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This paper explores space for Maori in western traditional tertiary educational institutions.  In the context of a colonial history of education, Maori have been multiply marginalised and tertiary education has been a site of struggle for Maori in terms of participation as a people and as a knowledge base.  In recent years, Maori have developed new initiatives for Maori in western tertiary education institutions and this development has been described as ‘creating space for Maori’.  This paper explores notions of space from the perspective of western material theories of space and western discourse of metaphorical space and it explores notions of space from Maori perspectives.  Kaupapa Maori theory is considered as a theoretical space in education for Maori and as a model of practice. Waipapa marae at Auckland University is used as a case study. It is argued that space for Maori is necessary for Maori cultural frameworks to be affirmed within western traditional institutions.

Space for Maori in Tertiary Institutions 

This paper is about space for Maori in western style tertiary educational institutions. I look at one site within Auckland University as a case study and that is Waipapa marae. 

There is much debate and discussion which bounces back and forth, mainly, between Europe and America about what space in the social sciences is.  These discussions follow two main tracks: what is categorised mainly as material space which includes geographical models related to urbanised capitalist dominated environments; and what is categorised as mainly metaphorical space which includes theories of power relations and many of the ‘isms that acadaemia holds close to its heart such as feminism, postmodernism and so on.

Material Space

The conception of space which has been linked with the onset of capitalism is space as empty, empirical, infinite and homogeneous. The origins of this notion are philosophical and scientific and are connected to the work of Newton, Descartes and Kant. Capitalism used this notion of space to its advantage.  Private property, individual rights and colonisation were manifestations of capitalistic logic. They are part of the general ethos of accumulation. Powerful western European countries such as Spain and England had explorers navigating the globe and searching for stockpiles of natural resources notably gold to begin with but later there was a rush for land and for labour.

Katz and Smith have described this period as the space of  “capitalist patriarchy and racist imperialism”
.  It has been in relatively recent times that the dominant history of this period has been analysed as racist and patriarchal.   Explorers like Columbus, Tasman and Cook were and still are in many instances, considered to have ‘discovered new worlds’.  From the point of view of indigenous people and others such an understanding was and is ridiculous and clearly racist.

It suited the capitalist endeavour to see the ‘new worlds’ as empty of people and thus politically neutral.  The concept of terra nullius meaning empty or uninhabited land, for example, was applied to Australia and the South Island of New Zealand because Britain wanted to colonise quickly without a costly fight and because they either believed that the indigenous people were not civilised enough to own land or they believed there were not enough inhabitants to worry about.  The British wanted to plunder the land for its natural resources and declaring themselves as owners meant that they could this.  So the conception of space that the colonisers brought with them and applied to Aotearoa was capitalistic because they wanted to commodify the land, commodify the resources and set up a capitalist economy.  It was patriarchal because the colonisers came from patriarchal societies and instituted a dominant patriarchal system. It was racist because they believed that indigenous people were uncivilised and owning land was wasted on them if they believed indigenous people lived there at all.  It was imperialistic because the colonisers came to dominate and stay.  This legacy continues.

Metaphorical Space

Metaphorical space or spatial metaphors have been increasingly used in academic discourse. Some writers
 consider spatiality as an integral part of some discourses; an emerging radical cultural politics being one of these. In this discourse, spatial metaphors such as the terms ‘margin’ and ‘centre’ describe power relations between dominant and subordinate groups. Radical cultural politics can offer a spatial analysis that can be applied to the position of Maori in Aotearoa and to the topic of space for Maori in traditional western tertiary institutions.

According to Soja and Hooper
, modernist binary interpretations of difference such as coloniser/colonised are oppositional and exclusive.  They see that modernist binaries have been beneficial for oppressed groups but they have also been divisive, for example privileging black politics over feminist politics and vice versa.  Modernist politics has also maintained the centre/ margin binary which situates the hegemon and subaltern respectively and which can seem to legitimate a move from the margin to the centre by the subaltern as overcoming the oppression of the hegemon.

A radical cultural politics such as is found in recent feminist, and anti-colonialist writing, including for example the work of bell hooks (1990), has sought to ‘disorder’ the binaries of difference in order to allow for multiple subjectivities.  It has also sought to empower the margin to resist the co-optation that moving from the margin to the centre seems to involve. Soja and Hooper note that radical counter-hegemony chooses to inhabit the margin as an act of resistance.  The margin is then seen not in relation to the hegemonic centre; it is de-centred but is also seen simultaneously as a centre in itself.  This form of oppositional resistance re-centres identity and in so doing allows so called ‘oppressed’ groups subjectivity rather than making these groups the object of oppression.  Soja and Hooper express this subjectivity as

…a cognitive re-mapping of our many real and imagined worlds…from ‘the little tactics of the habitat’ to the ‘great strategies’ of global geopolitics.

