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Abstract 

Key Words: Public Pedagogy, National Identity, Groundtruthing, Topopoetics, Place 

Making, Nature Sites, Settler Colonialism, Intimacy, Affect Studies, Affective Pedagogy, Peter 

Trawny, Performance, Parody, Mapping, Cartography, Settlement, Conservation, 

Preservation, Non-human Persons, Interspecific Relations. 

This thesis investigates the role that conservation sites play in settler identity in 

Aotearoa/New Zealand and offers a theoretical framework, based on Peter Trawny’s 

reflections on intimacy, by means of which to interrogate and experience this role, which it 

considers a process of public pedagogy.  

The thesis situates the discourse of national identity through nature in the literature on settler-

colonial efforts to claim belonging through land. This effort in New Zealand was based on 

claims to unicity. These claims continue on into the discourses of present-day conservation. 

The thesis grounds the dispersal of this discourse in the literature on public pedagogy, 

meaning the teaching of ways of thinking and being through public spaces, figures, and 

practices. The particular discourse of national belonging the thesis takes as an affective 

discourse, one that changes the possibilities of bodies’ experience and capability. Places of 

identity give settler colonials the ability to experience themselves as belonging. Four New 

Zealand conservation sites are here investigated in their function as affective places of public 

pedagogy.  

As a means to negotiate such a public pedagogy of affect this thesis offers a theoretical 

framework based on the German philosopher Peter Trawny’s writings on intimacy. Intimacy 

is the condition of approach that makes no claim to finality. An intimate settler renounces the 

claim to native belonging and understands sites of public pedagogy as places that are to be 

performed without end. The case study sites are interrogated in terms of their ability to host 

intimate interaction.  

The attitude of intimacy also influences the form of this thesis. The writing should be 

considered in many places as seeking to express itself in the same attitude of which it speaks.  
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1: MAPPING SITES AND JOURNEYS 
 

1.1 Beginning Somewhere (New) 

In 1995, I came to Aotearoa/New Zealand with my family at the age of 7.1 As a child, 

I experienced migration as deeply centralised in my person; displacement and 

severance of ties characterise a young body’s experience of large transitions, not 

wider vistas of culture and history.2 The place to which we were going was not 

important, only that we were leaving familiarity for the unknown. Certainly, our 

foreignness was obvious to me in interactions with others, but only much later did the 

notion of strangeness in place take form. In a small town on the Coromandel 

Peninsula, we were distinctly different. Our German language was amusing to other 

children, with its many sounds and forms ancestral and alien to their own, and our 

culture was weighted with unpleasant value to older people, who had lost family or 

even limbs in that century’s motions of European empire. Our immigrant strangeness 

contrasted with the self-evidence of Pākehā belonging. A German term for self-

evident is selbstverständlich, meaning self-understandable. A self-evident thing 

makes itself understandable or does not require understanding qua an active 

engagement. People who see their place as selbstverständlich have already understood 

not only that place but also themselves as part of it. To the European New Zealanders 

around me, the country extended as obviously their own, a stretch of land filled with 

values of identity that required no justification. This manifested particularly in 

relations with Māori culture. My classmates and I felt indigenous presence only when 

the austral sun irradiated us at “yet another” pōwhiri for the opening of a facility or 

for a calendar event that we did not understand. Indigenous practices and values 

(Aotearoa) were present mainly as irruptive into the standard order, the unmarked 

                                                        
1 As Anna Boswell says (Boswell, “Settler Sanctuaries and the Stoat-Free State,” 130, endnote 1), the 

solidus between the indigenous and colonial names of this country illustrates the dynamic of 
oscillating connexion and separation inherent to the colonial condition. Throughout this writing, even 
where only one or the other name is used, its complement ought always to be read as spectrally 
present.  

