
43  Refiti, “Tā-Vā theory of reality,” 5
44  Refiti, Mavae and Tofiga, 36
45  Refiti, Mavae and Tofiga, 36
46  Refiti, Mavae and Tofiga, 36

 

“In Polynesia, this notion of becoming is a constellation commonly articulated in the 
metaphor walking with our backs into the future, facing the past.”46 Just as Albert 
Wendt suggests, Samoans’ notion of being orientated towards our past is woven 
within us. Samoans, like other Polynesians, believe that the concept of tā-vā (space 
and time) suggest a movement towards a future in which our being is orientated 
towards a collective opening that continues with us. This has been described as our 
past, but Albert Refiti denotes that it is an ‘ever-moving ancestor-duration.’
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The Forked Centre

The forked centre is described as a place of extreme transparency. Within The Forked 
Centre: Duality & Privacy in Polynesian Spaces & Architecture, Albert L. Refiti 
discusses how the “private individual becomes obliterated”47 as the Polynesian notion 
of public and private spaces contrast the western understanding of space. Refiti 
outlines the forked centre as the place in which the vā resides

The centre of the faletele (Samoan guesthouse) is stripped down by Refiti as he 
describes the forked centre. The maga (forked configuration of the main central post) 
represents both privacy and stability. This duality that the centre holds as a place 
amplifies the focus of all things, as well as a “space that allows entities/time/space to 
collapse together in an interconnectedness.”48

Refiti denotes that the ancestors are present and with us as our woven flesh is a ‘gene-
archaelogical’ matter made of our ancestors, land, and community. These all being 
factors that each individual cannot escape. One’s ancestors are woven into their flesh 
and blood; the land being your place of birth where one’s umbilicus resides; and 
the community that shaped and cared for the individual. These are all considered vā 
relationships and allude to the idea that vā spaces transcend what is ‘in-between’ us 
into a realm that sits within us. 

47  Albert L. Refiti, “The Forked Centre: Duality & Privacy in Polynesian Spaces & Architecture,” Alternative an International Journal of Indigenous Scholarship, 2008: 98
48  Refiti, “The Forked Centre,” 98

 

Albert Refiti states that for architecture to inhabit the present as a Pacific thing. It 
must tend to the vᾱ relationships in the act of unravelling a ground that enables the 
refolding of the past with the future. Vā is a relational space that brings the past, 
present, and future together, they all inhabit the space at once interweaving with one 
another.

Within Samoa, the making of art is always a relational act that activates the vā, not 
only between people but also between realms. Ia teu le vā is translated into adorning 
or nurturing the vā relationships. Through art and architecture, the vā between all 
people and the environment, must be adorned. Through these social interactions, art 
making “acquires the dimension of space and by extension time. ”The arts, when 
nurtured, sit within the realm of time and space. There are three categories of arts 
within the Samoan context. These are:

The act of tau / fau (weaving / binding space) - which is essentially the art of 
building.

The act of ta (striking space) – tatau (tattoo) and carving

The act of tusi (Scripting time & space) – the art of writing and staining (tapa cloth)

Figure 18. Forked Centre adaptation (Photo by Author).
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There is duality and openness within the tradition Samoan fale. With no walls or 
internal divisions, centre of the faletele is exposed and thus transparency radiates 
outwards. With its circular plan there is little to no distinction of the front and back 
of the faletele other than it being orientated towards the malae. The fale acts as a 
dormant entity awaiting interaction so that the vᾱ relations can be activated. Refiti 
states that the openness of the fale “is interchangeable with the open malae”.49

49  Refiti, “The Forked Centre,” 104
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Traditional Nu’u Layout

Within Samoa, traditionally nu’u arrangements are organised in a linear or radial 
layout. A common theme is the spheres of formality that encompass the nu’u. 
Formality decreases as one gains distance from the village malae. The spatial 
arrangement of this project will be determined through analysis of how these village 
layout’s function.

 
Figure 19. Nu‘u Layout (Photo by Author). Figure 20. Samoan Fale types
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Malae

The village malae is an open green space that is generally located within the centre 
of a village. The malae is identified as a public area that is the first point of contact 
when visitors are being welcomed into the village. The malae is a sacred ceremonial 
ground. It represents more than a physical feature and is “where a person can trace 
their genealogy in Samoa, and to which personal identity is connected.”50 The malae 
is viewed as an ancestral plane where the ancestral gods are connected to the land. 
This sacredness that the malae embodies, make this the most formal area of a village. 
This sacred area acts as a threshold between the aiga, the village, and the visitors. 
The malae mirrors the space of the ocean “… where many things and people intersect 
and connect.”51

50  Refiti, Mavae and Tofiga, 64.
51  Refiti, Mavae and Tofiga, 193. Figure 21. Formality of Nu‘u Figure 22. Meeting within a malae
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Paepae

Albert Refiti describes the paepae as an architectural element that “floats above the 
malae (central open ground) like a drifting rock on the ocean.52 The paepae is a raised 
stone platform that sits beneath the fale and is described to be a prominent symbol of 
the tripartite of residence, resident, and residency. 

The use of the paepae is “to detach something from the earth and the world as a 
whole: a consecrated place detached to some entity.”53 This platform figuratively 
personifies the surrounding world and whatever being, or objects occupies this 
space is symbolically detached from the world. “This separation as space ‘cut off’ 
or demarcated falls within the Samoan understanding of tapu or tapui (closure), as 
consecrated and bounded space.”54 

The paepae is the foundation, the fale is built above it to house the meetings of the 
matai. The circle of matai gains prominence as the paepae is viewed as an elevated 
“threshold between the world of noa, below, and the divine realm, above. The paepae 
takes on and houses the divine relationship between the ancestor gods and their 
descendants”55 which is communicated through the fono of the matai. 

52  Refiti, Mavae and Tofiga, 57.
53  Refiti, Mavae and Tofiga, 127.
54  Refiti, Mavae and Tofiga, 127
55  Refiti, Mavae and Tofiga, 127 Figure 23. Paepae (Photo by Author).
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Reflection

Vā is pivotal within any Polynesian project as it is the liminal space between all 
things. It is relational space. The above covers how scholars such as Tevita O Ka’ili, 
Karlo Mila Schaaf, Albert Wendt, Okustino Mahina, and many others, view vā and 
its placement in the world. Tā-Vā is also explained through a Tongan view and how 
Albert L. Refiti adapted and applied this theory to the spatial composition of Samoan 
architecture. This spatial composition includes architectural components such as the 
malae and paepae, and how they are situated within a nu’u arrangement. 

