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Postcolonial lessons and migration from climate change:
ongoing injustice and hope
Keith Morrison 1✉, Moleen Monita Nand 2, Tasneem Ali3 and Sotiana Mele1

The 2022 Intergovernmental Panel on Climate Change (IPCC) reported that the ongoing impacts of colonisation compromise the
ability of many peoples to adapt to the effects of climate change. The interaction between climate justice and postcolonial justice
raises many important questions about the interconnectedness and common causes of coloniality and anthropogenic climate
change. We recognise a dynamic interaction, and that it is a feature of necropolitics causing both coloniality and anthropogenic
climate change. Through grounded experience of cultural traditions in Pacific Islands countries (PICs), and use of transdisciplinary
anticipatory systems and resilience theories, we proffer conceptual models to show how IPCC scenarios can be used to assist both
climate justice and postcolonial justice, but also to forewarn how IPCC scenarios can also be used to deepen injustice. There are
strident expressions within PICs to proactively engage in restorative climate justice. Our conceptual models summarise this as an
emerging multi-scalar process, which we term tri-SSM. We argue tri-SSM is a hopeful regenerative kernel empowering vulnerable
communities, including their proactive use of migration.
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INTRODUCTION
Climate justice is a popular movement of civil society1, with a
heartfelt following in Pacific Island countries (PICs) where there is
a strongly felt grievance at how we have contributed miniscule
amounts to the cause of anthropogenic climate change but are
nevertheless suffering some of its most severe detrimental
effects2. For many in the PICs, climate justice is more than merely
a grievance; it is also a catalyst for seeking transformative change,
symbolised by an address by a Samoan New Zealander, Brianna
Fruean, at the 26th Council of Parties (COPs), 'We are not
drowning we are fighting' as 'resilient beacons of hope'3. In this
paper, we herald this view and outline how we have learnt to
further empower it. But first it is necessary to contextualise the
PICs, because the transformative change being sought addresses
more than climate injustice.
The PICs are a vast ‘sea of islands’ in the Pacific Ocean, and

notwithstanding being an admixture of states suffering past and
present colonisation and current neocolonialism from countries
with capitalist economies, the PICs form a region where traditional
cultural practices, worldviews, and languages remain dominant,
and where educational achievement, including research degrees,
are highly valued. In the PICs, there are richly textured societies
that weave in multilingual university-trained researchers
grounded in traditional languages, worldviews, and practices.
As PIC researchers, the authors of this paper recognise our felt

grievances, but more importantly our hope, and endeavour to
articulate the overarching role of our respective traditional cultural
worldviews in guiding and enabling our work for restorative
climate justice. We recognise there are many definitions and
approaches to climate justice. We argue that this is because the
meaning of climate justice is contextual4. Within our context, we
discern a common ethical theme of a personal and community
concern for well-being, which is suggestive of virtue ethics; a
personal passion with which we seek to use our research training

to benefit our communities. It is from this context that we develop
our approach to climate justice.
Describing our ethical approach as a type of virtue ethics is

given further weight when recognising that the influential moral
philosopher Alasdair MacIntyre lamented the loss of virtue due to
the neoliberal economy, arguing that virtues require a telos or
overarching orientation, horizon, and purpose5. Our respective
cultural traditions all have vibrant horizons of meaning that inspire
our work. Therefore, our starting point in articulating our
understanding of climate justice is in relation to our common
overarching horizon of meaning found in our respective
traditional cultural worldviews. There are two key concepts from
PICs cultural traditions that we use to articulate our view of climate
justice, mauri and va. They have been chosen because they are
amenable to cross-referencing to the contemporary transdisci-
plinary theories of anticipatory systems and resilience. Mauri
primarily refers to life force, and in human life to the meaningful
process of growth in virtue. Va refers to spatial framing of the
meaningful flow of mauri, extending into a fifth dimension of
social–ecological space including noetic (mental or spiritual)
activity, and a sixth dimension of divine activity6–8.
The two concepts, va and mauri, outline the well-recognised

PIC’s lifeworld of personal relationships as the means and end for
the development of well-being, which comes from seeking less,
through putting the well-being of others first7,9,10. Intrinsic to this
lifeworld however is discernment that va can become degraded
through loss of mauri, where social–ecological systems (SES)
disintegrate into imbalance and disharmony7. Colonialism, neo-
colonisation, and capitalist development are expressions of this
disintegration of va, due to a belief in ‘one truth ideology’ to justify
imperial exploits9,10.
Other postcolonial literature defines ‘necropolitics’, to describe

the politics underlying coloniality and capitalist development11–13.
Necropolitics justifies who suffers ill-being and (slow) death and
who benefits with well-being, based on ‘false universalisms’12–14
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Climate change is a feature of necropolitics, but not only through
causing climate change. A feature of necropolitics most pertinent
to climate justice is that necropolitics also determines adaptations
to climate change15. Moreover, even some expressions of
supposed climate justice are conceivably instruments of necro-
politics when they seek to maintain coloniality and associated
capitalist development12. Therefore, in our traditional cultural PICs
approach to climate justice, based on va and mauri, we recognise
that climate justice is inseparable from postcolonial justice.
To help articulate our approach to climate justice, we use the

transdisciplinary theory of anticipatory systems16. Anticipatory
systems theory refers to living systems as a process of feedforward
and feedback. Feedforward is produced as models about the
environment to base decisions upon. Feedback is received from
the environment about the success or otherwise of the decisions,
to improve the model used for feedforward. PICs’ traditional
cultures explicitly engage with both feedforward and feedback to
produce adaptive SES through narrative-making9,17. Narrative-
making is how va is sought to be enhanced. Therefore, we
construe seeking of justice, both climate and postcolonial, and
virtue generally to enhance well-being, as a process of narrative-
making within SES.
A feature of approaching justice as enhancing va for the well-