2 Displacement in childhood can, of course, also manifest as an experiential frame of great separation 
from one’s lost history and culture. For example, W. G. Sebald in his novel Austerlitz examines just 
such post hoc cultural and historical framing in the extreme case of Jewish children who were sent 
away from continental Europe to protect them from the persecutors who would later murder their 
parents. Refugees and expellees would experience similar dynamics. I am talking about a quite 
privileged form of migration.  
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normalcy of Pākehā life (New Zealand). I experienced strangeness in a land that was 

not my own, a marginality brought about by crossing geographical margins. Tangata 

whenua live marginally in a land where colonial endeavour has imprinted new 

margins, new lines of belonging, of insides and outsides.3 The self-evidence of 

Pākehā belonging rests on a redefinition of the lines of evidence. For settlers who 

consider themselves as belonging, these lines of evidence themselves become self-

evident.  

Paul Carter highlights the importance of linearity in the colonial territory.4 Colonies 

are born of mapping, which is the tracing of land into a representation that allows its 

distribution in terms of axiology and property. The map in its colonial activation is a 

constitutional document for the claimed territory. For Carter, modern architecture and 

planning in the colonial territory are direct descendants of the colonial disciplines of 

surveying and mapping.5 The same formal language of linearity that defined the 

attempt to hold down land for colonial control inheres in the modern design of land. 

The values that govern modern design are for it self-evident, particularly insofar as, 

after Carter, designers assume their work to be without determined value.6 The self-

evident ground of writing, however, is itself already written. The linearity of design 

upon land has to hand a pre-inscribed graticule of value. Once claimed in the linearity 

of colonial endeavour, the colonised land is a surface to be traced with its values. 

Mapping the coastlines of the claimed territory was also an act of what Keith Sinclair 

called “mapping the coasts of mind.”7 Lines thus traced create divisions, margins 

between possible assemblages of bodies, desires, and histories.8 Personal and 

communal trajectories are determined and arranged by the colonial organisation of a 

territory.9  

Living marginally today, as no longer quite German and not quite New Zealander 

(legally or otherwise), my position in this land is of personal concern. In this writing, 

my concern moves from a search for self-understanding, which is part of any person’s 

                                                        
3 Ford, “Locating Indigenous Self-Determination in the Margins of Settler Sovereignty,” 4. 
4 Cf. Carter, Dark Writing. 
5 Carter, Dark Writing, 80-81. 
6 Carter, Dark Writing, 81. 
7 Cited in Pound, “Silence, Solitude, Suffering, and the Invention of New Zealand (A Fictitious 

Story),” 75. 
8 Ingold, Lines: A Brief History, 81. 
9 Cf. Freire, Pedagogy of the Oppressed, 152-153; cf. Wendt, “Pacific Maps and Fiction(s): A Personal 

Journey,” 15.  
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life in any place, to a search for an understanding of my belonging in a particular 

place. A place, however, is something already distributed, already filled with things, 

and people, and values. A place is the expansion of belonging. A place furnishes the 

possibility of a self-evident belonging. Pākehā understand themselves as “in place.” 

To think about the possibility of possibility, as it were, one must consider what 

subtends place, viz., land. Land underwrites the cultures of both colonisers and 

colonised. The tangata whenua are the people of land, the people of whenua; they are 

the people who find their place in the land.10 The colonisers are the discoverers of the 

earth, the utilisers and perfecters of land; they are the constructors of place from 

land.11 The conflict between the distinct conceptualisations of land and human 

relations to it forms the core of the colonial condition. Thus, this writing, in its 

attempt to map the possibilities of belonging, takes as its object of inquiry a space 

wherein the condition of land is most keenly constructed and contested: the nature 

site.  

To put it simply, I am interested in the nature site in the settler-colonial territory of 

New Zealand. This formula is simple in grammar only. Its content is complex, and 

gives rise to numerous questions: What is settler colonialism? What is nature to the 

settler? What is a site? Why the nature site? What is territory? 