The Malae being the most formal space in a village, is also considered a sacred 
space where the ancestor gods are connected with their descendants. The paepae is 
thought to mirror the malae as they both act as thresholds to other vā plains. This 
research project will look to provide a malae of its own being the space where 
social interaction and activation is achieved the most. The paepae being represented 
through islands will be perceived similarly to how a traditional nu’u is arranged for 
the purpose that these spaces will form a concentric pattern radiating from the malae. 
The Samoan application of Tā-Vā is shown through the production and re-distribution 
of measina (treasures).  The Forked Centre: Duality & Privacy in Polynesian Spaces 
& Architecture by Albert L. Refiti speaks on the Polynesian concept of privacy and 
how it contrasts the western concept of privacy. Time and space become relational 
within the forked centre and the private being becomes obliterated. Application of 
this concept to this research project will be utilised through spaces having little to no 
internal divisions, open free flowing areas, and visual transparency throughout the 
site. 
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Introduction

Within this section of the research document, identity will be the focus. This chapter 
explores how Samoan people are viewed from a variety of perspectives. Notions 
from Oceanic identity to Pacific Island identity. From Samoan cultural identity to 
New Zealand-born Samoan cultural identity. These platforms of identity will be 
elucidated to understand how the world views Samoans, and how we as Samoans 
view ourselves. Key dates and events that impacted Samoan identity within Aotearoa 
will be highlighted such as the ASB Polyfest and the Dawnraids. 

SAMOAN IDENTITY IN AOTEAROA

Figure 24. Samoan Timeline (Photo by Author).
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Dawnraids

Members of the Polynesian community started migrating to New Zealand in the early 
1900’s – 1950’s. It was not until the early 1960’s that New Zealand experienced a 
large influx of Polynesian individuals. The Majority of the Polynesian community 
resided in the areas of Grey Lynn and Ponsonby but were only in New Zealand as 
seasonal workers. 

Unbeknownst to the Polynesian community, they were soon about to be the victim of 
a discriminatory act. The dawn raids are a significant event that must be recognised 
as it is a crucial part of Polynesian history within New Zealand. The dawn raids 
“represent a low point in the relationship between the government and the Pacific 
community.”56 The dawn raids were an era of discrimination and immoral acts 
conducted by New Zealand police who were instructed by the government to enter 
pacific homes and insistently demand immigration documents. The way this situation 
was handled was of the utmost disrespect as families were continuously disturbed in 
their sleep, aggressively manhandled, and embarrassed in front of their families.

The dawn raids have a huge impact on Polynesian identity within New Zealand. The 
first New Zealand born Polynesians were in adolescence discovering who they were 
as they were first ‘Kiwi-Polynesians’. Having to experience this racial act of the dawn 
raids left some wondering, “why is this happening to me?”, “I was born here, yet I 
feel alienated”, “who am i?” 

56  “The Dawn Raids: Causes, Impacts and Legacy,” RSS, accessed June 23, 2021, https://nzhistory.govt.nz/culture/dawn-raids.
57  “Dawn Raids”

 

“The Polynesian Panthers was a socialist activist group that fought against 
discrimination. The Panther movement predates the dawn raids, having been founded 
in Auckland on 16 June 1971 by six young Pacific Islanders.”57 This social activist 
group worked hard to end police brutality towards the pacific island community. 
Within 1977 the immigration department changed its procedures, and thus led to the 
end of the dawn raids.

Figure 25. Dawn Raids
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Polyfest

Polyfest is the largest Pacific dance festival in the world, and is an annual event 
that spans across four days of the year. Polyfest began in the year of 1976 and was 
formerly held on school grounds. The location changed year to year until the current 
location of the Manukau Sports Bowl became the home of the ASB Polyfest. The 
Polyfest is a festival where secondary schools come to not only express their culture 
but represent their schools within this high school competition. This festival is not 
only iconic within the Polynesian dominated area of South Auckland, but is a space 
where “Many students from various ethnic backgrounds learn a new language, 
culture, and dances in a collaborative learning environment which is a reflection 
of the multicultural nature of New Zealand in modern society.”58  Polyfest not only 
enhances student engagement in learning. It simultaneously connects students with 
their communities. Polyfest is an opportunity for parents to aid in their child’s 
extracurricular activities and submerge themselves within cultural traditions.
     

58  Education Central, “Six Lessons We Can All Learn from Polyfest: Education Central,” Education Central | Pokapū Mātauranga, February 4, 2019, https://educationcentral.co.nz/six-
lessons-we-can-all-learn-from-polyfest/.Figure 26. Polyfest
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Oceanic Identity

For one to understand identity through a cultural lens, there must be an understanding 
of how our ancestors both viewed the world and were identified by the world. Our 
Sea of Islands, written by Epeli Hau’ofa, a Tongan/Fijian writer and anthropologist, 
will aid in understanding this concept.

Through the lens of European settlers, the people of Oceania came from ‘small 
cultures’. There is this notion that the landmass equates to the size of one’s culture. 
Within Polynesia, these islands are viewed as small, with little to no resources, 
insinuating that they must depend on the wealthy nations to achieve economic 
growth. The islands of Oceania are viewed as small and confined Epeli Hau’ofa states 
that “their calculations is based entirely on the extent of the land surfaces they see.”59 

The Polynesian view on Oceania is much different. Polynesians see past landmass 
and population. The myths and legends, customs carried on for generations, and 
the cosmologies of the Oceanic people denote a much larger world.  The realm that 
Polynesians resided in transcended how Europeans viewed the world. Included in 
the Polynesian universe was the “surrounding ocean as far as they could traverse 
and exploit it, the underworld with its fire-controlling and earth-shaking denizens, 
and the heavens above with their hierarchies of powerful gods and named stars and 
constellations that people could count on to guide their ways across the seas.”60 

59  Epeli Hau’ofa, “Our Sea of Islands,” The Contemporary Pacific, Volume 6, no. 1 (Spring 1994): 152.
60  Hau’ofa, “Our Sea of Islands,” 152.
61  Hau’ofa, “Our Sea of Islands,” 152.
62  Hau’ofa, “Our Sea of Islands,” 153.

 

The Pacific Ocean was a part of Oceanic culture. Home to Polynesia, Micronesia, 
and Melanesia, the ocean was viewed as a network, a way of connecting with other 
oceanic cultures. This was the traditional way of exchange.

There is a difference in viewing the pacific as “islands in a far sea” and “a sea of 
islands.”61 The first is a western view of the Pacific, which alludes to dry surfaces 
sitting in a vast ocean separated from the world. The second being how the people 
of Oceania view their culture in the totality of their relationships. The difference 
between these two perspectives is reflected through the terms initialised to describe 
our region. The first term, Pacific Islands, is used almost everywhere. This term 
“denotes small areas of land sitting atop submerged reefs or seamounts.”62 The 
Second term is Oceania; Epeli Hau’ofa describes this term as ‘Grand’ and in some 
ways ‘romantic’. The term Oceania is not used as much by the western world as it 
would denote a change in their perspective of the people and cultures found within 
those regions.

Figure 27. Oceanic Identity (Photo by Author).
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‘Pacific Islander’ as an Identity

Samoans, Tongans, Cook Islanders, Fijians, and many other ethnicities that originate 
from islands located within the Pacific, are categorised and seen as ‘one community’ 
within New Zealand. Within New Zealand, this group is labelled as ‘Pacific 
Islanders’, A pan-ethnic identity only found in New Zealand. “Pacific Islanders exist 
only in New Zealand: I am called a Pacific Islander when I arrive at Auckland airport. 
Else where I am Samoan.”63

There is much diversity within the cultures of Samoan, Tongan, Fijian, and all 
Polynesian countries. But to many New Zealanders, the concept of Pacific Islanders 
is considered to be a homogeneous ethnic group. This pan-ethnic label also includes 
others that occupy Oceania, even though the three cultural regions - Melanesia, 
Micronesia, and Polynesia - have their own unique cultures with individual nations. 
The continued use of pan-ethnic identities is problematic as it leads to the question of 
“How do people from the Pacific differentiate themselves and others including people 
from other island groups, not only in the islands, but those born elsewhere?”64 The 
younger generation of NZ born Pacific Islanders has taken this pan-ethnic identity 
and used it to express who they are. The only way to differentiate between all these 
unique cultures that have been ‘categorised’ is to explain what the differences are 
between them.