being of all, and therefore defining climate and postcolonial
justice as overcoming the degradation of va by climate change, by
overcoming the necropolitics causing climate change, is that the
resilience of SES becomes focused upon. Vibrant, balanced, and
harmonious va attuned to mauri, is resilient. Anticipatory systems
theory also assists with this, by providing a framework with which
to apply different aspects of resilience theory within our PICs
context. The framework outlines the processes involved in
adaptation within a resilient process to bring about transformation
of disintegrated SES. This enables our approach to climate justice
to be framed as restorative justice brought about by the
transformation of degraded va. We outline a transdisciplinary
regenerative kernel for va as our contribution to climate justice,
indicating how it has been and can be applied to migration as a
type of climate change adaptation.
We start by providing background through reviewing antici-

patory systems theory and resilience theory, and cross reference it
to the PICs traditional cultural narrative-making processes. Further
background is then given about migration as climate change
adaptation in PICs, with an example of culturally facilitated
proactive migration, and a comparison between proactive and
forced migration. Conceptual models of our regenerative kernel
for va are then outlined, followed by a discussion of the
application of our regenerative kernel for restorative climate
justice in PICs.

BACKGROUND
Anticipatory systems
Anticipatory systems theory refers to how all living systems, from
the most fundamental biological entities to human societies use
models of the environment to respond to the environment18. This
gives living systems the ability to respond immediately to the
environment16. The models of the environment are feedforward,
and feedback is received from the environment to the living
system to correct the model. There are two levels to feedback,
responding to two levels of error. Firstly, there is parametric error,
which refers to the need to modify the values of variables within a
model. Responding to such errors allows reversible interactions
with the environment to be corrected. Secondly, there is systemic
error due to irreversible changes resulting in errors that cannot be
corrected by changing variables within the existing system
structure.

The concepts of va and mauri constitute a meta-model of how
to create feedforward in response to feedback about model error,
both parametric and systemic. They do so by ensuring ecological
resilience. Whether parametric or systemic error must be
addressed, it is achieved through ecological resilience, which is
maintained by always ensuring a requisite diversity of models at
play that focus on the purpose for feedforward and hence models.
The purpose for feedforward and models is to seek well-being,
which is maintained by enhancing va through being attuned to
mauri. Then, when any model fails and is selected against by co-
evolution due to systemic error, there are alternative models that
are still in play to be able to ensure adequate response to the
environment due to only having parametric error impacting upon
their functionality to seek well-being8,19,20. Therefore, what the
concepts va and mauri guide is a proactive process to continually
explore new possible models of how to seek well-being, to ensure
there is always requisite diversity of models available for
ecological resilience.
To seek to enhance va by becoming ever more attuned tomauri

inspires feedforward. The inspired feedforward is termed lauga or
oratory that seeks to find ways to enhance va to reestablish and
ever improve balance, harmony, and well-being21. Feedback is
equally necessary, however to know what to address. This is
created through talanoa or ordinary discussion in response to
experiences by the community17. The cyclical or spiralling
interaction of lauga and talanoa forms a recursive three-stage
process: first liuliu or deconstruction in response to feedback from
talanoa; second liliu or reconstruction from lauga expressing
feedforward, and third toe liuliu or a return to talanoa to listen to
feedback9,17.
The use of such narrative-type methodologies within PICs is well

documented as a research methodology, including within
institutions and regional agencies of PICs22,23. Such methodolo-
gies are recognised as a means by which to critically develop new
approaches through engagement with others and the environ-
ment17. In this spirit, consideration of similar transdisciplinary
methodologies is helpful. One is soft systems methodology (SSM).
SSM was first developed to describe a learning loop with two
levels, comprised by worldviews and rules24. A complex messy
‘rich picture’ is created (collectively brainstormed through talanoa)
to visualise feedback from embedded or tacit knowledge from a
community of their worldviews, before being narrated (through
lauga) for feedforward as a conceptual model, whereupon policy
implications are collaboratively developed to establish improved
rules. The implementation then brings further feedback, and so
the process undergoes another cycle with further feedforward.
What is important for climate justice is to determine the various

forums where SSM can be used to address the effects of climate
change, so that va is enhanced. To outline a kernel process, we
argue there are three intrinsically nested forums within SES. We
term them tri-SSM8,19,20 (see Fig. 1). SSM1 refers to the personal
learning nurtured by cultural traditions to nurture leadership in a
community. SSM1 is where communities are engaged with to co-
create narratives or models to address issues, for example, climate
change. SSM1 is recursive, with monitoring co-established using
local knowledge to develop community resilience and well-
being8,19. SSM2 is learning carried out within institutions to
develop policies and disciplinary knowledge. SSM2 is interaction
within and between institutions. SSM2 seeks to lift conversations
above departmental jealousies, to discover and serve a higher
coherent purpose, and does so by ensuring SSM1 is engaged with.
Otherwise, SSM2 becomes merely technocratic in seeking to
coerce through finding leverage over communities, which is
counter-productive for restorative justice, and degrades va. SSM2

has proven to provide a helpful methodology for community-
based research involving participation of multiple government
departments and NGOs8,19. SSM3 refers to learning through
adaptive governance, including intergovernmental interactions,
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such as regional forums and COPs, expressed by leadership
developed in communities, and informed by institutional and
disciplinary knowledge25. SSM3 is inseparable therefore from
SSM2, and hence SSM1. Otherwise, it becomes totalitarian
ideological imposition, and cause of further injustices.
SSM1 is at the heart of our tri-SSM regenerative kernel for