In other words, the subjectivity of those who are centred at the margin involves a different world-view from the dominant perspective.  Hooks’ articulates this subjectivity and alternative world-view as follows,

It was this marginality that I was naming as a central location for the production of a counter-hegemonic discourse that is not just found in words but in habits of being and the way one lives.

Radical counter-hegemony or radical cultural politics allows for multiple subjectivity for example, a colonised, black, homosexual, male.  Multiple subjectivities in turn can encourage the formation of communities of resistance which are inclusive of those who choose the margin rather than exclusive and competitive as in the modernist binaries.  This defines the explicit spatialism that Soja and Hooper see in radical counter-hegemony or radical cultural politics: it is inclusive; it contains multiple subjectivity; and by combining subjectivity, it builds communities of resistance.

Stuart Hall is another writer who recognises radical counter hegemony among oppressed groups. In his words,

…the most profound cultural revolution has come about as a consequence of the margins coming into representation - in art, in painting,  in film,  in music,  in literature,  in the modern arts everywhere,  in politics and in social life generally.  Our lives have been transformed by the struggle of the margins to come into representation.  Not just to be placed by the regime of some other, or imperialising eye but to reclaim some form of representation for themselves.

Paradoxically in our world, marginality has become a powerful space.  It is a space of weak power but it is a space of power nonetheless…. the discourses of power in our society,  the discourses of the dominant regimes,  have been certainly threatened by the de-centred cultural empowerment of the marginal and the local.  

Material and Metaphorical Space and Maori

Maori as a colonised people have been oppressed in many ways.  The oppression that was caused by the policy of assimilation has been documented and it could be argued that this policy still exists today in subtle and unsubtle forms and certainly in the hearts and minds of many New Zealanders.  In terms of the spatial metaphors of radical cultural politics, colonisation and assimilation have placed Maori firmly in the margin, in our own land.  Maori culture, for example, our language and cultural practices, has been and still is marginalised.  At the centre is the dominant culture of Pakeha New Zealand.  

However, the concept of rangatiratanga can be seen as Maori choosing to inhabit the margin or Maori de-centring the centre.  Rangatiratanga embodies self-determination for Maori, or taking or having sovereignty over ourselves to live in ways that we see as Maori ways of being.  Rangatiratanga claims subjectivity for Maori rather than Maori being the objects of the processes of colonisation.  In this context, there have been initiatives that have sprung from a foundation of rangatiratanga.  Over the last ten to fifteen years especially, there have been a wide range of initiatives in the areas of social services.  Education has been one of the first areas where rangatiratanga was a foundation for initiatives to be taken.  These initiatives, for example, Kohanga Reo, Kura Kaupapa Maori and Whare Wananga, can be seen as the marginality that bell hooks calls a central location for counter-hegemonic habits of being and way of life or as Stuart Hall sees as the margin coming into representation.  These initiatives can also be seen to cause the cognitive re-mapping that Soja and Hooper spoke of whereby a person’s subjectivity contains an alternative world-view from the dominant world-view.

Space and a Maori Worldview

Space for Maori can take many forms.  In this section I have categorised spaces for Maori under the headings of cultural historical space, contemporary forms of space, space in tertiary educational institutions for Maori and Kaupapa Maori theory as theoretical space.

Firstly, I would like to acknowledge that the term ‘Maori’ has been problematic for Maori.  In the words of John Rangihau,

I can’t go round saying because I’m a Maori that Maoritanga means this and all Maoris have to follow me.  That’s a lot of hooey.  I have a faint suspicion that Maori is a term coined by the Pakeha to bring tribes together.  Because if you can not divide and rule,  then for tribal people all you can do is unite and rule.  Because then they lose everything by losing their own tribal histories and traditions that give them identity.

So in what I say following, I would like to acknowledge that I am not speaking for all Maori and that we as Maori have many ways of defining our identity as Maori and have been defined by others in many ways but often we share a lot of values and beliefs and understandings about who we are as Maori.

Cultural Historical Space

My label ‘cultural historical space’ seeks to connect with concepts which are derived from iwi knowledges which have evolved over time. The label ‘cultural historical’ is an attempt to avoid using the terms ‘tradition’ and ‘traditional’ because these terms often carry an assumption of stasis.  In relation to Maori, this assumption leads to the notion that traditional Maori cultural ways existed only in a time prior to contact with Europeans.  The logic of this assumption further implies that Maori traditions from the point of contact have been influenced and eroded by western culture to the extent where nothing traditionally Maori can exist any longer.  In contrast, a cultural historical label can assume culture has a dynamic nature; dynamic in that people can maintain and apply cultural ways and understandings to changing conditions over time such as the conditions caused by colonisation.  It assumes therefore that Maori cultural understandings prior to contact with Europeans have been transmitted through the generations of Maori in spite of the forces of colonisation.