 

1.2 What is Settler Colonialism? 

Settler colonialism is best defined in contrast with colonialism proper. The peculiar 

features of settler colonialism stand apart from the mere geopolitical and economic 

leveraging of territory that defines colonialism proper. As with any negative 

definition, however, the poles continue to influence one another. Colonial conditions 

can fluctuate between settler and “plantation” modes or take on their various 

properties to various degrees. In a striking image, Lorenzo Veracini constructs a 

heuristic device to conceptualise the porous difference between colonialism proper 

and settler colonialism. He compares the operations of colonialism to a virus, and 

                                                        
10 Mikaere, Colonising Myths—Maori Realities: He Rukuruku Whakaaro, 110; Park, Theatre 

Country, 240. 
11 Hendlin, “From Terra Nullius to Terra Communis: Reconsidering Wild Land in an Era of 

Conservation and Indigenous Rights,” 147. 
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those of settler colonialism to a bacterium.12 I echo his caveat that this is a thought 

picture in and through which to think about colonial dispensations, not an exercise of 

pseudo-clinical positivism or, worse, of moralistic finger wagging. Of the colonial 

virus, Veracini writes the following:  

Viruses […] attach to host cells […] then penetrate them. They do not have, 
however, their own metabolism and require host cells to replicate. Similarly, 
in the context of a typical slave-master relationship, colonisers need colonised 
peoples.13  

The colonial endeavour mobilises existing relations and structures in a foreign 

territory and inserts them into the colonising power’s networks, so as to manipulate 

them to that power’s economic and political advantage. Veracini compares the 

varying degrees of visibility and violence of such endeavours to the relative virulence 

of viral infections. A highly violent form of colonialism (“exacting tribute, raiding, 

massacring, pillaging, and their combination”) is labile and difficult to uphold, much 

like a virulent virus, which will quickly kill its host.14 Too aggressive a viral program 

destroys the site of extractive benefit. A less virulent virus can remain in an organism 

for a long time, fulfilling its pernicious program with limited external presence. 

Veracini in “trade imperialism, […] exogenous cultural hegemony, [and] even 

‘crypto-colonialism’” finds the colonial pendants to such viral phenomena.15 Durable 

forms of colonialism are mobilisations of existing structures, which require dominant 

sign systems, but do not require the extirpation of existing systems. Where the 

country and its people are considered resources, the coloniser feels no identificatory 

desire. The colonial virus needs the host cell, but does not want to consider itself born 

of it.  

Crypto-colonialism is Herzfeld’s name for a form of colonialism found in countries 

like Greece, which finds itself politically and economically maligned and influenced 

by a Western world that at the same time likes very much to wax romantic about its 

roots in Hellenic philosophy and civics.16 Colonialism is, at bottom, the 

exteriorisation of sovereignty. A colonised people loses the ability to determine its 

own affairs. Where sovereignty returns to the colony, it is often only in the form of a 

                                                        
12 Veracini, The Settler Colonial Present, 16. 
13 Veracini, The Settler Colonial Present, 17. 
14 Veracini, The Settler Colonial Present, 17. 
15 Veracini, The Settler Colonial Present, 17. 
16 Herzfeld, “The Absent Presence: Discourses of Crypto-Colonialism,” 900. 
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self-governing settler body politic. The modern Greek state, by dint of its 

participation in the Eurozone, externalises certain components of its governance. In its 

current condition of economic crisis, its externalised links are re-internalised as a 

partial loss of sovereignty. An exteriority (Europe) determined that austerity measures 

had to be implemented in the interiority (Greece). This is the crypto-colonial 

dynamic. The Greek situation, however, becomes even more complex in regards to 

the governance of Cyprus. Herzfeld relates that young Cypriot intellectuals are 

producing work that considers the cultural and institutional dominance of the Greek 

nation-state in the lives of Greek Cypriots “a form of […] colonialism in itself.”17 

This dynamic presents a further crypto-colonial vector in the crypto-colonial state: 

colonial conditions can interlace, then. 