restorative climate justice. The process brings a growing agency
for self-determination within communities, experienced as crea-
tive exploration26. With agency established, resilience and leader-
ship can then also emerge27. The anticipatory thought nurtured
within the community through the process recursively reforms a
link between the past and future, as ongoing revisualisation on a
theme26,28. The process both maintains dwelling in a place, with
its social–ecological rhythms, and explores new possibly emergent
opportunities9,28, one of which can be migration7.
The resilience nurtured by tri-SSM is psychological, social, and

ecological. Psychological resilience is maintained by va through
connection provided by stable and harmonious relation-
ships8,19,20. Psychological resilience however also maintains and
enhances va through a horizon of hope or openness to attune to
mauri8,19,20. Both feedforward of participation in wayfinding
through lauga, as well as feedback of inclusive participation
within talanoa, are involved. Moreover, crucial for psychological
resilience and restorative climate justice, is discernment to be
suspicious, to recognise where va is being degraded and to
explore why and what to do about it8,19,20. Challenging whatever
is said and done needs to occur at every step. Only then can
horizons of real hope open. Otherwise, they are indistinguishable
from fantasies.
Social resilience is at the heart of what makes both talanoa and

lauga possible. Social resilience is the emotional intelligence to
listen to others and to express what they can understand. It is to
be open to honouring and respecting where and how others are,
to nurture va in-between them and oneself8,19,20. There is no other
way to nurture va. The process has four stages that forms a
continuous loop29,30. First there is perseverance to maintain
existing relationships. Second there is resistance to proposed
changes, which is where suspicion is necessary within talanoa

when discussing feedback and information, including for example
Intergovernmental Panel on Climate Change (IPCC) scenarios.
Third there is adaptation, which requires coherence between the
narratives created by the community and those of agencies in
collaboration with. At best, this requires narratives to be co-
created. Fourth there is transformation, which occurs when
adaptations successfully address systemic error. This requires
ecological resilience as well as social and psychological resilience.
This is where multiple adaptations are necessary so that co-
evolutionary processes will not select against all possible
opportunities to adapt. Therefore, the resilience loop is continuous
and always creating new adaptations ready for implementation.

Degradation of va through coloniality
The injustices needing to be transformed in PICs are inseparable
from the operation of coloniality imposing capitalist economy and
Modernity9,13,14,31–34. The imposition has involved overt brutality
through military force, but also covert use of what is termed
biopower:35 disempowerment through legally imposed definitions
of supposed normality that marginalise traditional cultural
institutions and practices, and hence sabotage the maintenance
and enhancement of va. When applied to colonisation, commen-
tators on the notion of biopower emphasise that biopower is not
benign, but rather a politics that decides who are to be given well-
being and who are to be given ill-being and death, with the
colonised, and associated enslaved and indentured labourers,
generally deemed to deserve the latter. The term necropolitics has
been used to describe it11–13. Necropolitics at its most insidious is
internalised as a culture, whereupon people self-regulate them-
selves to its agenda via the market processes of the neoliberal
capitalist economy. This self-regulated ill-being is recognised as
the cause of contemporary mental ill-being, social crises, and
premature death36–39. A person is traumatised into choosing
flexibility and compliance to do whatever is expected of them
through blaming themselves when they fail. It is disintegrating the
fabric of PICs’ societies, or in other words, destroying va9.
This centuries-long period of colonial and neo-colonial injustice

within PICs, which continues to deepen today, has occurred over
roughly the same period as the Anthropocene. The term
Anthropocene must however be decolonised because it gives a
false impression that humanity as a whole is the cause of the
pathological process constituting the Anthropocene. Rather, it is a
set of behaviours imposed by a colonising subset of humanity
onto a colonised subset of humanity through necropoli-
tics12,31,40,41. Systems theorists have known this for some time. It
has long been recognised that the loss of learning loops by the
culture of Modernity, has resulted in the loss of reflexivity to
address systemic error, and is the cause of the emerging
ecological crises and climate change42, as well as the cause of
totalitarian socio-political pathologies43.

False universalisms: one-truth ideology
The capitalist economy focuses on addressing parametric error to
increase growth, refusing to question the assumptions of modern
science and institutions associated with capitalist econ-
omy9,11–13,44. The conceptual models structuring capitalist econ-
omy and Modernity are presumed to be universally true13,14. There
is a refusal to engage reflexively to critically explore alternative
possibilities. There is a blindness to the operation of one-truth
ideology9. Indeed, there is a dismissal of critical exploration as
mere utopian fantasy25, ironically masking a rigidly held utopian
presumption of Western superiority44. Nevertheless, creatives
worldwide, including in PICs, are heralding the process, whereby
opening horizons of hope2,45.
Unfortunately, the scenario narratives of the IPCC remain within

the bounds of only addressing parametric error46. Consequently,
IPCC scenario narratives have been described as dystopian, and