63  Anae, “Fofoa-i-Vao-‘Ese,” 103
64  Anae, “Fofoa-i-Vao-‘Ese,” 109
65  Melani Anae, “Towards a NZ-Born Samoan identity: some reflections on “label,” Pacific Health Dialog. Vol 4 No. 2, http://pacifichealthdialog.nz/pre-2013-archive/Volume204/
No220Pacific20Peoples20in20New20Zealand/Viewpoints20and20Perspectives/Towards20a20NZ20born20Samoan20identity20some20reflections20on20labels.pdf

 

NZ Born Samoans may feel a sense of commonality with other NZ born Polynesians 
compared to the way their Island born elders felt towards each other. These elders 
do not feel this connection to this “discovered” identity of a Pacific Islander 
as their children do, as they did not go to school and work with other NZ-born 
Pacific Islanders. “The P.I identity is very much a youth phenomenon, and that on 
reaching maturity, this self-identity for some will change into a more ethnically-
defined one.”65 NZ-Born Samoans and other NZ-Born Pacific Islanders have their 
shared socialisation experiences, and this is what they have in common. There are 
experiences that are not shared with other cultures, whether they are island-born or 
NZ-born. Typical similarities are the Samoan experiences of church, aiga, Matai, 
fa’asamoa, and other aspects. The fa’samoa, (Samoan way of life), is shared with 
all Samoan no matter your age or your place of birth. This uniqueness of customs, 
language, traditions, and pure culture outweigh the familiar experiences shared 
between NZ-born Pacific Islanders which bridge NZ born Samoans to not only their 
aiga in Samoa, but also to Samoans all over the world.

 

Samoan perspective of New Zealand born Samoan identity

Although no longer used, the term papalagi originally meant foreigner. Within 
modern civilisation, palagi (colloquial use) is generally used to describe Europeans, 
or white people. Within modern society, palagi or fia palagi is used to describe 
Samoans born beyond Samoa’s shores. The reason for this categorisation, especially 
towards Samoans residing in New Zealand, is because they speak English; live 
not as they do but how the ‘palagi’ live; and are from a country dominated by 
Europeans. It was apparent that “being called pālagi expressed firstly an attitude 
more of indifference rather than of derision, and secondly... it could be constructed as 
having negative connotations that is merely an acknowledgement of difference—of 
birthplace and of socialisation experiences.”66

66  Anae, “Fofoa-i-Vao-‘Ese,” 206
67  Anae, “Fofoa-i-Vao-‘Ese,” 334
68  Anae, “Fofoa-i-Vao-‘Ese,” 335

 

What does “NZ-Born” mean?

Through the lens of “Island-Born” Samoans, NZ-borns are both palagi (European) 
and Samoan who may or may not be fluent in the Samoan language. NZ-borns can 
feel alienated by those of their own cultural background, especially if they lack 
the knowledge to express their culture, whether it be through tautala fa’aSamoa 
(speak Samoan) or ceremonial events. “They are also a source of amusement and 
ambivalence, perhaps even derision, envy, and antagonism.”67 This identity of 
being a Samoan born in New Zealand is defined by certain traits and experiences. 
Being able to understand Samoan but not being fluent in the language is one of 
these traits. This ‘type’ of Samoan prefer to speak English as they were brought 
up within a westernised environment. The education system is taught through 
western methodologies. The methods and knowledge learnt in New Zealand is quite 
contrasting when viewing how their aiga and island-born counterparts have been 
educated. “They have access to two different life-styles and oscillate between the two 
or embrace one while denying the other.”68
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Is NZ-born a new ‘subculture’?

Subculture is usually defined as a cultural group within a larger culture that has 
beliefs or customs with variance to that of the larger culture. Alluding to the idea 
that New Zealand-born Samoans is a subculture, implies the idea that they are not 
a separate entity from Samoan culture, but rather a culture within. Among Samoans 
that reside in the motherland, there is belief that New Zealand-born Samoans are 
losing connection to their culture as it is perceived that they are becoming more 
mono-cultural, and more mono-lingual. However, preferring to speak English, or 
choosing to follow a ‘kiwi’ lifestyle does not represent a lack of cultural connection. 
It is having the ability of choice, which the majority of island-born Samoans do not 
have. Fa’aSamoa is an example of this. Fa’aSamoa must be upheld within Samoan 
society as it translates to, ‘the Samoan way of life’. Nevertheless, fa’aSamoa is not a 
necessity to survive within New Zealand, but it is a necessity for one to understand 
when an individual wishes to be connected to their ethnic identity.

“Whether fa’aaloalo and tautua is to be given to their ‘village(s)’ in Samoa, their 
‘aiga in New Zealand, or their church, or all three, on limited funds and with other 
financial obligations such as living expenses, rental accommodation, mortgages, 
loans and the inflated cost of living in New Zealand are expectations and decisions 
which many NZ-borns are unable to cope with. The extent of time and resource 
obligations further compound this dilemma. For some it is much easier to opt out of 
the fa’aSamoa and church.”69

69  Anae, “Fofoa-i-Vao-‘Ese,” 350
70  Anae, “Fofoa-i-Vao-‘Ese,” 251

 

Even with the option of disregarding fa’aSamoa within New Zealand, New Zealand-
born Samoans can still perform fa’aSamoa obligations within a western setting. The 
influence of western society provides opportunities for individuals to financially 
support fa’alavelave (an event that interrupts daily tasks), though not all can do so, as 
money is essential for the si’i alofa (visitors gifting the family with items of monetary 
value). To dedicate one’s time and self to their ‘aiga in terms of tautua (service) is 
a crucial factor in maintaining Samoan identity. Within Samoa the “‘aumaga (body 
of young/untitled men of a village), and ‘aualuma (association of unmarried women 
of the village) spend time and resources as their tautua to their villages”. pg349. 
Whether one resides in Samoa or New Zealand, o le ala ‘i le pule, le tautua (The way 
to leadership is through service). This is one of the footholds of fa’aSamoa.