The term crypto-colonialism present a means to think about modern colonial relations 

at large. The prefix crypto- comes from the Greek κρυπτος, which means hidden.18 

Modern colonial or settler states are apt to foster a culture of amnesia.19 The history 

of the colony is effaced in common cultural discourses and a “healed” present 

presented for the contemporary citizen.20 The completion of the colonial project is its 

disappearance. For the foreign power, the time of colonisation is avoided or 

downplayed. In the settler colony, where the colonial’s descendants persist, the past 

must be left behind in order for a present to be available wholly for the settler. Settlers 

do not want to live forever in a colony; they want to live in their country. This desire 

lies at the heart of the second of Veracini’s biological metaphors. 

Most bacteria “do not need living cells to reproduce” and “attach to surfaces and form 

aggregations.”21 Veracini compares this mechanism to settler-colonial endeavours, 

which seek to “attach to the land, but do not generally need indigenous ‘Others’ for 

their reproduction and operation.”22 Where the operation of the colonial virus entails 

an “indispensability” of the colonised cell, the operations of the settler-colonial 

bacterium presume the “dispensability of the indigenous person.”23 In order to live in 

                                                        
17 Herzfeld, 904. 
18 Shorter Oxford English Dictionary, “Crypto-, combining form.” 
19 Jesson, Only Their Purpose is Mad, 71; Hage, Against Paranoid Nationalism, 94; Waldron, 

“Historic Injustice: Its Remembrance and Supersession,” 143. 
20 Mikaere, Colonising Myths—Maori Realities: He Rukuruku Whakaaro, 102. 
21 Veracini, The Settler Colonial Present, 22. 
22 Veracini, The Settler Colonial Present, 22. 
23 Veracini, Settler Colonialism: A Theoretical Overview, 8. 
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their country, settlers need indigenous people to disappear. This is why Patrick Wolfe 

calls settler colonialism a “winner-take-all project whose dominant feature is not 

exploitation but replacement.”24 Though the drive to replace can manifest as 

genocide, as it did, for example, in Australia and North America, it need not 

necessarily do so. The manifestation of the “logic of elimination” that, according to 

Wolfe, underpins the settler-colonial endeavour illustrates its drive toward a claim of 

absolute ownership of the land.25 Colonialism proper requires enslaved populations 

that in their “reproduction augment […] their owner’s wealth.”26 An indigenous 

population that is not directly turned to labour, meanwhile, inhibits access to land for 

settlers. The physical body of the native, as well as her conceptual framework of land 

relations, stands in the way of settler expansion. Settler colonialism requires a voiding 

of space to be taken up by those who would claim it as their own. 

The formulation of dispensability, however, only holds in relation to the physical 

presence of a distinct people. Things become more involute where sources of 

authority that might underpin concepts of identity are concerned. The bacterial colony 

is composed of a particular strand. A pre-existing structure determines its function. 

Likewise, the “source of [the settler’s] principal cultural authority” is the “originating 

world of Europe.”27 Settlers create a new version of their land of origin.28 They 

imprint upon the “discovered” surface a set of relations and values: the graticule of 

surveying as the ground of being in land. However, the bacterial colony also adapts to 

its medium. Its functions become independent of the original structure and take on a 

form that distinguishes it therefrom. Johnston and Lawson write of the settler’s 

“‘other’ First World […] of the First Nations, whose authority [settlers] not only 

replaced and effaced but also desired.”29 The settler wants to have the absolute 

authority of nativeness that inheres in the indigenous body. The ugly equivalence of 

native body and native land, which motivated much organisation of resources in acts 

of colonialism proper, in settler colonialism takes on another form. Replacement 

requires a model form. Once the natives are gone, all settlers have to make their claim 

to nativeness is their own voice, their own affirmation. The settler colonial requires a 

                                                        
24 Wolfe, Settler Colonialism and the Transformation of Anthropology, 163. 
25 Wolfe, “Settler Colonialism and the Elimination of the Native,” 388. 
26 Wolfe, “Settler Colonialism and the Elimination of the Native,” 388. 
27 Johnston and Lawson, “Settler Colonies,” 369. 
28 Cf. Belich, Replenishing the Earth: The Settler Revolution and the Rise of the Angloworld. 
29 Johnston and Lawson, “Settler Colonies,” 369. 
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crypto-native, a native who both models an attainable nativeness and disappears in her 

exclusive nativeness.  