SSM3

SSM2

SSM1

Fig. 1 Emergent interactions between three soft systems meth-
odologies (tri-SSM), which form and continually transform civil
society. Tri-SSM refers to emergent complex interactions between
three soft systems methodologies. Soft systems methodology (SSM)
models the emergent processes of adaptation that use symbolic
language. SSM recognises that the creation of rules that structure
social organisation is dependent on the worldviews of those who
create the rules. Therefore, both worldviews and rules make up the
feedforward in anticipatory soft systems, and adaptation of world-
views is related to the adaptation of social structures. SSM1 refers to
emergent informal community development guided by worldviews
based on cultural traditions. SSM2 refers to emergent co-
development and co-adaptation of and by formal institutions, for
example, interactions within and between government ministries,
universities, and United Nations’ agencies. SSM3 refers to emergent
adaptive governance, for example elections within a democratic
government.
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considered counter-productive to attempts to engender motiva-
tion to explore hopeful possibilities of collaborative transforma-
tion for climate injustice47. Similarly, there is a recognised crisis of
trust in the United Nations Framework Convention on Climate
Change (UNFCCC) process that bases its narratives on those
produced by the IPCC48. Even though scenario narratives
produced by the IPCC are a product of remarkable global
collaboration to summarise contemporary published scientific
research in relation to climate change, the IPCC is nonetheless an
intergovernmental panel, and so does not seek to reflect concerns
and views of traditional cultural communities marginalised by
governments, nor participate in reflexive critical discussion of
climate necropolitics. The Modern scientific method, which the
IPCC is premised in, is careful to ensure immediate ethical practice
through ethics committees but nonetheless remains blind to the
long-term ethical and hence justice consequences of its over-
arching orientation44—it is premised in false universalisms. It
epitomises the one-truth ontology that is also behind colonisa-
tion9. In other words, IPCC scenario narratives can be abused to
further disempowerment and injustice, to degrade va and the
mauri of communities, by demanding compliance by supposedly
ignorant communities of traditional cultures to implement climate
science. But IPCC scenario narratives need not be a source of
disempowerment and continuing colonial and neo-colonial
injustice. Rather, they can be developed within a co-narrative-
making process, whereby climate change-affected communities
listen and provide feedback, to critically co-create local hopeful
anticipatory narratives with scholars and policymakers8,19,49.
Hopeful narratives that seek collaborative adaptation to transform
injustices to enhance va are possible but requires the IPPC to first
recognise that the narration process creating its scenarios is
inadequate. It requires the IPCC to recognise that scenarios that
critically address necropolitics in context, are necessary, to address
the systemic error in development models that have caused
anthropogenic climate change.

Migration
Migration is an example of a concept that has been reflexively
considered32,50,51. Human migration has negative connotations
within dominant Western society. For a start, it is something that
animals also do, and even worse, human migration is often seen
as an illegal threat. As a result, it has been argued that migration is
an unhelpful term to define what is legitimate and necessary
mobility of people to fulfil needs for well-being32,51. But a focus on
‘mobility’ presumes that it is mobility that is being constrained by
external forces, whereas it is often immobility that is being sought
and under threat, for example, because of climate change.
Therefore, the term (im)mobility or im/mobility was coined to
recognise that both mobility and immobility are constrained and
under threat, depending on context52–54.
We recognise the value in coining the term (im)mobility but

draw attention to the Samoan term malaga meaning a journey,
which already encapsulates how both mobility and immobility are
valued7. Moreover, malaga serves to focus attention on the
purpose for both mobility and immobility, which is to enhance
va7. Notwithstanding our preference for the term malaga, we also
value however the interwoven implicit and entailed meanings of
how the term migration refers to something humans do alongside
animals, all equally constrained by climate change. We also value
that the term migration has different meanings from different
worldviews. This multivocal polysemy is informative of hidden
assumptions in worldviews, especially how coloniality with false
universalisms seek security through control. But we want to focus
on another point, which is that descriptions of migration, mobility
or immobility are often primarily attempts to understand it to
discover ways to apply leverage over people to manage or govern

them. For us, this leaves out what is most important, which is
human agency, and by doing so only exacerbates injustices.
Our concern is intimated by the focus on the affective

dimensions of (im)mobility14,55,56. But the best foundation for
exploring malaga for climate justice is the heuristic of an im/
mobility cube52. The metaphor of a Rhombic cube is used to
emphasise the multi-dimensional determinants of im/mobility,
and how in different contexts different aspects may be out front
to focus on by communities. It is a very effective metaphor for the
complex and proactive nature of malaga. We suggest using some
version of an im/mobility cube as a catalyst for considering what
potentially needs to be addressed when co-creating narratives by
agencies interacting with communities.
We also volunteer examples of types of recent migration that

help explore malaga as a proactive choice in face of climate
change. First, is an example of culturally facilitated informal
migration, vakavanua, within Fiji. Second, is a comparison of a
proactive and forced migration by two whole islands from PICs
now called Tuvalu and Kiribati, to two neighbouring islands in Fiji.

Culturally facilitated proactive migration—vakavanua
An example of culturally facilitated migration, vakavanua, can be
seen in the iTauke-Fijian or indigenous Fijian village, Kalabu.
Kalabu is in greater Suva. Suva is the capital of Fiji. Kalabu has
~300 inhabitants, and ~2000 informal migrants living adjacent on
village-owned land57. Vakavanua is a cultural imperative (virtue)
requiring that migrants who respectfully seek to live on village
land, and who respect village protocols, are accepted to do so.
Land is made available for them to make houses and grow food,
rent free. In 2014 the migrants included: iTauke-Fijians from
around the country seeking work opportunities; Indo-Fijian
descendants of indentured labourers, who had lost land leases,
and Solomon Island descendants of indentured labourers57.
iTauke-Fijian migrants included those who migrated for environ-
mental (climate change) reasons from the low-lying Lau group of
islands in Fiji.
Being in the greater Suva area, Kalabu is a very convenient for

paid employment, schooling, and medical care, as well as allowing
greater freedom, access to land to grow food, and community ties
through being close to Kalabu. Vakavanua successfully maintains
embededdness of migrants in their natural environment, society
and cultural traditions, enabling them to maintain their agency to
be self-determinant about their future.
Vakavanua is clearly a virtue that assists postcolonial justice and

climate justice. Sadly, however, it has also been frowned upon by
formal authorities (e.g., the iTauke Land Trust Board), because it
limits the rent-gaining opportunities that supposedly helps
economic growth in Fiji. This serves to highlight the injustices
that use of vakavanua for restorative justice can help address. It
can transform colonial and neo-colonial injustice by enabling
escape from a poverty trap created by the neoliberal market
economy, which expects people to seek the goal of formal land
tenure while simultaneously making it very difficult to achieve. For
those who are landless due to being descendants of indentured
labourers caught in a poverty trap, it gives hope to be able to work
to overcome the injustice meted out to them. Vakavanua also
achieves initial steps of restorative climate justice by enabling safe
transitions for iTauke-Fijians from ancestral homes that are
becoming unviable due to climate change.