A secured identity can be defined as a ‘self-satisfying ethnic identity’. To obtain this 
self-identity the individual must be able to “successfully negotiate irreconcilable 
differences”70 pg251 within themselves. Once allowing yourself to move through 
this mental threshold into a realm where one can retain and assert their own social 
identity without rejecting their ethnic self, the identity journey is complete. Those 
who perform this act can visualise themselves both as a Samoan and New Zealand 
born, especially within the diaspora. “The integral feature of a secured identity, on 
which members identify themselves as Samoan or NZ-born Samoan, lies in the 
awareness that one is able balance both identities—that of the national identity of 
one’s birthplace, and that of the ethnic identity of their Samoan parents.”
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Reflection

Through the analysis of identity within this chapter, this research investigation has 
shed light on the various amounts of identities that one holds whether it is ethnic, 
social, or political. To better understand the identity of an individual, you must 
understand how they perceive themselves and are perceived by the world. More to 
the point, context and upbringing must also be taken into consideration. To say one is 
not Samoan because they have never been to Samoa or can not speak nor understand 
the language is something that is common amongst today’s Samoan youth. To create 
a safe space, a space where one can educate themselves accompanied with enhancing 
their connection with their cultural background, is the aim of this research project. 
The diaspora of Samoan culture within New Zealand is the perfect starting point 
owing to the fact that New Zealand, with such diversity, is the largest Polynesian city 
in the world.
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Precedent Review

In this section three important architectural precedentswill be reviewed: The Waitomo 
Visitor centre in Otorohanga, the Polynesian Cultural Centre in Hawaii, and the Fale 
Pasifika in New Zealand.
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History

The Waitomo caves are in Otorohanga (two hours south of Auckland). The Waitomo 
caves first opened to tourist in 1889 by Tane Tinorau. In 2005, fire struck the original 
Visitors Centre causing the community to rally together to keep the Waitomo 
Glow-worm caves open to the public. The new Visitors Centre was built in 2010 
and designed by Christopher Kelly from Architecture Workshop. This piece of 
architecture has been nominated and won multiple design awards.

71  Words Andrew Barrie and Andrew Barrie, “Waitomo Visitor Centre,” Architecture Now, accessed September 15, 2021, https://architecturenow.co.nz/ar-
ticles/waitomo-caves/.

 

The limestone caves are operated in partnership with local iwi and a private tourism 
company (THL). The New Visitor centre acts as the entrance to these glow worm 
caves. “The path to the cave entry glides up past a theatre, small café and deck where 
groups gather before being guided into the caves.”71

Figure 28. Waitomo Visitor Centre (Photo by Author).

Figure 29. Waitomo Visitor Centre
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Form / Materiality

The geometry of the roof bends to follow the shape of the hillside coinciding with 
the curve in which the stream flows beneath the Visitor Centre, while the base of 
the structure reflects the land and contours. The planning of this project spanned 
over 5 years, and the aim of the Visitor Centre was to act as an extension of the 
subterranean cave journey. Another factor that was considered in the designing of 
the Visitor Centre was the environment. There was to be minimal intervention to 
preserve the natural landscape. The overall perception of the centre was to contrast 
the subterranean cave space using lightweight materials and a simple design.

72  “Designing a Glowing Success,” The Dominion Post, November 10, 2010, https://www.pressreader.com/new-zealand/the-dominion-po
st/20101113/282647503905976

 

The primary materials utilised within the Visitor Centre was LVL (Laminated Veneer 
Timber), and ETFE (Ethylene Tetrafluoroethylene). These two materials made up the 
lightweight roof structure. The local iwi viewed the timber structure as “reminiscent 
of hinake”72 a traditional Māori trap used for catching eels.

Figure 30. Waitomo Visitor Centre Figure 31. Waitomo Visitor Centre
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History

The Polynesian Cultural Centre is located in Oahu, Hawai’i. The driver for having 
such a cultural centre was to preserve the various cultures found within Oceania. In 
1962 The Church of Jesus Christ of Latter-day Saints (LDS), more commonly known 
as the Mormon Church, acquired 42 acres of land which belonged to Brigham Young 
University (BYU). The Cultural Centre was originally created to provide a means for 
Polynesian students to fund their education. The PCC today still offers employment 
and scholarships for students that attend BYU. The Centre has also became one of the 
most popular tourist attractions in Hawai’i.

 

Design Driver

The Polynesian Cultural Centre provides experiences from many Polynesian, 
Melanesian and Micronesian cultures. The PCC offers to express and preserve various 
customs from Samoa, Tonga, Fiji, Hawai’i, Tahiti, Aotearoa, and the Marquesan 
Islands.

Figure 32. Polynesian Cultural Centre (Photo by Author).
Figure 33. Polynesian Cultural Centre Figure 34. t
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Form / Materiality

The architecture found within the Polynesian Cultural Centre is mostly of Polynesian 
Influence. Three prominent typologies found within the Cultural Centre are the 
Samoan Fale, the Marae, and the Bure Kalou. 

73  Jeffery M. Caneen, “Tourism and Cultural Identity: The Case of the Polynesian Cultural Centre,” Athens Journal of Tourism, Vol.1, No.2, (June 2014): 
112.

 

Views on the Polynesian Cultural Centre

Many question the authenticity of the cultural centre as the tourist attraction has 
been described as a commodity to outsiders with no knowledge of the culture. For 
those with knowledge of these customs that are being performed to the public, know 
that these customs have deeper spiritual meaning. These customs being degraded to 
accommodate for the tourism side of the centre, question how much of the culture is 
really being ‘preserved’.

Within Tourism and Cultural Identity: The Case of the Polynesian Cultural Centre by 
Jeffery M. Caneen, an example is made of the traditional fire knife dance performed 
at the PCC by Samoans as to how authentic it is. Caneen further elaborates, “Modern 
Samoans, however, both indigenous and expatriate, treasure the fire knife dance as an 
authentic cultural icon of real, Samoan identity.”73

 

Function

The Polynesian Cultural Centre acts on schedule so that visitors can experience 
every bit of culture that is displayed. The Centre provides time slots for its events, an 
example is listed below:

Islands of Polynesia (Island Villages) 
12:45 pm – 5:30 pm
“Interactive Hands-on” Activities 
12:45 pm – 5:00 pm
Canoe rides 
12:45 pm – 5:30 pm 
Canoe tours on our tropical lagoon.
Mission Settlement 
12:45 pm – 5:30 pm
Huki: A Canoe Celebration, canoe pageant 
2:30 pm – 3:00 pm
Laie and Temple Visitors Center Tour 
3:05 pm – 6:50 pm
Hawaiian Journey 
1:30 pm (first show)

Figure 35. PCC Layout (Photo by Author).
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History 

The National University of Samoa’s fale, designed by Jasmax, served as a 
referencing point for how architecture has impacted Samoans experience in social 
engagement. When the preparations of the Fale Pasifika were being made, it 
was quite challenging to acquire a Tufuga-faufale (builders of the fale) who had 
experience in New Zealand building regulations. The University of Auckland 
designed and constructed the Fale Pasifika in years 2003 to 2004. 