Stephen Turner formulates the vexed dynamic of settler identity thus: The settler 

wants at once to make the “new place […] like home” and to be “at home in the 

place[,] actually of the place[,] to be indigenous.”30 In order for the former to obtain, 

indigenous people must disappear, and in order for the latter to obtain, they must 

linger in a replaceable form. Perhaps settler colonies are not just bacterial colonies, 

but a hybrid organism, something that at once needs and does not need its medium or 

host. What, then, does the biological model offer, besides a schematisation of 

conditions? The bacterium is not always harmful. Biological bodies require a balance 

of bacteria for healthful function. The model might work as a means toward a 

probiotic of being. Settler colonies that remain aware of their condition as bacterial 

colonies caught in a vexed dynamic of identity may operate more justly and healthily 

for all their constituting bodies, bacterial, medial, and host-corporeal. This writing 

attempts to construct a vocabulary for such awareness. Settlers are those who might 

use such a vocabulary, but who are they? Are all inhabitants of a colony either settlers 

or natives, or are there other classifications of which one needs to be aware in a 

thinking bacterial colony? Veracini’s schema sets up a distinction between settlers 

and migrants, who both engage in geographical movement, but not in the same 

manner. 

 

1.3 Who is the/a Settler? or “Are the Schmuck-Poeschls Settlers?”  

The seminal definition of the distinction between settler and migrant comes from Paul 

Leroy-Beaulieu’s De La Colonisation Chez Les Peuples Modernes, a work published 

in 1874, at the height of colonial expansion.31 According to Veracini, this work 

dominated conceptual frameworks of settlement for many decades.32 Leroy-Beaulieu 

claimed that migration was an act carried out by only “the savage,” who sought to 

escape abject society and poverty, “and the barbarian,” who sought new locales to 

plunder.33 Settlement as an act of colonisation, meanwhile, was the preserve of “the 

                                                        
30 Turner, “Being Colonial/Colonial Being,” 39. 
31 Veracini, The Settler Colonial Present, 35. 
32 Veracini, The Settler Colonial Present, 35. 
33 Leroy-Beaulieu, De La Colonisation Chez Les Peuples Modernes, i. 
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most advanced societies.”34 Such a framework presupposes certain values. Leroy-

Beaulieu’s savage and barbarian are really people ready to be colonised. The 

abjection of the savage’s condition at once invalidates her movement across space and 

the space out of which she moves. Firstly, the abject savage has no homeland to 

which she can make a sustainable claim, given her poor use of it. Thus, the advanced 

society can make a claim to land, because it is capable of turning it to good use. 

Secondly, the abject savage has no claim to the territories to which she moves. She is 

reliant upon the munificence of the advanced society that opens to her the possibility 

of overcoming the abject existence her land of origin determined for her. This 

condition obtains in both the colony and the colonial homeland. Migrants who move 

to the colonial metropole, as Veracini terms the centre of power, or to the colonial 

exclave require the approval of an advanced society. In the colony, the indigenous 

frame is denied, and migrants are accepted by a superior society that has emplaced 

itself into the territory. In order for the colonial power to retain control of its colony, it 

must administer its human constitution. Of course, such conceited acceptance is not 

guaranteed. After Veracini, the settler colony faces four types of possible 

constituents:35  

1) “Desirable Co-Ethnics,” meaning people of the same or a similar place of 

origin as the dominant colonial power. Germans, say, find it easier to come to 

a British colony than might migrants from another colony;  