Comparison of proactive and forced migration
In the 1940s, two independent migrations of complete island
populations from two islands in the then Gilbert and Ellice islands
(now Kiribati and Tuvalu, respectively) occurred. They migrated to
neighbouring islands in Fiji. Beyond this, the similarities stop. One
was forced by colonial authorities, and the other was a proactive
decision by a community.
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The forced migration was from Banaba Island in present-day
Kiribati, with relocation to the then uninhabited island, Rabi, in Fiji.
The forced migration was an overt colonial injustice. Banaba was
mined for phosphate by the British colonial government for nearly
90 years. Halfway through the process a decision was made to
remove the Indigenous community on the island. World War II was
used as a pretext to first relocate the whole community to the
main island of what is now Kiribati, Tarawa. They were never
returned home, and instead tricked into being relocated to Rabi.
Even after a court case, where some redress was gained by the
community, grievance continues to today, manifesting inter-
generational trauma in failure to identify with belonging in Fiji58.
An interesting twist is that a group of Rabi immigrants have now
proactively chosen to migrate to take up vakavanua hospitality to
explore opportunities in Suva, in an attempt to escape the
injustice meted out to them57.
The proactive migration was in 1947 from Vaitipu island in what

is now Tuvalu, to Koia Island, neighbouring Rabi Island in Fiji. In
complete contrast to Rabi, the population of Koia does not feel
grievance and has generally successfully integrated into the wider

Fiji community, identifying far more as Fijian, whilst maintaining
their Tuvaluan cultural traditions.
There was overt colonial injustice carried out against the

inhabitants of Banaba. This has still not been honestly narrated to
the stage that the descendants are able to fully gain the resilience
to adapt to their new home in Rabi. Agencies need to listen to the
Rabi community to co-create coherent narratives that fully
acknowledge the injustices. The narratives will then need to
continue to be told. It will never be a matter of moving on. Rather,
it will always be a matter of retelling the story, adding step-by-step
how the injustice has become slowly transformed by exploring
new opportunities.
Koia residents, by contrast, have not only maintained resilience

and well-being but have enhanced it. There are also supportive
narratives from Fiji authorities that have empowered the new Koia
community to create hopeful narratives to adapt to opportunities
that Fiji provides. There was no baggage to address first before
establishing trust and collaboration. The narratives being retold by
the Koia community celebrate the adaptation and continuing
transformation of their community, adaptation, opportunities
discovered, and achievements.

CONCEPTUAL MODELS
Traditional cultural knowledge systems in PICs are embedded in
material and noetic realms that engage with the divine19.
Traditional knowledge is a multi-dimensional personal experience,
where ethics is experienced as choosing a horizon for the
visualisation of hopeful possibilities that nurture the development
of well-being8. Moreover, because it is a personal experience,
ethics is experienced as manifesting virtues, each of which
nurtures different aspects of well-being. The virtue of justice is
to engage in restorative justice by enabling others to develop
well-being.
The experience of the virtue of justice involves persisting in

continuing to be open to explore possibilities for adaptation to
develop well-being, and to resist denial of knowledge that enters
onto a path of un-caring maladaptation8,19,49,57. The choice to
develop the virtue of justice is experienced as a motivation in the
heart, where the heart-of-the-heart lifts upwards to choose to
open the mind-in-the-heart to a horizon of hope to explore
possible adaptations that develop well-being. The divine is
experienced as a horizon of hope, with personal and community
development of well-being experienced as divine characteristics.

Mauri
Figure 2 is a conceptual model synthesising several cultural
traditions present within PICs. It models the experience of the
heart making the primordial choice between adaptation and
maladaptation. Symbolising the experience of the horizon of hope
is the Aotearoa-New Zealand Maori term, mauri. Mauri has
multivocal polysemy. Mauri means at least three distinct things,
but far from being ambiguous, the multivocal polysemy points to
a level of meaning higher than conceptual knowledge, to
poetically implicate personal use of culture in connection with
all life8,19,59.
Mauri simultaneously means: (i) the life force of all; (ii) a

talismanic cultural object that guides revelation of the life force of
all, and (iii) the heart-of-hearts (mauli in Samaon) of a person6,8,19.
The mauli is where the divine is engaged with to become truly
natural and hence fully human, and which experiences the mauri
as life force of all, and creates mauri as talismanic art objects, for
example, the art of the Climate Warriors2.
Mauri is manifest when a hopeful heart expresses innovative