Figure 37. Fale Pasifika Figure 38. Fale Pasifika Interior

Figure 36. Fale Pasifika (Photo by bAuthor).
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Design Driver

To create an atmosphere that resembled the spirit of a traditional fale setting, and 
also create an identity that the pacific community could identify with, artworks from 
established New Zealand artist were utilised. The malae being a sacred space in a 
traditional nu’u layout, was located in the front of the Fale Pasifika. The Malae is 
still sacred within this setting as it brings Pacific people into a relation with their 
ancestral gods. The surface of the malae utilized “weather map graphics as tiling 
patterns, linking the idea of the ocean as an undifferentiated ground of identity”as 
said by Albert Refiti. Artworks that are placed within the malae act as beacons 
within the “ocean” as a metaphor of the ability to find identity in which landmarks 
can be associated with. “The Va becomes a concept for identity “ the same manner 
that artworks as concepts have the ability to extend and create reality, as cultural 
expressions in which things and objects become the agents for culture itself.”74

The Fale Pasifika is said to be the embodiment of cultural identity that portrays an 
understanding of Samoan and Pacific relational space in the diaspora. Contemporary 
cultural spaces such as the Fale Pasifika have become a representation of this new 
concept of Va. The Fale Pasifika displays how the notion of va has been articulated in 
the Pacific since the 1990’s. 

74  Refiti, Mavae and Tofiga, 24.

Figure 39. Fale Pasifika
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Summary

The key points taken from the precedent study of Waitomo Visitor Centre in 
Otorohanga are:

- The use of LVL (Laminated Veneer Timber) and ETFE (Ethylene 
Tetrafluoroethylene). 
- Provides a lightweight structure with exaggerated exposed structural systems
- The minimal change that the structure had to landscape
- The representation of Hinake through form.

The key points taken from the precedent study of the Polynesian Cultural Centre are:

- Providing separate spaces for each culture, giving them their own realm of         
culture.
- Providing learning opportunities for diasporic cultures and the community.
- Providing a connection back to the islands through use of authentic materials, 
forms, and spatial arrangements.

 

The key points taken from the precedent study of the Fale Pasifika are:

- Create a space that Pacific Island individuals can identify with.
- Demarcates a space for cultural identity.
- The architecture and its context represent qualities of a Samoan village through 
the representation of a Fale and the malae.
- Holds significant status within the Polynesian community.
- Utilises vā boundaries and is viewed as a representation of vā which in this case 
is a concept for cultural identity.
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Design: Site 

Approaches to design and research: Methods, Techniques

The following chapter will speak on the design process of this research project, but 
more specifically how the decision of the site was made and analytics of the selected 
site.
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South Auckland Cultural Map

Cultural landmarks are significant design drivers as they provide both the architecture 
and the project with a strong cultural connection. For New Zealand, significant Māori 
landmarks consist of Māunga (Mountains), Marae, Puna (springs), and Awa (Rivers). 
These all hold narratives and it is important to address these landmarks so that one’s 
project may embody the cultural essence that they hold.

Figure 40. South Auckland Cultural Map (Photo by Author).
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South Auckland Polynesian Cultural Map

With Auckland being the largest Polynesian city in the world, a cultural map with 
influences of other Polynesia spaces was conducted. With majority of Polynesians 
now found residing in South Auckland, that became the main area of interest.

Figure 41. Polynesian Cultural Map (Photo by Author).
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Selected Site

The selected site for this research project is the Manukau Sports Bowl located in 
Manukau, South Auckland. This site is currently the annual host to the ASB Polyfest. 
Looking to strengthen New Zealand-born Samoan Identity is the primary focus of 
the Research project. Manukau City now being seen as the heart of South Auckland 
gives reason as to why this site was selected. 63.9 percent of pacific peoples in New 
Zealand reside within the Auckland region. Nonetheless, the pacific people make 
up 16 percent of Auckland’s population. Thus, making them the third largest ethnic 
group in Auckland - according to the 2018 census.75 

The Manukau Sports bowl runs alongside State Highway 1 but is hidden by 
vegetation so for those who utilise this highway as a thoroughfare have no idea 
that such a rich site with much potential exist. This will be something this research 
projects addresses for the selected site to be prosperous. The Manukau Sports bowl 
was originally built for the 1990 Commonwealth games, but since then it has become 
a severely underused sports site that is only entirely activated four days a year 
credited to the ASB Polyfest.

Centring this research project around a predominantly Polynesian population and 
syncing with the location of the largest Polynesian performing festival, creates the 
perfect habitat to house this ‘new’ Samoan Cultural Centre.

75  Auckland Council, “Pacific Auckland,” Auckland Council, accessed September 28, 2021, https://www.aucklandcouncil.govt.nz/plans-projects-policies-re-
ports-bylaws/our-plans-strategies/auckland-plan/about-the-auckland-plan/Pages/pacific-auckland.aspx.

 
Figure 42. Selected Site (Photo by Author).



108 109

Current Approach

The Auckland Council has been developing Manukau city since 1975 and is 
currently looking at the Manukau Sports Bowl as a medium term (5+ years) project.                                                                                                                                         
                                                                                                                                                      
                                                                                                                                                      
                                                                                                                                                      
                                                                                                                                                      
                                                                                                                                                      
                                                                                                                                                      
                                                                                                                                                      
                                                                                                                                                      
                                                                                                                                                      
                                                                                                                                                      
                                                                                                                                                      
                                                                                                                                                      
                                                                                                                                                      
                                                                                                                                                      
                                                                                                                                                      
                                                                                                                                                      
                                                                                                                                                      

                                                                                                                                                      
                                                                                                                                                      
                                                                                                                                                      
                                                                                                                                                      
                                                                                                                                                      
                                                                                                                                                      
                                                                                                                                                      
                                                                                                                                                      
                                                                                                                                                      
                                                                                                                                                      
                                                                                                                                                      
                                                                                                                                                      
                                                                                                                                                      
                                                                                                                                                      
                                                                                                                                                      
                                                                                                                                                      
                                                                                                                                                      
                                                                                                                                                      
                                                                                                                                                      
                              

Figure 43.Council Approach Figure 44. Council Approach
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Figure 45.Urban Analysis (Photo by Author).
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Environmental Analysis

This analysis shows the amount of sun and wind receive. The diagram shows that the 
prevailing winds approach the site from the south-west.

Accessibility Analysis

Shown through this diagram is a series of bus routes represented through the red indicators 
with bus stops being represented through the black squares. Dotted Blue lines represent cycle 
ways that encompass the site showing that accessibility to the site is easily attained

Local Utilities

Shown in the diagram is three separate utilities and their interactions that surround the site. 
Located along Boundary Road is St. Peter Chanel Church that shows the religious interaction 
surrounding the site. AUT South Campus shows the educational interaction, and Westfield 
Manukau is a place where social interaction is very condensed. These three utilities are 
located within a five-minute drive of the site.

Figure 46. Environmental Analysis (Photo by Author). Figure 47. Accessibility Analysis (Photo by Author). Figure 48. Local Utilities (Photo by Author).
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Hydrology Analysis

The hydrology analysis shows flood plains as the solid blue area with permanent rivers and 
streams depicted through the blue lines. The flood plains shown here backs the decision to 
flood half the site in the final design.

Existing Sporting Facilities

Within this diagram images of current sport facilities and their locations on site are shown. 
The current on-site sports consist of:
Velodrome
Tennis courts
Sports Bowl
Rugby Field
Basketball court

Polyfest Analysis

Shown through this diagram is the area that Polyfest encompasses. Images of each stage also 
shows location of placement on site.

Figure 49. Hydrology Analysis (Photo by Author). Figure 50. Existing Sporting Facilities (Photo by Author). Figure 51. Polyfest Analysis (Photo by Author).
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Figure 52. Views of Site (Photo by Author).