2) “Assimilable Indigenes,” meaning native inhabitants who are able to be 

manipulated, inserted into structures of reproductive management, or 

otherwise swallowed by the emplaced value structure of the settler;36  

3) “Undesirable Exogenous Others,” meaning migrants who are not in line 

with the plans for the colony. Not all ethnicities are valued equally, and the 

austral colonies’ rejection of various groups still jars with their avowed stance 

and action against the formally racist European powers in the 20th Century;37  

                                                        
34 Leroy-Beaulieu, i. 
35 Veracini, The Settler Colonial Present, 5. 
36 Cf. Wolfe, “Settler Colonialism and the Elimination of the Native,” 388; cf. Mikaere, Colonising 

Myths—Maori Realities: He Rukuruku Whakaaro, 206. 
37 Cf. Pugliese, “Assimilation, Unspeakable Traces, and the Ontologies of Nation,” 239; cf. 

Zampaglione, Italians in Illawara, 84-85. 
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4) “Unassimilable Indigenous ‘Others,’” meaning native peoples who do not 

bend to the will of the coloniser or whose continued presence presents a 

conceptual or physical threat to the expansion of settler territory.  

Inclusion always suggests a form of nivellisation.38 Difference is not incorporated in 

its difference; it is subsumed into the generalising totality of an imposed foreign 

order. Exclusion can manifest in too many ways to treat of here, but it ultimately 

always results in a silencing. Whether a colonial power slaughters native inhabitants 

or marginalises their voice in political discourse, the result is always the non-presence 

of the native component of a land’s articulation. The people who first lived in the land 

no longer speak its condition for human relations. The totalised definition of place, 

that is, the definition of particular land as having particular characteristics and values, 

is the telos of colonial endeavour. Marginalisation and exclusion are necessary 

components of the emplacement of a new order in a claimed territory.39 

The emplacement of an order defines the settler. Migrants move to someone else’s 

country, hoping its systems will open up to them, giving them a space to subsist in an 

assimilable guise. Settlers, as Veracini, channelling James Belich, says, do not “enter 

someone else’s society,” but instead “recreate their own.”40 Migrants and settlers are 

both defined by their motion through space. They both leave one territory in order to 

live in another. The settler, however, takes the distributions of the old territory into 

the new in a way that the migrant does not, or, indeed, cannot. Settlers impose an 

order, and this act, as Mahmood Mamdani says, is always “marked by conquest, not 

just by immigration.”41 The movements of settlers and migrants are not equal.  

Albert Wendt, a Samoan-born poet who has spent much of his life in Aotearoa, 

frames his own passages in terms of migration. In so doing, however, he conflates 

migration and settlement in a problematic way. He terms his family and others like 

them “new migrants,” while at the same time calling the North American colonies 

“nations of migrants and refugees” and describing Oceania as a place where “migrant 

                                                        
38 Cf. Griffiths, “The Myth of Authenticity: Representation, Discourse, and Social Practice.” 
39 Wolfe, “Settler Colonialism and the Elimination of the Native,” 391. 
40 Veracini, The Settler Colonial Present, 35; cf. Belich, Replenishing the Earth: The Settler Revolution 

and the Rise of the Angloworld. 
41 Mamdani, When Does a Settler Become a Native? Reflections of the Colonial Roots of Citizenship in 

Equatorial and South Africa, 1. 
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populations have taken over.”42 This is the crux of the problem for later arrivals in the 

colonies. Settlers are people who move into a territory in order to impose their own 

systems of life. They marginalise existing systems in order to do so. The claim that 

descendants of settlers are themselves settlers holds to this logic.43 Migrants, arriving 

during the time of colonial imposition or afterwards, do not enter into a land to make 

it their own. They enter into someone else’s country. If the country into which they 

enter, however, has been imposed by a colonial endeavour, then they, too, enforce its 

existence. Migrants to a colony often act out of self-interested desperation. In an 

effort to escape the immiseration of their own society, often enforced by the same 

powers that created the colonial destination, migrants can perpetuate relations of 

injustice.44 Such a relation obtains only for the desperate economic migrant. 