creativity, inspired by a relationship with others, bringing a sense
of belonging in a place8,19. But it is a recursive choice of
anticipation having to be repeatedly made, and which starts out
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Fig. 2 Personal decision-making for justice. Personal decisions
involve an intrinsic primal decision between adaptation that results
in the enhancement of well-being, and maladaptation that results in
the loss of well-being and increase in ill-being. To experience the
need for primal personal decisions is to experience anxiety and the
need to adapt. To deny anxiety leads to an implicit choice for
maladaptation. However, whatever primal decision is made, mauri or
the divine life force, works to enhance well-being. If the choice is
made to face anxiety there is direct enhancement of well-being. If
the choice is to deny anxiety, there is an ironical correction through
emergent negative feedback within the anticipatory systems of life
to increase anxiety. To deny anxiety means to deny aspects of
knowledge about reality, for example climate change and coloni-
ality. This degrades and ultimately collapses va or supportive
personal relationships. The degradations are manifest as injustice
through imposed false universals demanding conformity, which
marginalises, excludes, and engages in necropolitics to decide who
supposedly deserves well-being and who deserves ill-being and
death. If instead there is the choice made to face anxiety and to
work with knowledge, va is enhanced and is manifest as justice to
inclusively support increase in well-being, including a sense of
belonging at home for all. It also brings resilience, through the
proactive expression of lauga or wayfinding and facilitation of
talanoa or inclusive conversations to respond to all feedback that
the mauri has brought.
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first as a choice to face anxiety, to choose to persist in responding
to tacit knowledge of embedded experience in the social and
natural world of injustices, and then to resist influences
attempting to gloss over, ignore, and to deny them. Persistence
and resistance inspire faith to creatively and critically research to
explore possible adaptations to develop well-being. The choice to
adapt and to continue to develop well-being manifests leadership,
restorative justice, and resilience. It is a choice that trusts in the
intrinsic nurturing power of grounded embeddedness in the
natural world and cultural traditions; the trust that constitutes the
PICs lifeworld of relationships9.
Alternatively, there is a choice to deny knowledge, for example,

of climate change and the necropolitics of (neo)colonial injustice.
It is simultaneously a denial of anxiety and of freedom, and
therefore a type of trauma. It is what Modern development
demands of people; to compulsively focus on achievement and
productivity for economic growth9. Even though such maladap-
tive choices are initially likely to be an impulsive choice out of
ignorance, they can become a compulsive habit once mindful
exploring of possible hopeful opportunities is wilfully closed off.
Therefore, a necessary facet of restorative justice is to continually
provide a constructive influence by developing and communicat-
ing narratives that mercifully enable everyone to be able to start
again to make new hopeful choices to mindfully participate in
narrative-making. The traditional cultures of the PICs nurture this
mindfulness to feel the anxiety that enables the freedom to
creatively adapt, attuned to the inspiring hopeful experience of
mauri divinely weaving together a complex co-evolving richly
textured mat of coherent narratives to enhance balanced and
harmonious va.

Va
Within the cultural traditions of PICs, the noetic realm refers to a
fifth dimension in va, or space8. Complementing mindful creativity
of persons, the noetic is also experienced as spiritual beings that
influence biological reality as well as human communities,
recognised in Western cultural traditions by the term zeitgeist
(spirit-of-the-age). Some spiritual beings establish and maintain a
zeitgeist for justice and are attuned to spirits that enable general
well-being of biological life. Others manipulate to seek injustice to
cause ill-being within necropolitics. A primordial bifurcation is
therefore experienced in the fifth dimension of va, with people
having to continually choose to either be influenced by unjust
zeitgeists that entice entry onto a pathway of maladaptation, or to
choose to be influenced by just zeitgeists aligned with a pathway
of virtue and adaptation, seeking opportunities for enhancing
well-being for all life. It can be considered an intrinsic bifurcation
within SES into sustainability and unsustainability, as two distinct
SES attractors60.
Whereas the fifth dimension of va has an intrinsic bifurcation

into two SES attractors for anticipatory feedforward, there is a
higher sixth dimension of va that has a singular divine attractor
inviting personal co-creativity. The singular divine attractor of the
sixth dimension of va personally invites and nurtures exploration
of the open-ended eternal infinite horizon of hope. This
experience of the sixth dimension of va is opened when the
mind-in-the-heart chooses virtue within the fifth dimension of va;
chooses to enter the SES attractor of adaptation, well-being, and
sustainability. All persons have the sixth dimension of va in their
common human nature, in their mauli or heart-of-hearts. This sixth
dimension of va is experienced through inspiration within
narrative-making, in solidarity within civil society, and in the
depth of the lifeworld of relationship9.
Unlike the fifth dimension of va, which provides a continual

recursive primordial choice, the sixth dimension of va has divine
agency to engage with, which is mauri. Mauri manifests natural
potential for well-being, and ironically uses injustice wrought by

the SES attractor of maladaptation to provide negative feedback,
for example, through climate change. Once the sixth dimension of
va, mauri, becomes known, it becomes clear that the pathway of
maladaptation, ill-being and unsustainability is a limited dead-end
horizon. It also becomes known that it is always possible to
become liberated from it through the empowerment of resilience:
to persist in choosing the pathway of adaptation, well-being, and
sustainability; to resist choices toward maladaptation, ill-being,
and unsustainability; and to recover agency to be able to adapt to
collaboratively transform to some extent, for some scales of an
SES, the zeitgeist. The possibilities contained in the regenerative
kernel of tri-SSM can extend all the way to South Pacific regional
diplomacy, and to global COPs2,3,25. This is the essence of
restorative climate justice.