118 119

Design: Spatial Planning 

Introduction

Within this section I will be writing about the design programme and how it will 
be utilised on site, how functions will be performed, how public, private, and 
recreational spaces will be addressed, the exploration of different layouts, the 
application of the Sina ma le Tuna narrative to the project, and finishing with the 
spatial planning – site / islands / architecture.
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Figure 53. Programme (Photo by Author).
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Cultural Centre Programme

Through the analysis of Samoan culture and how Samoan culture is performed daily, 
this ‘new’ cultural centre will aim to incorporate six main learning spaces, and a 
variety of public, private, and recreational spaces.

Learning Spaces:

- Gagana Samoa
The two main forms of speaking will be taught in this space. Everyday Samoan and 
the Matai oratory. Reasons as to why Samoans speak in different forms will also be 
taught and learnt.

- Va’a
Individuals that will be utilising this space will be able to view the history of the Va’a 
but also get a chance at learning how they were traditionally crafted. Displaying both 
types of double hulled va’a, the cultural centre looks to provide education on how 
both the dugout va’a and the plank built va’a. Traditional binding techniques with afa 
(coconut fibres) will be taught through both visual and practical means.

76  Mallon, Samoan Art and Artist, 65

 

- Siapo (Tapa/Bark Cloth)
This space displays both traditional and contemporary tapa cloth such as the Siapo. 
The process of making siapo will be demonstrated starting with the preparation of the 
u’a (mulberry) tree, beating of the bark, placing the tapa cloth on the design board, 
u’a dye is then applied to the tapa, tapa is then finalised and ready to be displayed and 
exchange at fa’alavelave (ceremonies)76

 
- Tatau (Tattoo)

Within the tatau space, traditional tools such as the `au (tattoo combs), sausau 
(wooden rod or mallet), a mortar and pestle, and a palette for mixing the pigment 
will be displayed. Contemporary tattoo artworks will also be exhibited. The history 
and cultural significance of the malofie / pe’a (male traditional tattoo), and the malu 
(traditional female tattoo) will be taught as well as the responsibilities that attaining 
these tatau hold.

- Siva (Dance)
Within the siva space, traditional Samoan dances will be performed for the public. 
There will also be opportunity for those members to participate and learn these 
dances. Examples of the dances are the taualuga and the fa’ataupati. Traditional 
Samoan instruments will also be displayed. Lessons on how these are used will also 
become available.

 

- Lalaga (Weaving)
Withiin the Weaving space, visitors will be given the chance to learn how to weave 
baskets, mats, gifts, and many more items. The process of the ie toga (Tongan fine 
mat), the most prestigious of all gifts in Samoa, will be displayed and the history of 
how the ie toga came to be so significant within Samoan culture will be taught.

Public Spaces:
- Malae 
- Café 
- Learning spaces
- Multi-purpose / Gallery Space
- Walking trails
- Car Park
- Restrooms
- Public Transportation Station
- Avanoa / Waharoa / Vahanoa
- Recreational spaces:
- Walking Trails
- Basketball courts
- Volleyball courts
- Rugby Field
- Children’s Playground

 

Other Events held on Site:
- Polyfest

Rather than place all functions within one building, this research project looks to 
disperse the cultural centre all over the selected site. This decision is also backed by 
re-thinking how a cultural centre can best represent and portray Samoa’s tangible and 
intangible cultural heritage. Allocating space to learn rather than ‘placing’ a building 
that houses all these aspects that allows for more authenticity. Especially when 
erecting a cultural centre that is not indigenous to the land it occupies. 
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Site exploration – Programme

A radial layout will be applied to this research project in reference to the radial 
layout depicted above. The malae will be incorporated in the site’s centre and as the 
functions disperse from the centre, the less formal that function is within Samoan 
culture.

Figure 54. Function Planning (Photo by Author).

Figure 55. Malae Planning (Photo by Author).
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Application of Sina & Eel Narrative to the Site

- Narrative Theme: Growth & Sacrifice

The hydrology site analysis displayed flooding on the western side of the site which 
aided in the decision to use this flooding to represent the ocean. This body of water 
is also a representation of what Sina had to cross to escape from the eel. This idea of 
“Sacrificing the land” and providing growth to a diasporic culture helps make this 
research project prosperous. This will be a seasonal change that the site experiences. 
The cultural centre being the main function throughout the year. Winter will be 
flooded and summer the water will drain allowing for new events such as providing a 
walking trail.

 

- Sina fled from village to village, island to island

This is represented through creating mounds that sit above the flooded area. The site 
is viewed as a sea of islands in the winter period and as raised platforms in the dry 
summer period, but these island/platforms are representations of the paepae which 
surround the malae. These islands each host a designated function, separated from 
each other to provide a sense of authenticity. Each island is also peered with one of 
the six stages of the ASB Polyfest.

Island 1 – Gagana Samoa / Diversity Stage
Island 2 – Tufuga fauva’a / Maori Stage
Island 3 – weaving / Niuean Stage
Island 4 – Tatau / Samoan Stage
Island 5 – Siva Samoa / Cook Island Stage
Island 6 – Siapo (tapa cloth) – Tongan Stage

  

- The eel constantly following Sina

The circulation of the site through pathways and bridges is the embodiment of Sina’s 
journey. This is also represented through the bridge architecture that will symbolise 
the eel. The users of the site will be metaphoric representations of Sina and as one 
traverses the site the eel (bridges) can be seen following them.

  

- Samoan mythology of how the coconut came to be

The coconut is the product of this narrative and is utilised through architectural 
interpretation. 
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Figure 56.Site Spatial Planning (Photo by Author). Figure 57. Selected Spatial Plan - Site (Photo by Author).
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Figure 58. Island Spatial Planning (Photo by Author). Figure 59. Selected Spatial plan - Island (Photo by Author).
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Figure 60. Malae Spatial Planning (Photo by Author). Figure 61. Public Spatial Planning (Photo by Author).
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Architectural Design Process

This section will explore how the concept of Tā-Vā has been applied to the coconut 
and thus creating conceptual spatial plans that led to the design of architectural forms. 
Iteration of the architectural forms will be shown. Finally, this section will end with 
the preliminary design leading into the conclusion.
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Application of Tā-Vā to the coconut

This diagram shows the process of husking a coconut in 4 phases. Each physical act 
is represented as tā (strike) and the movement and time between these physical acts 
are represented as vā. The order of movements is arranged from left to right. The 
process will be broken down as follows:

- Raising the coconut above the head.
- Striking the mele’i (Sharpened stick/stake).
- Separating the Husk from the coconut seed.
- Peeling the husk away.

  

Figure 62..Husking Sequence (Photo by Author).
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This diagram views the husking process from a view of levels. Through the four 
stages there are 3 levels/plains and 4 zones that I have interpreted to represent this 
process. The 3 levels are top, middle, and bottom. These are again representations of 
the physical world. The 4 zones are linked to the 4 movements.