There is a myriad of ways in which space for Maori maybe constructed in a cultural historical sense.  Some obvious ways are through the existence of marae, urupa, fishing grounds and so on.  These are physical aspects of space in a Maori world, however, their significance is not only physical and the phenomenon of whakapapa is largely responsible for this.  Whakapapa links Maori as descendants of Papatuanuku and Ranginui and records an intimate link for Maori with the earth and the physical world.  We can be linked through whakapapa in the varying relationships of whanau, hapu, and iwi, to the landscape of tribal areas specifically to mountains, rivers, lakes and sea. The stories of ancestors and places they are associated with are recalled in thought, at hui and in conversation.  In the present, the relation of belonging in terms of whanau, hapu, and iwi connects individuals with those who also belong to those same lines of whakapapa. We can find many living descendants with whom we share space. Mereana Taki describes whakapapa as 

… a body of knowledge (which) also articulates a politics of identity within the iwi world, as it marks out iwi and hapu territories and contestation, political conflicts and alliances or basic knowledge of kin based relationships of power.

Pat Hohepa provides examples of the space for Mäori in the following quote.  He notes how whakapapa affects how he views landscape. 

Our whole view of space is nurtured and coloured by the way we are brought up to view that space.  In your own communities, the spaces differ, you know where your tapu areas are, where your marae is, your burial places, the areas where you traditionally launched your canoes, the areas where the afterbirth is buried or put into trees.  If I drive anywhere around the country, my feelings about an area depend on what has happened in that area….  When I go to Rotorua, my feelings for Hongi’s Track are guided because I’m Ngapuhi.  Whenever I go there I have to stop and put green leaves by the tree at Hinehopu.  I think of the damage that Hongi has done. Everytime I see Putauaki, Mt Edgecumbe, to me its not a mountain covered in a pine that is being fought over.  This side of the mountain belongs to Pu and the other parts of the mountains are shared with Tuwharetoa and Te Arawa.  There are areas where there have been battles and I can recognise pa sites.  All that is important to me rather than ‘that is a neat little farm’ or ‘the hedge needs cutting’.
 

The aspects of cultural historical space including the physical world, history and whakapapa which have been outlined, give an indication of how Maori have constructed and still do construct space.  Space is inseparable from the social world of Maori or basically, space is inseparable from a cultural historical Maori world-view.  This world-view constructs space with a certain order and within that order there are rules and values.  

Contemporary Forms of Space and a Maori Worldview

Contemporary understandings of space for Maori are as varied and various as the people we are.  Some understandings may be informed by cultural historical concepts and others may be grounded in the material world of late capitalism.  Between these two world-views are a vast range of combinations of these ideas. Some people’s understandings may be relatively fixed and others continually evolving.  For some Maori, there may be a conflict or an uneasy relationship between what is understood as the western world and the presence of what seems a distinctly Maori world.  Others may negotiate the two world-views with relatively little personal conflict and may in fact conceive that they live within one world-view.  Some may find that pursuing further understanding of this relationship is an emancipatory process that reveals and disintegrates limits we place on ourselves or that others place on us. 

The capitalist world has been responsible for colonisation and the subsequent near destruction of Maori people and culture.  Capitalism and colonisation is responsible for viewing land in Aotearoa as a commodity and it is responsible for the division,  selling and seizure of Maori lands.  It is also responsible for breaking communal possession of land.  The dispossession and alienation of Maori people from land,  along with education policies and religion, has contributed to the majority of Maori becoming working class citizens in the capitalist machine.

So we can say that capitalism has played a large role in the lives of Maori in Aotearoa.  For some, this role is pervasive in how space for Maori is viewed.  In the following quote from the 1970’s Manuhuia Bennett sees capitalistic dominance as replacing Maori cultural historical space or ‘neutralising’ it.

…the life of the modern Maori is now worked out in his (sic) bedroom,  in his kitchen,  at the hotel bar,  in and around the motorcar,  and in the streets where his children play.  The marae is rapidly becoming symbolic of another time and place.  More and more it is becoming a neutral thing for the modern Maori.  But the man’s home,  the man’s car,  the man’s TV set,  the man’s small family - these are far from neutral.  Therefore,  one of the duties that lie before planners is to recognise that the modern Maori will find his objectives and understanding of his purpose in these non-neutral things.  They will often be more real than what takes place on the marae or on his tribal land.