Coherent narrative-making
The colonial, postcolonial and neo-colonial context of PICs means
that overarching narratives that engage with Western paradigms
as well as cultural traditions are necessary. Hybrid narratives can
assist in the co-creation of coherent narratives between commu-
nities and agencies29,49. However, hybrid does not mean ‘in-
between’ models that result in assimilation by whatever one
becomes dominant61. Hybrid adaptive vibrancy can be described
as inness61. All authentic traditions or paradigms have the full
dimensionality of va, and so have true universal depth of inness,
allowing co-creativity of mutual adaptation and transformative co-
evolution by all traditions in dialogue. This contrasts with
necropolitical one-truth ideology using false universalisms to
coerce a limited horizon without openness to the sixth dimension
of va: the in-between space established is limited to framing
everything in terms of the four time-space dimensions of
resources, including human resources, to gain leverage over them
within a necropolitics of exclusion.
Figure 3 is an example of a hybrid conceptual model seeking to

help ensure science is narrated as a means of justice, to avoid the
injustice of necropolitics. Nested in the conceptual model is the
mauri as the centre of human being, where personal learning
occurs, but the mauri as life force is highlighted as well, as three
evolutionary enfoldings that express the divine agency of the
mauri59.
The primary enfolding of material nature is what co-

evolutionary biology narrates, but the concept of primary
enfolding differs from the implicit narrative of materialistic
Western science becase there is also a primary enfolding of
noetic nature forming the spiritual realm, as experienced and
narrated by traditional cultures. The two primary enfoldings are
experienced as material and spiritual embeddedness, respectively,
and both are known through the intuition of tacit knowledge,
which can be creatively expressed to provide inspiration for both
feedforward and feedback in the narrative-making process.
SES are the content of the secondary enfolding. They emerged

when human nature emerged, constituting the synthesis of
material and noetic nature, with the capability to construct
symbolic feedforward and to symbolise feedback. The secondary
enfolding refers to the agency of the mauri in the sixth dimension
enabling the four dimensions of material reality to become
represented symbolically in the fifth dimension. Simultaneously,
the tertiary enfolding of the divine ‘into’ each human person
emerges as the capability to recognise feedback from the mauri in
the horizon of hope of the sixth dimension. The tertiary enfolding
enables the human mind to establish personal relationships with
other people, and hence for va to fully emerge. The significance of
the hybrid model is that it clarifies how full co-evolutionary
emergence of the enfoldings occurs in the development of
virtues, including justice.
The model implies that anthropogenic climate change is a

secondary effect and source of ironical negative feedback from
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the mauri about several primary effects, namely ecological, social,
and personal pathologies wrought by climate necropolitics.
Moreover, the model also implies that the pathologies arose
due to enculturation of disembeddedness, through denial of
negative feedback or talanoa, and denial of the need for inspired
feedforward or lauga. The model implies that Modern develop-
ment, along with western colonisation and current neoliberal
capitalist neo-colonisation, have been a profane regression,
impossible to maintain in the long-term, and currently in the
process of being selected against by co-evolution. The model
implies that co-evolution will select for the survival, thriving, and
growth in solidarity of vibrant adaptive cultural traditions co-
creating themselves and co-evolving with all others the world
over – coloniality coerced assimilation due to one-truth ideology
are dead-end maladaptations.

DISCUSSION AND CONCLUSIONS
All the dimensions of va can potentially be brought to play in
narrative-making. Participation in them all brings psychological
resilience8,19,20. If co-creation of coherent narratives with others
operating at different levels of SES leads to successful adaptation,
there is also social resilience8,19,20. But for restorative justice that
transforms unjust SES, ecological resilience is also necessary,
through recognition of complex messiness, by ensuring a rich
enough diversity of narratives, of truths8,19,20. The fulfilment of
resilience, enabling well-being to fully develop, is only found in
humble messiness recognising the dirtiness of necropolitics62. It
requires ongoing suspicion to always challenge, to avoid being
tricked.
Critical sociology explores the messiness and dirtiness in terms

of an overdetermination of external and internal aspects,
humbling any expectation that any single truth can be found to
control or manage climate justice63. Hope is an internal
requirement that guides the development of other internal
requirements, namely visualising and narrating real possibilities
to enhance well-being, but external conditions must align with

narratives for real possibilities to unfold. This is the real world of
dirty necropolitics. But emerging out of that challenge and testing,
trust can be established, to potentially enable climate change
scenario narratives to serve as viable narratives for use within the
UNFCCC process. Such scenario narratives can also have an
integrative role necessary in the development of well-being, by
exploring diverse weaving together of potential synergies to fulfil
the complex sets of needs necessary for well-being. In face of
complex situations, necessarily simplified by narration, a sufficient
range of narrative options is required for successful adaptation,
even when there is effective collaboration20. This is how to avoid
being tricked by impositions of the one-truth ideology and false
universalisms of necropolitics.
We argue that tri-SSM can ensure that diverse internal aspects

of ecological resilience are established through SSM1, where
psychological, social, and ecological resilience are maintained. But
we recognise that it cannot cause the aligning of external factors
for transformative restorative justice. Tri-SSM can nevertheless
guide how it is possible to always prepare to be able to take up
opportunities as external conditions unfold, by exploring possible
scenarios of transformation of SES that could possibly emerge
through SSM2 and SSM3 sometime in the future63. Likewise, the
opposite can occur and must be prepared for: external conditions
may close off opportunities for restorative justice. So, what must
be maintained is the core, which is SSM1, to maintain hope in a
spirit of preparation and anticipation, with a requisite diversity of
narratives to extend the regenerative kernel of tri-SSM as far as is
possible at any time. This is the way to maximise restorative justice
in any situation, in this dirty world of society and politics, of
resistance and challenge. It is how hope and meaningful activity
are always possible no matter how dirty the situation.
Restorative justice is centred in SSM1, in community life. It begins