- Raising the coconut above the head. – Aerial zone
- Striking the mele’i (Sharpened stick/stake). – Impact zone
- Separating the Husk from the coconut seed. – Embedded zone
- Peeling the husk away. – Re-emergence zone

   

For each zone I have extracted an architectural component. These architectural 
components will be applied to the architecture to ensure cohesiveness throughout the 
project. The four architectural components are:

- Aerial Zone – Large Opening
- Impact Zone – Transparency, Polynesian View of Privacy
- Embedded Zone – Lower Levelled Space
- Re-emergence Zone – Re-opening the space

Figure 63. Coconut and Ta-Va (Photo by Author). Figure 64. Architecturtal Components (Photo by Author).
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First Iteration

For the first iteration of the architectural form, I had attempted at following the style 
of symbolism. The form is represented through the husk of the coconut. The curvature 
that the husk holds forms a design that becomes both roof and wall. Applying this 
idea with the spatial arrangements derived from the tā-vā theory has resulted in this 
first iteration. The entrance to the space is the only way in and out of the structure. 
The function space circles around back to the main entrance.

 

Figure 65. Floor plan (Photo by Author).

Figure 66.Concepts (Photo by Author).

Figure 67. Perspective (Photo by Author).

Figure 68.Section (Photo by Author).
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Second Iteration 

The second iteration to this design takes the original form and elevates it so that it is a 
roof with distinct characteristics. The reason for elevating the form and supporting it 
with columns spawns from the design of the fale. Elevating the structure also allows 
the space to breathe and feel more transparent. Rather than having the entrance as the 
only space to enter and exit, the second iteration explores a direct axis through the 
centre retaining the central open area.

Figure 69. Floor Plan (Photo by Author).

Figure 70. Elevation (Photo by Author).

Figure 71. Perspective (Photo by Author).

Figure 72. Section (Photo by Author).
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Final Iteration

After analysing the first two iterations, the decision to create this large open threshold 
through the centre of the structure. With the addition of raising the structure and 
creating a direct axis through the centre, this final iteration explored the idea of 
changing the form to further exaggerate this threshold. The structure that covers the 
central area will be made with ETFE (Ethylene tetrafluoroethylene) to allow light to 
filter within this space. Exposed timber structural systems will be used to create an 
aesthetic that holds link to traditional Samoan architecture.
 

Figure 73. Floor Plan (Photo by Author).

Figure 74. Elevation (Photo by Author).

Figure 75. Perspective (Photo by Author).

Figure 76. Section (Photo by Author).
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Figure 77. Rendered Perspective Exterior (Photo by Author). Figure 78. Rendered Perspective Interior (Photo by Author).
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Initial Site Plan

The initial site plan focused on providing each cultural art its own space. These 
spaces were only accessible through the bridges. There are two entrances to these 
islands, one placed on the north end of the site and the other on the south. The 
concept of placing the bridges in this way was to force the participants through each 
island so that they would be taken on a cultural journey. 

Figure 79. Summer Masterplan (Photo by Author). Figure 80. Winter Masterplan (Photo by Author).
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Developed Site Plan

The journey starts from one of the two entrances, but the sequence remains the same. 
Whether one starts from the northern entrance from Boundary Road or the Southern 
Entrance from Te Irirangi Road, they are met with sporting facilities. After exploring 
the sporting facilities, the path leads to the avanoa (Waharoa / Gateway). Within this 
structure there are two spaces to experience. The café on one side and the gallery / 
multi-purpose space on the other. From here the avanoa funnels you through to the 
malae where the site seems to open up and disperse into this cultural world. The 
secondary function of the site is available in the summer period when the water dries 
up. As the water recedes a path rises, this path becomes the secondary function where 
members of the public can utilise the site for casual walks or exercise.

Figure 81. Developed Maserplan Summer (Photo by Author). Figure 82. Developed Masterplan Winter (Photo by Author).
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Figure 83. Exterior Perspective (Photo by Author).
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Design Reflection

When reflecting on the site plan, a decision was made not to have the bridges linking 
with the islands but instead stem from the malae. The act of bringing everyone to 
this central space and then having them dispersed into the culture speaks more to the 
radiating nu’u arrangement that was selected. By having each island directly linked 
to the malae, there is this notion of bringing something back from the islands that one 
has learnt. Bringing this knowledge back to the malae allows the opportunity to share 
this experience with others. The placement of the spaces remains unchanged and so 
do the sporting facilities.

The application of the the tā-vā theory to the coconut was the main driver for 
providing a foundation to what the architectural design must implicate. 
The architectural forms were influenced by traditional Samoan architecture, and 
the tā-vā applied coconut. When reflecting on the design, a comparison between a 
traditional fale and this research projects design was made. The fale, through my 
interpretation, has three physical forms. 

 

The paepae is linked to papa (earth); the pou, which hold up the roof and is 
essentially the link between papa and lagi (heaven); the roof, in which the curved 
form follows the arc of the sky. These three physical components make up 
the fale which Albert L. Refiti states to be “the covering and enveloping structure of 
the Samoan world.” The pou being the connectors between lagi and papa are adapted 
to this design so that it represents the modern world of a Samoan individual. Rather 
than having one roof that encompasses all, the separate roofs, different heights and 
axes, and different materialities represent the ‘new’ Samoan world encompassing 
what is below. The different backgrounds in which diasporic Samoans were raised is 
represented through these different architectural components of size, materiality, and 
axis. The space beneath holds links to traditional Samoa, which gives reason as to 
why the teaching and learning of Samoan culture is conducted within this form.
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Conclusion

Throughout this project, the focus has been on strengthening diasporic Samoan’s 
connection to their cultural identity. Cultural identity is also a broad topic. When 
breaking down how one is represented through identity, two categories come to 
mind. First, ethnic identity is when someone is based on their genealogy, and 
secondly, social identity is a persona that one creates based on their environment. 
Understanding these different areas of identity leads to the understanding of cultural 
identity. What this project has shed light on is the pan-ethnic identity known 
as Pacific Islander. Pacific Islander is an identity that acts as a label to all Polynesian 
people, with the inclusion of Fijians under one group. This identity is also most 
prominent in Australia and New Zealand. Another topic discovered is the concept that 
traditional practices can be adapted to the foreign context. Another perception made 
was that the Fale Samoa is a prominent architectural symbol within Oceania, but it 
also represents the Samoan world. It holds more allegorical interpretations than many 
are aware of, including myself.
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- This research investigation explores how Fa’aSamoa aspects can be 
assimilated within a western context and be effective in its application. 

The research design successfully answers this by bringing these cultural practices 
to New Zealand. This research investigation will be grounded within the Manukau 
Sports Bowl. Manukau is the centre of South Auckland, and South Auckland is where 
most Samoans reside. Therefore,  the placement of this project holds familiarity to 
those of the community, making it easily accessible.

 
 

- This investigation looks to embed Samoan architectural design principles. 

The research design has incorporated the Polynesian concept of public and 
private spaces. This concept completely contrasts the western way of thinking. 
The concept that the centre is generally the most sacred space and the most 
accessible has been adapted to the site through a malae. Traditional Samoan design 
principles also include no internal divisions and one roof that covers all. This has 
been adapted to the design by raising the roof and allowing a horizontal plane of 
transparency, with pou (columns) supporting the outer areas similar to a traditional 
Samoan fale. The design has multiple shaped and sized roofs, but they act as one. The 
space below has no walls, which provides fluidity throughout the space.