Reasonably free migrants such as my family come to the colony out of choice. The 

willed transfer into the colonial territory requires as great a reflection as does 

settlement.45 The migrant does not stand outside the responsibilities of the vocabulary 

I construct here. One must ask oneself in migrating what one is helping to constitute. 

Wendt’s metaphors of mapping are pertinent in this regard. 

Wendt frames his physical migrations and his general constructions of world as acts 

of mapping.46 In journeys between territories and in conceptualisations of one’s 

identity in them, one constructs maps for their negotiation. In the colonial endeavour, 

of course, these maps are physical and govern the distribution of land and value. For 

the individual, the map is often just a gradual unfolding of possible means of being.47 

We diagram for ourselves passages through our everyday world. Both the actual 

passage and the consideration of its grounding are acts of mapping. We create a 

specific line through a set of spaces and objects. We also create for ourselves 

distributions of these objects and spaces that allow for the possibility of individual 

passages. Both of these processes create maps of sorts. In migration, the act of 

personal mapping and that of official mapping overlap. The territory is made liveable 

and organisable by an official map, in both senses. There is a specific distribution of 

                                                        
42 Wendt, “Pacific Maps and Fiction(s): A Personal Journey,” 13 (emphasis in original). 
43 Rose, Reports from a Wild Country: Ethics for Decolonisation, 5-6. 
44 Sharma and Wright, “Decolonizing Resistance, Challenging Colonial States,” 126, 133; Veracini, 

The Settler Colonial Present, 47. 
45 Hage, Against Paranoid Nationalism, 95. 
46 Wendt, “Pacific Maps and Fiction(s): A Personal Journey,” 15. 
47 Ingold, Lines: A Brief History, 80. 
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objects and spaces, a topography, which is supported by an overarching set of values 

that demands such a distribution, a topology.48 The individual uses both of these 

forms of the official map to act out specific forms of being. The individual, however, 

must reflect on her own acts of mapping. What kinds of linearity are enforced by 

one’s own acts of mapping? How does the individual line trace into place the 

restrictions of officially controlled linearity? 

The linearity and boundedness of controlled territory manifests as a restriction of 

habitual migration, too. On Pacific Islands, native inhabitants regularly flow between 

places of seasonal, familial, or cultural importance. The colonial view that “land […] 

should be distinct and clearly bounded” in order to be managed effectively “led 

European administrators to prevent islanders from moving between islands.”49 In 

order for the human to be determined as savage by her land, the coloniser needs her to 

stay fixed to it. If the space of the colonised savage is fluid, the deterministic view 

would collapse and by its own logic suggest that her being might be fluid, too. The 

distinction between a desirable or assimilable body and an undesirable or 

unassimilable body rests on their links to land. A conception of a shared colonial 

territory and its organisation rests on human bodies “arising out of a different soil” 

from one another.50 The condition of soil and land, and by extension nature, then, is 

of paramount importance to the settler. The way such values have manifested in 

Aotearoa/New Zealand is central to the constitution of the nature site and to my 

investigation of it. 

 

1.4 What is Nature to the Settler?  

Constricting and regulating migration does not settle the issue of land identity. As 

Rose puts it, the native still gets in the settler’s way just by staying at home.51 The 

bodies of natives enact their concepts. The clash at the heart of land identity is 

conceptual, between the usufruct usage by indigenous peoples and the extractive use 

                                                        
48 Trawny, Technik, Kapital, Medium: Das Universale und die Freiheit, 14. 
49 Clark, “Cultural Studies for Shaky Islands,” 10. 
50 Clark, 10; cf. Hall, “New Cultures for Old,” 183; Bhabha, “DissemiNation: Time, Narrative, and the 

Margins of the Modern Nation,” 300. 
51 Rose, Hidden Histories from Victoria River Downs, Humbert River and Wave Hill Stations, 46; cf. 