Bennett, at this time, relegated Maori to the ‘un-modern’ and by his comment of ‘another time and place’, he even relegated things Maori to being alien or foreign.  The year this comment was printed, 1979, was prior to the advent of many initiatives for Maori such as Kohanga Reo and the widespread resurgence of commitment to te reo and tikanga Maori that that inspired.  It was also prior to the Waitangi Tribunal and the government addressing long held Maori grievances.  Needless to say, it was also prior to sexist language being seriously considered inappropriate in published text.  However, though the words are dated and Aotearoa has changed markedly for Maori in the twenty years since this piece was written, the commentary is valid as a view of Maori within a capitalist context.  The car, the street and the home are hugely important in the lives of most Maori as are our workplaces if we are in paid employment.  Probably for a large majority of us considering that most Maori live in urban centres, the material spaces of the capitalist world would be seen to dominate our lives rather than any Maori cultural historical material spaces, if we were to measure the physical use of these spaces in some positivistic way.  

However, consideration of capitalist material space is only one aspect of contemporary understandings of space for Maori.  As noted, some understandings are informed by cultural historical concepts. Pat Hohepa’s quote in the previous section is an example of how Maori in contemporary society can be raised from childhood to view the physical world from a distinctly Maori world-view.  Within this world-view, sites such as marae or old battlegrounds are not neutral or ‘becoming neutral’, instead they are representative of a dynamic political and social life.  The cultural historical Maori world view is being further kept alive in formalised schooling structures such as Kohanga Reo, Kura Kaupapa Maori, Kura Tuarua and Whare Wananga where such topics as te reo Maori, waiata, cosmology, whakapapa, history and whaikorero are studied.

So, contemporary Maori understandings of space can range between those that are informed by the capitalist colonised world and those that are informed by a Maori cultural historical perspective.  There may also be other influences that factor on this continuum such as religious beliefs or cultures other than secular western culture and historical Maori culture.  However, such influences are not being considered in this discussion.

Space in Tertiary Educational Institutions for Maori

Many initiatives in education undertaken by Maori practitioners, from the flax roots to the ivory towers, over the last ten to fifteen years have been philosophically driven by the concept of rangatiratanga whereby Maori have control over or make the decisions for  education for Maori. The philosophy of rangatiratanga is not a new paradigm for involvement.  Maori have been struggling to regain rangatiratanga almost since the beginning of colonisation
. Educational initiatives driven by rangatiratanga constitute what is considered in this paper as space for Maori in education.

The focus of this paper is the ‘ivory tower’ model of tertiary education - the large university-type provider of the European, specifically British tradition which may be labelled a ‘western traditional’ institution and sometimes labelled ‘mainstream’. Within these institutions, Maori have worked to ‘create space’ for Maori.  Examples of creating space include: the courses offered; the establishment of support structures for Maori students; the appointment of Maori staff; and the establishment of physical spaces where Maori can gather.  The diversity of manifestations of what represents ‘creating space’ for Maori is unified by the intention of making Maori people, ideas, knowledge and culture the main focus of these spaces.  This intention can also be seen as a regaining of rangatiratanga. 

Western traditional tertiary institutions as a manifestation of the authority and power of the dominant culture, mean that creating space for Maori in these institutions involves struggle in various areas - from the administrative to the physical to the ideological to the theoretical. Maori engaged in creating space have needed to take the gaining of legitimisation into consideration as one of the tasks or struggles.  Linda Smith
 notes that what has been ‘allowed’ has been expanded over the years by Maori students and staff whom have ‘written back’ to the dominant culture.  ‘Writing back’ as a strategy to create space involves continually writing the justification for initiatives using the tools of the dominant culture, which is often theoretical, to obtain legitimisation.  Linda Smith has further described this task and the associated struggle, with regard to knowledge taught, 

With the exception of Maori Studies Departments, most Maori academics work in departments as the ‘minority’ voice.  Many are employed because they are Maori, but are expected to teach Maori perspectives on topics that continue to reflect the theoretical interests of Pakeha.  Reprioritising and ‘bringing to the centre’ topics which may interest Maori represents the ‘special battleground’ mentioned by Fanon.  In present-day terms this battleground is spatial.  It is about theoretical spaces, pedagogical spaces, and structural spaces.  It is also about culture, history and power, about making sense of, transforming, struggling against, the institutions within which we work.

Legitimisation from the dominant culture is not a straightforward process.  Sometimes what may seem to be a Maori ‘voice’ is what has been legitimised by dominant culture interests and it is more beneficial to dominant culture interests rather than Maori interests.