 
 

- Exploring how the social construct of Samoa is enacted. This social construct 
will then be analysed and applied to both the architectural design and the 
selected site.

The social construct of a traditional village layout has been applied to the site through 
the placement of these traditional practices. Within a traditional layout, the further 
one strays from the malae, the less formal the activities and spaces become. When 
applied to this research project, the practices closer to the malae hold significant 
status within Samoan culture.

 

 
 

- This project aims to create an immersive experience for the users so that the 
ambience generated is like that of Samoa.

The use of natural materials creates a visual connection to the traditional architecture 
found within Samoa. These architectural spaces also provide similar circulation 
through the use of openness. The practices found within these spaces also create 
an essence of traditional Samoa by utilising traditional tools and ways of practice. 
Customs are recreated on-site to portray how these practices would be performed in 
Samoa.
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- The Samoan Narrative Sina Ma Le Tuna (Sina & the Eel) will be dissected, 
conceptualised, and applied to this research investigation.

When applying this narrative to the research project, key points were extracted 
and adapted to the site and architectural design. The overall theme taken from the 
narrative was growth and sacrifice. The decision to flood the site stemmed from 
the discovery of the existing flood zones and flood-prone areas. This would then 
represent sacrificing the land in order for the project to be prosperous. The body of 
water also symbolises the ocean that Sina had to cross when fleeing from the eel. 
Within this research project, mounds were created to house the practices, but the idea 
emanated from Sina leaving the island of Savai’i and journeying to Samoa’s main 
island of Upolu. This journey is experienced on-site by forcing the users to travel 
long distances to reach these islands. These bridges that carry people to the islands 
are representations of the eel that followed Sina. This representation is displayed 
through the form of the bridge. The notion that one can see these bridges everywhere 
they go symbolises how Sina could not escape the eel. The result of the narrative is 
the creation of the coconut. This coconut has been applied to the architectural form 
through the application of tā-vā.
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Reflection

When attempting to establish a cultural centre within a foreign setting, there will 
be many complications and restrictions, such as authenticity and ethical concerns. 
Creating harmony within this new context is critical. I believe this research project 
has successfully created harmony within its environment to place this Samoan 
Cultural Centre on Māori land. Creating this cultural centre for Samoans gives them 
a place to reconnect with their cultural self. Being a New Zealand born Samoan 
myself, growing up in New Zealand has made it hard for me and my family to learn 
and obtain an essence of fa’asamoa. Not having someone to teach these traditions 
created this separation between my cultural identity and social identity. I am Samoan 
by blood and appearance but did not have the knowledge or communication skills to 
interact with other Samoans on a deeper level. A project of this magnitude that allows 
one to learn traditional practices and methods becomes a desideratum space for all 
Samoans.

  

The approach that was taken through this research investigation can be applied in 
other countries. It is also possible to create this Samoan cultural centre in other areas 
of the world. Places such as Australia and the West Coast of the United States of 
America are also home to many diasporic Samoans. A few changes would be made 
based on the community that the cultural centre is erected in, but this project has 
arranged the spaces and provided areas for learning as a starting point.

This methodology can also be applied to other cultures. Through the use of cultural 
traditions, narratives, community development, any project that looks to reconnect 
people with their cultural identity can be performed. Moving forward, I believe that 
this project is the first step in creating multiple cultural learning spaces that cater to 
different diasporic communities. This will display the true cultural diversity within 
New Zealand.

 

For myself, this project was deeply personal as the research project investigated a 
problem that was evident within New Zealand and something that I have experienced. 
This project has given me the opportunity to learn how traditional practices take place 
and how traditional Samoans viewed the world. These Samoan world views have now 
been engraved within my mind and have since become a part of my cultural identity. 
The essence of this project is to strengthen the cultural identity of diasporic Samoans 
within New Zealand. As this project comes to an end, I can confidently say that I have 
strengthened my own cultural identity as a New Zealand born Samoan.
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Glossary - Samoan

Afa – Coconut Fibre
Agaga - Soul
Aganu’u – Samoan cultural customs
Aiga – Family 
Ali ‘i – High Chief
Alofa – Love 
Alofi sā – Sacred ring
tAnapogi – Fasting and meditation
Fa’afetai tele lava – Thank you
Fa’alavelave – Ceremonial and family obligations
Fa’amanuiaga – Blessings 
Fa’amatai – Becoming matai
Fanua – land 
Fa’asamoa – The Samoan way of life
Fa’asinomaga – Identity 
Fala - Mat
Fale – House
Faleafolau – Long house
Faletele – Guest house 
Fatu – Heart 
Feagaiga – Sacred covenants  
Fiti – Fiji
Fono – Meeting 

 

Gafa – Genealogies
Gagana Samoa – Samoan Language
‘Ie Toga – Tongan Fine Mat
Ifoga – Traditional ceremony used to apologise to another family
Lagi – Honorific term for the head / Heaven
Lalaga – The act of weaving
Lāuga – Samoan oratory / Chiefs’ language
Mafaufau – Mind 
Maga – Forked configuration
Malae – Sacred Green Space
Malamatuā – curses 
Malofie – Chiefs Tattoo
Malu – Female tattoo / generally worn by the chief’s tdaughter
Māmā – Lungs 
Mata – eyes / face / front
Matai – Chief 
Measina – Treasure
Mele’I – shar stick that you strike to hush the coconut
Moemanatunatu – Talking to an ancestor within a dream state
Niu – fresh coconut / 
Nu’u – Village
Paepae – Stone Platforms
Palagi – Used to describe a European man

 

Pe’a – Chiefs tattoo
Po – Night
Popo – Matured coconut
Pou – Post that holds up theroof of a fale
Saofa’i Ceremony – Bestowing the chiefly title
Siapo – Tapa cloth
Si’i alofa – visiting family gifting the host family.
Sina ma le Tuna – Sina and the eel
Siva Samoa – Samoan Dance
Ta – Strike
Tā-Vā – Polynesian Theory of Time and Space
Tagaloa – Samoan Deity
Talitali – Where sacred treasures are stored in the centre of a faletele or faleafolau
Tapa – Bark Cloth
Tapu – Sacred
Tapui - closure
Tatau – Tattoo
Tautua - Service
Teu le va – Nurture the relationships
Tino - Body
Toga – Tonga
Tufuga Faufale – Master builders of the fale
Tufuga Fauva’a – Master Canoe builders

 

Tufuga Tatatau – Master tattooist 
Tui – Kings
Tulafale – Orator / Speaking Chief
Tusi – act of scripting time and space
Vā – Space between 
Vā Fealoa’i – Respectful relationships
Vā Tapuia – Sacred spaces and taboo relationships
Va’a – Canoe
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Glossary - Māori

Iwi – Tribe
Maunga Mountain

 

Glossary - Tongan

Kohi – To scratch or mark
Kupesi – Pattern
Malie – Beautiful 
Mafana – State of Inner Warmth
Tā – Strike / Time
Tauhi vā – Nurture the relationships of space
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