to gain traction in the messy dirty real world if it extends to include
SSM2, by engaging with institutions, and finds its wings if extended
to include SSM3 through politicisation and mobilisation, to become
paradoxically, fully grounded. What is essential is to preserve SSM1,
because if it is lost, all else becomes counter-productive. SSM1 is
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the core. This is implicitly recognised by PICs, as most institutions
and governance processes have prayers when starting meetings,
and commonly also use other cultural traditions8,57.
An important lesson that agencies interacting with communities

must however learn is that resistance from communities, which will
be increasingly encountered as restorative justice develops, is
intrinsically good and necessary. It must not be misinterpreted.
Even when it is discovered after a challenging interaction, that
there never was a disagreement, the interaction is better for
resistance and challenge. For example, in Kiribati visitors are met
with in mwaneaba or village meeting houses, where questions are
asked of visitors. Officials of any kind can be asked questions and
required to dialogue. Officials cannot use their rank to avoid them.
It enables authentic processes of engagement8,19. Similarly in
Aotearoa-New Zealand, in a traditional Maori cultural context, there
is always a wero or challenge prior to any discussion with a visitor.
In addition, agencies must learn to recognise that whenever

solidarity emerges in the narratives of persons, communities, and
nations, it is an expression of va and cannot be manipulated or
coerced through any ‘leverage’. The solidarity is due to shared
openness and co-creation with the mauri in the sixth dimension of
va. It is impossible to attempt to change it, because it has no form
to control, but rather has the potential for unlimited adaptation
and continual transformation. Rather, what must be recognised is
the need for humility to attune to the same hopeful horizon of the
sixth dimension of va inspiring solidarity, to choose to co-create to
become part of it, embedded with all others and all, in inness.
There are three stages to be recognised in every anticipatory

turn within tri-SSM. The first stage is the need to establish and
maintain trust, which requires respect and consistency to become
attuned with the narratives that maintain the foundation of the
cultural tradition of the community. The second stage is the need
to ensure that the narratives that the agency creates and uses with
the community are coherent with those that the community itself
narrates. Otherwise, successful adaptation will not occur. It
appears from published research that this is unfortunately not
yet happening with formally facilitated relocation within PICs for
communities facing climate change64–67. The third stage is to
engage in anticipatory practice for restorative justice to practically
transform SES through politicisation and mobilisation, to get dirty
on the ground with the community, doing whatever needs to be
done, so whatever is possible is given the best chance to emerge.
The process is however ongoing, even when done properly. It is
not ever going to be a matter of moving on. Trust must be
reestablished at every step through challenge, talanoa or inclusive
discussion of feedback, and lauga or wayfinding through creative
feedforward. The process is a continuous one of liuliu or
deconstruction, liliu or reconstruction, and toe liuliu or return,
prior to further liuliu or deconstruction and so on2,9.
Looking to the future, narratives will need to be continually

retold to remember the necropolitics of colonisation and neo-
colonisation. This will be the case even when restoration of
cultural traditions, communities and ecosystems has occurred.
Human life is embedded historically in SES and so these narratives
must be forever told. The generative kernel for agency, resilience,
and well-being, for restorative justice, is hidden in them. But when
it comes to climate justice, the situation is even more fraught.
When the necropolitical causes of climate change have ceased,
when colonial and neo-colonial injustices have been overcome
and restorative justice fulfilled where possible, climate change will
nevertheless inextricably continue for centuries if not millennia
longer, as a constant reminder of past tragedy, and how the
associated injustices were overcome by creative resistance.
Climate injustice will remain a thorn in the side of all humanity
for millennia but must become seen as meaningful. If we are ever
exposed to it again, we will then know what to do to close it down
as soon as possible. We need to become firmly committed to
being in the va of SES, as mauri.

In the meantime, there is an urgent need for a lot of creative
resistance to turn the unfolding tragedy around as soon as
possible. It has started, but only just begun. In our paper we
focused on one aspect of resistance, namely the challenge of
migration policies that interfere with malaga to maintain and
enhance va. Research literature is only just beginning to grasp that
(im)mobility or malaga is a necessary proactive adaptive capacity
that needs to be enabled and facilitated in face of climate change.
We see hope in the use of an im/mobility cube that allows
communities to foreground what is important for them. We also
see hope in the use of the conceptual models outlined in Figs. 2
and 3 to provide background to help agencies co-create policies
and plans with communities in light of information provided by
the IPCC. We know that the cultural traditions of PICs enable
resilience to be enhanced through the process; for transformation
to emerge to enhance well-being for restorative justice. Dystopian
disempowerment that deepens injustice can be avoided.
Fortunately for PICs, there are also already exemplars available

to guide steps toward restorative justice in face of climate
necropolitics. A clear example is the virtue of vakavanua, to enable
people to avoid and escape poverty traps, and to transition
toward new economic horizons and opportunities. Vakavanua can
help transform the injustices of colonial-styled institutions and
neo-colonial and neoliberal market economies. Governments
should consider how they can seek to formally support the
process to increase the proactive adaptation, resilience, and well-
being of all peoples in the PICs. Another clear example is the
proactive migration of Vaitipu island to Koia island. Narratives
around these exemplars need to be heralded, as a basis for co-
creating narratives with IPCC scenarios, to explore opportunities
for other villages and islands. These are examples of how
restorative justice to overcome climate necropolitics is possible,
already underway, but in need of support. We offer tri-SSM as a
tool to assist in empowering the process.

Reporting summary
Further information on research design is available in the Nature
Research Reporting Summary linked to this article.

DATA AVAILABILITY
All data used in the case examples mentioned in the paper are available in previous
publications of ours, and available through the references. The tacit knowledge of
cultural traditions expressed by the authors is, however, not directly available to readers,
as it comes only from lived experience within communities, though we consider that it
is universally available to anyone who sincerely participates in cultural traditions.
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