Kaupapa Maori Theory  -  Theoretical Space for Maori

Kaupapa Maori theory has been used as a theoretical space for Maori in the western traditional tertiary institution. Kaupapa Maori theory, in many ways, originates from pre-colonial contact. However, the articulation of Kaupapa Maori theory as a theoretical development and a tool may be located in the 1980’s.  It was developed from an interface of western critical theories, Maori philosophies and the praxis of education, especially in the models of Kohanga Reo and Kura Kaupapa Maori.  As such, the theory incorporates Maori cultural historical space and contemporary forms of space for Maori and it places these within an educational environment that assumes Maori as the norm.  In some tertiary institutions, Kaupapa Maori theory is the basis of Maori creating space for Maori.  Mead elaborates

The challenge of the Kaupapa Maori project has been to assume that every space of resistance in education is worth struggling over.  This includes the ‘academy’ as an institution and disciplines of knowledge privileged within it…

The well-used term ‘kaupapa Maori’ belongs to all Maori and is part of Maori epistemology.  Graham Smith states that 

Kaupapa Maori can be defined in general terms as the ‘philosophy and practice of being Maori.’  It is a common sense taken for granted assumption.  In this respect ‘being Maori’ has a valid and legitimate social, political, historical, philosophical, intellectual and cultural authenticity.

However, though Kaupapa Maori theory draws on the ideas above it has several specific elements.  Firstly, it is an educational theory that aligns itself closely with critical theory.  It therefore exposes assumptions and inequalities, as Leonie Pihama notes, Kaupapa Maori theory reveals

…underlying assumptions that serve to conceal the power relations that exist with society and the ways in which dominant groups construct concepts of ‘common sense’ and ‘facts’ to provide ad hoc justification for the maintenance of inequalities and the continued oppression of Maori people.

This understanding of power relations is often called conscientisation.  Secondly,  Kaupapa Maori theory is counter hegemonic in that it is a tool of resistance and emancipation.
  Thirdly, it emphasises praxis or the “undertaking of transformative action to evolve change.”
.  The element of praxis can be seen to initiate the creation of space for Maori.  Settings such as kohanga reo, kura kaupapa Maori and whare wananga have been established using Kaupapa Maori theory to inform their models for education.  These institutions operate outside of dominant culture schooling structures in a conscious effort to resist “the inhibiting elements embedded within state schools…”
.  However, Kaupapa Maori theory can create space and has created it within dominant culture schooling structures such as western traditional tertiary institutions.

Within one of the principles of Kaupapa Maori theory, a particular struggle and challenge has been identified which is perhaps specific to the context of the western traditional tertiary institution at this point in time.  Linda Mead has observed this challenge from the point of view of a teacher,

we struggle as educators to open up intellectual and imaginative spaces in the minds of our students.  The challenge is that we need to draw not only from western ways of knowing but from the alternative ways of knowing …

This challenge is also part of the student experience and has been expressed as a need by Pahiri,

There has to be space to create an indigenous imaginative universe.  There has to be symbolism that says if you think about me I am Maori or I am indigenous.

Within the academic framework of the western traditional tertiary institution then, one of the challenges and struggles for academics, both student and staff, is to make or create space for Maori to initiate, extend and participate in our own theorising.  

Kaupapa Maori theory can be related to the discourse of radical cultural politics that was discussed previously.  Firstly, the theory assumes a Maori world-view as the norm or the centre.  Therefore, it encourages inhabiting the margin or re-centring the centre.  It has been identified as counter-hegemonic because it is a tool of resistance and emancipation and further, Kaupapa Maori theory emphasises the undertaking of transformative action.  Soja and Hooper also prescribed that radical counter hegemony is inclusive of multiple subjectivities.  In the sphere of education, Kaupapa Maori theory can be seen as inclusive in that it is applicable to the education of all ages from early childhood to adulthood.  It is also inclusive of any person who wishes to participate  - regardless of experiences as Maori and regardless of race.  Kaupapa Maori theory then, can be termed a radical counter-hegemony.

Case Study Waipapa

Ko Waipapa te marae.  Ko Tane-nui-a-rangi te wharenui.  Ko Reipae te wharekai.

Waipapa is the name of the Auckland University marae.  It is named after the area that was given by Ngati Whatua and Ngati Paoa as the area for Maori, especially Maori from outside of Auckland, to use in trading with the Pakeha settlers; a place to land canoes, unload goods, and a place to stay.  Over time, the area passed out of Maori ownership through laws passed by Pakeha authorities
.  The wharenui is named Tane-nui-a-rangi after the atua who is the progenitor of humanity and the one who pursued and gained the three kete of knowledge.  Reipae, the wharekai, is named after the female ancestor from Tainui who went with her sister from the Waikato to live in Taitokerau, expressing one of the connections between these two areas.

The marae was opened in 1988 but campaigned for, for many years before then. 

Waipapa Marae for Maori

The marae has an important role for Maori at the university both in the formal business of education and in a wider social context of participation as a Maori student or staff member.  In exploring the marae as a space for Maori, several interviews were conducted with Maori staff and students for whom the marae is or has been part of their lives.  The two aspects of politics and culture permeated their thoughts on the marae and so the material is arranged to follow these two aspects. This discussion includes assumptions from Kaupapa Maori theory.

From a cultural perspective, the marae plays an important role for Maori in that it allows Maori to participate at the university in ways that are considered by participants as culturally Maori.  Selwyn Muru commented, 
If there is a spiritual centre at the university it is the marae, much more so than the chapel.  You can’t sleep in a chapel; you can’t fart in a chapel.  Whereas the marae, you can snore in it, you can tell jokes, you can pray in it, it is a total part of our ethos.

This quote offers the marae as a site of spirituality but it also extends this idea to offer the marae as a holistic or inclusive representation of Maori culture or Maori identity.  Muru’s words basically say that the marae encapsulates the spectrum of what it may mean to be Maori of which spirituality is an interwoven aspect rather than a separate part.  In terms of Kaupapa Maori theory, this idea of the marae means that the marae gives validity to Maori culture and values Maori culture.  

Waipapa is also a site of a variety of cultural events and practices.  Many of these are similar to those, which occur at tribal marae, such as weddings, hui, wananga, and informal socialising.  However, since the major connection between the people who most frequently use Waipapa is that they are either staff or students of Auckland University, there are also events that occur at Waipapa which are particular to Maori staff and students in tertiary education.  These events, such as exam-time noho-marae and Maori graduation, would be unlikely to happen at most tribal marae.  In some cases, these events would be unlikely to occur at the university without the marae.  Linda Smith explains

There are some things which are better dealt with on the marae …because its quite clear what the rules are, what the framework is.
 

The marae, with its framework or set of rules, encourages the organisation of events for Maori.  Part of this framework is the facilities and equipment of the marae, such as the kitchen, dining room, showers, bedding and so on, which mean that cultural beliefs and practices can occur.  For example, a hui for Maori can not occur without the sharing of food.  The food, to a certain extent, reflects the mood or the importance of the hui, so the food is generally prepared particularly for the participants of a hui, rather than say taking people to a university cafeteria.  Another part of this framework refers to perhaps what Muru called ‘our ethos’ or the non-material cultural values and beliefs associated with the marae such as the idea that the marae has a certain mana, tapu and mauri which are part of the unseen dynamics of any event on the marae.

The use of the marae as a place for exam-time noho-marae and Maori graduation can relate to principles of Kaupapa Maori theory: Kaupapa, whereby excellence in Maori and non-Maori culture and knowledges is promoted; Whanau, whereby there is a sense of collective responsibility; and Ako, whereby the sharing of knowledge is promoted.  The noho-marae supports students from all faculties in their quest for exam success and the graduation is a celebration of that success.  The noho-marae can involve students and sometimes lecturers sharing knowledge and expertise and it also involves a sense that the participants are responsible for supporting each other in other ways.

One of the regular occurrences at Waipapa, which aligns it with one of the overt purposes of the university, is formal education.  The wharenui, Tane-nui-a rangi, is used as a teaching space for various Maori papers as well as for informal teaching and learning. Selwyn Muru teaches a paper on whaikorero  - Maori oratory.  This paper, along with other papers concerning Maori knowledge, are examples of the practice of  Kaupapa Maori theory, because in them Maori knowledge is valued and valid. The manner in which the marae is used as a teaching and learning space does not align the marae with the rest of the university, rather a Maori framework is invoked.  In terms of the pedagogy Muru practises, the wharenui is a necessary element.  He explains,

When I was offered the job teaching whaikorero, I made a stipulation that if I was to teach in a barren lecture room, I wasn’t interested, it had to be taught in the house, to give mana to the house and vice versa for the house to give mana to the students because when you are talking about a tahuhu of a house - ‘anei te tahuhu o te whare’, when you are talking about the ribs of the ancestor, the heke,  ‘anei nga rara o te tupuna’, and its easy enough to say ‘no hea koe’ - ‘no Te Arawa’,  ‘anei to tupuna Tamatekapua’.

I book the house from midday right through the afternoon because I do not believe in taking an hour here and there, if the students are still inspired five hours later, we are still together… …because they are in the house, there is a respect for the house that is innate and their korero springs from them.   So the language becomes richer, it is more pungent.

Muru’s pedagogy includes spiritual, emotional, intellectual and physical aspects in a relationship between the wharenui, the students and himself.  The content of the course is epistemologically Maori and the approach that Muru takes also is part of Maori epistemology.  Muru notes that reciprocity is implicit in the relationship between the wharenui and the learners in terms of mana and respect.  The idea of a reciprocal relationship or a partnership between the place of learning and the students is hardly prominent in western traditional notions of pedagogy.  However, the valuing of Maori preferred pedagogy is part of Kaupapa Maori theory.

As well as contributing to pedagogy, the wharenui also contributes to the curriculum of the whaikorero paper.  The whakairo found in the wharenui, as with all whakairo, are part of Maori oral literacy in that they are symbols of our stories.  Wharenui also offer a well used metaphor for whaikorero in that a house is considered as a human body.  A wharenui carries the name of a person and the parts of a house have the names of the human body, for example the rafters are ribs - heke, or rara.  This is another example of the practice of Kaupapa Maori theory, whereby Maori practices and knowledge is valued and valid.

So, the marae is sometimes the most appropriate place for events to happen and it can encourage events to happen because of the cultural framework in place and as Muru indicated, the marae is a place where Maori can feel our ethos represented.  However, the marae is not a static cultural icon or cultural space.  It is a space where contestation occurs and it is sometimes itself the topic of contestation.  There is contestation which occurs on the marae which covers a vast array of topics because marae are places where Maori gather for debate and Waipapa is no exception.  However, as well as overt contestation and debate, Waipapa is also a place where there is sometimes conflict over cultural identities.  Pahiri explains, 

There is sometimes an external process of attack from Pakeha students or Pakeha academics.  Then there are also the internal conflicts, from ourselves, from Maori - Maori against Maori, Maori men Maori women, or Maori who have the reo and Maori who don’t, or Maori who are ‘real’ Maori.  It is becoming less and less as more Maori become more aware of why someone else might not have the reo or that type of thing.

Conflict among Maori students and staff at Waipapa is a phenomenon, which can not be easily explained, and such conflict occurs at other sites in the university and outside of the university.   However, perhaps three factors related to Waipapa as an institutional marae can offer some small beginning of reasoning for this conflict.  Firstly, at an institutional marae the tangata whenua base has a mostly transitory relationship with each other.  They may, for example, be students who are at university for a three year course and thus they have interaction with other students and staff for that time only.  There are likely to be only a few close kinship links within the group of staff and students and a lack of in-depth understanding of each other’s life experiences including Maori experiences.  There is in fact much to find out about each other and often assumptions are made which cause conflict.  For example, a male student may expect a female student to know how to karanga and to perform a karanga.  The female student may not have any understanding of karanga at all or may be unwilling to perform one because of her tribal kawa.

This leads into a second factor related to the activities of analysis, criticism, questioning, argument and debate, which are part of the purpose of many university courses.  The training that students and staff undertake at a university encourages the challenging of assumptions and encourages vigorous debate.  The marae is also a place where debate occurs.  However, students especially are often still in the training stage of argument and debate and sometimes their debate is clumsy and ends up becoming a personal attack.

There are really staunch Maori students and you get some who are a little bit shy, or unsure about things Maori.  The staunch ones can put them off.

Often too, university or tertiary level education is the first time students engage with the tragic colonial history of Aotearoa.  This can lead to passionate but misdirected argument.  For example, a student may take exception to a Maori staff member who does not pronounce Maori words adequately enough.  To the student this act may seem as intentional mutilation of the language and evidence that the staff member is not committed to the survival of the Maori culture. 

A third factor, which may encourage conflict among Maori staff and students, is related to Waipapa itself as an object of contestation because of a perceived lesser status as an institutional marae.  In the quote below, one of the students reinforces the idea of Waipapa as a place, which is representative of Maori and he also, identifies several points, which can make this problematic for some.

The students, I think, respect Waipapa as a marae, even though in terms of other marae it’s so flash and it’s in the city.  We treat it with the respect of a true marae. … A marae to me doesn’t live unless there’s people there.  I think we have given it life and it has sheltered us.  It is reciprocity  - we look after it and it looks after us.  Despite whatever hassles there are and the environment it is in, its still a marae.

These words point to the fact that Waipapa may not be seen as a marae by some Maori staff and students or that it may be treated differently to other marae.  Basically, it may not be seen as ‘real’ for a variety of reasons which may include that: it is relatively new; the artistry of the carving, kowhaiwhai and tukutuku make the wharenui a showpiece of modern ‘traditional’ Maori art; and it is situated in a large predominantly western style institution within which very few Maori participate.  

Attached to the idea of Waipapa being somehow lacking as a marae is the fact that Waipapa is a marae where no particular kawa is set.  The kawa is determined by whoever is hosting the hui or event at the marae.  Kawa can be a contested issue because there are tribal differences in kawa and so what one person views as appropriate is not appropriate to another.  Gender issues, for example, may arise over the prospect of women doing whaikorero on the marae atea and men answering a karanga.  In some tribal areas, with provisos, these are acceptable activities and in others, they are not.  Pahiri comments, for example,

Maori men, in particular instances, have taken on gender constructed identities as being the knowledgeable male, the speaker for all females.  I think that they are creating and maintaining their own kaupapa around gender.

The lack of any permanently set kawa, can allow people to try to institute extra elements to kawa which may result in extending restrictions for some and conversely freedoms for themselves.

Besides these areas of contestation which have been noted as being internal or between and within Maori groups, there is another political layer which relates to Waipapa and that is Waipapa in relation to the rest of the university.  The university can be viewed as an institution of the dominant power in the society of Aotearoa and historically, Auckland university and the other western style traditional tertiary educational institutions have not been places which have welcomed Maori as participants other than in a hegemonic relationship.  Maori students and staff had several comments about this.  Firstly, there is the notion of the marae as a symbol of Maori culture and identity.  

There is nothing quite like a marae to let people know that we are here and that is not going to change.

Symbolically, it is important having the marae.  Having the marae there means that there is another frame of reference.  The marae says to the university that we actually exist, and we are not just something that the university studies.  It says that we are actually real.

The physical presence of the marae offers visibility of as Smith says ‘another frame of reference’ in relation to the dominant power of the university.  The existence of the marae is therefore a political act.  Also, as Smith notes, the marae can be seen as removing Maori and Maori culture from the western gaze as an object of study because the marae is a living dynamic for Maori on campus rather than an unused architectural relic.  The removal of Maori as object brings into play Maori subjectivity and there were a number of comments which indicate subjectivity of Maori experience in relation to the marae.  For example,

I don’t really see the marae as part of university.  It has a relationship with the university but its sort of our own separate place for us to do what we want to do.

I don’t see the university marae as the university marae as such, I see it as Waipapa te marae, Tane-nui-a-rangi te whare tupuna, Reipae te whare kai.

The first quote indicates that the point of reference used when defining or thinking about the marae is a Maori point of reference or a Maori subjectivity.  The last quote centralises the marae as part of the culture of Maori rather than the culture of the university by using a Maori framework as the defining mechanism for the marae.  The use of this framework also indicates the subjectivity of the marae for Maori.  Maori subjectivity links with a key assumption of Kaupapa Maori theory in that the Maori world-view and being Maori are considered the norm.  

The discussion in this section can now be used to return to the question of whether Waipapa is a space of radical counter-hegemonic practice.  Assumptions and principles of Kaupapa Maori theory have been located in the practices at the marae and in the thoughts and feelings that people have about marae.  The marae can also be seen to be a space of multiple subjectivities in the contestation that occurs at the marae.  It is a space where varying views about the marae are spoken, debated, and contested.  In this aspect and in the practice of Kaupapa Maori theory, the marae can be seen to be a focus for an assertion of Maori identity which does not measure itself by hegemonic power but by its own power or in other words.  From a western world perspective, it can be seen to be a space of radical cultural politics.

Waipapa marae sits within a history of colonisation which includes the land it is located on, the tertiary education system which excluded Maori, and the educational institution as part of dominant capitalist hegemony.  It is an urban, institutional marae.  However, it is not a space of hegemony.  In material models of space, Waipapa is a space of subordinate power within the dominant hegemonic power of the university.  Waipapa can also be seen as a space of radical counter-hegemonic practice because it is a space of multiple subjectivities and because the practice of Kaupapa Maori theory can be identified in the understandings Maori students and lecturers have about Waipapa.  Maori students and lecturers see Waipapa as a symbol and a place of Maori resistance and Maori world-view.  It is a space which can be seen to embody our ethos as Maori.
Summary

Contemporary forms of space for Maori can be seen to occur on a continuum between cultural historical notions of space and the space of the dominant ideology of the capitalist nation of Aotearoa.  In western traditional tertiary institutions, space for Maori is struggled for rather than given as of right.  Often this space is seen as a challenge to the western world-view and before space is created for Maori, the justification for that space often has to be legitimised by dominant power processes. Nonetheless, this theorising or ‘writing back’ as it has also been called is a part of the process of Maori creating space for Maori.  Kaupapa Maori theory is an example of the creation of theoretical space for Maori and has become part of writing back to the dominant culture.  The principles of the theory can be used to model educational practices in spaces that have been created for Maori and the principles also encourage the expansion of theoretical space for Maori.

Spatial discourses in their material and metaphorical forms can articulate positions for Maori.  The material perspective can articulate the history of colonisation by capitalism and the metaphorical perspective can add cultural domination to this history.  However, the metaphorical perspective, in the form of radical cultural politics can also articulate another position for Maori.  It can articulate the position whereby Maori choose to inhabit the margin as a centre.  In this space, Maori can practice initiatives which are informed by Maori ways of being and rangatiratanga.  As Stuart Hall has expressed, the margin as a centre may be a space of weak power but it is a space of power nonetheless.  
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