Wolfe, “Settler Colonialism and the Elimination of the Native,” 388. 
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by settlers. New Zealand offers a conspicuous example of this clash, given the 

extreme environmental destruction in its short colonial history.52 European settlement 

was driven by a utilitarian conception of land, wherein nature was something to be 

tamed in order for the best possible productive use to be made of it. A chief 

foundation for the doctrine of utilitarian land relations was the philosophy of John 

Locke, who held that a “lack of cultivation” made land a tabula rasa, something 

empty of ideas and innate qualities.53 For Locke, the distinction between the savage 

and her coloniser is the civilising quality of property ownership.54 Only a people that 

organises its place in the land along lines of distinct borders and for distinct owners 

can exercise sovereignty. Locke’s thought was a major motivator for North-American 

colonial efforts.55 He wrote the following of Native-American civilisation:  

[I]n the wild woods and uncultivated waste of America, left to nature, without 
any improvement, tillage or husbandry, a thousand acres yield the needy and 
wretched inhabitants as many conveniences of life, as ten acres of equally 
fertile land do in Devonshire, where they are well cultivated.56 

On such a view, the settler sees as empty and claimable the land of the native. The use 

made of the land is so poor that it really has no human use in it at all. This is the 

fundamental concept of the doctrine of terra nullius.57 The native land is really no-

one’s land, given it is not used in the way deemed most fitting for the creative human 

agent. As Park notes, the utilitarian view had devastating effects on European 

ecologies.58 The European homelands of settlers of North America were by the 17th 

Century “so rundown” that they in the colonies “couldn’t recognise a healthy human 

habitat.”59 Settlers came from a wilderness “improved” into an industrial landscape. 

They moved into a wilderness that demanded the same treatment. South-Seas settlers 

saw in the lush lands of Aotearoa a garden that demanded to be perfected into its most 

                                                        
52 Turbott, “Foreword,” 9; Boswell, “Settler Sanctuaries and the Stoat-Free State,” 110; Park, Theatre 

Country, 12; Reeves, “Foreword,” unpaginated; Gibbs, Ghosts of Gondwana: The History of Life in 
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53 Hendlin, “From Terra Nullius to Terra Communis: Reconsidering Wild Land in an Era of 
Conservation and Indigenous Rights,” 147. 

54 Hendlin, 147. 
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56 Locke, Two Treatises on Government, 83. 
57 Hendlin, “From Terra Nullius to Terra Communis: Reconsidering Wild Land in an Era of 
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productive form.60 It was a land of plenty to be harnessed.61 Such harnessing entailed 

the transformation of plenitude into surplus. Under the terra nullius doctrine, only 

land that was generating more than its inhabitants needed could be considered fully 

utilised and, therefore, fully owned.62 This is the fundamental tenet of capitalism 

transferred to the immediate site of inhabitation. 

Initially, then, the land was something to be transformed. This is the first component 

of settlement that Turner describes, the making of the new place in the image of the 

old place.63 Eric Kaufmann describes the process of transforming claimed land into a 

landscape of productive values (the inscription of a productive topology as a 

topography of production) as the “nationalisation of nature.”64 As he puts is, settlers 

create “a homeland […] by historically associating [themselves] with a particular 

territory.”65 The arrival of settlers as improvers predominates in settler identity. The 

natural component of a territory is made part of the machine of expansion, is 

“nationalised” as a resource for the budding settler polity. New Zealand is fashioned 

as a little Britain, an idealised agricultural outpost open to free expansion. Turner’s 

second component of settlement, the desire to be “actually of”66 the settled land, 

manifested also in relation to nature. The presence of native inhabitants made 

problematic the forging of a sovereign settler state based on national belonging, 

which, as Clark notes, “rests on deep-rooted and ‘time-less’ connections to the 

land.”67 Indigenous people, according to such a logic of rootedness, had an 

established, better claim to nativeness in the colony. For settler identity, nature in a 

primordial and unique form would provide a base on which they, too, could be 

anchored in nativeness.68 Kaufmann calls such a framing of identity “the 

naturalisation of the nation.”69 Later generations of settler descendants wanted to see 

                                                        
60 Park, 41. 
61 Jutel, “Lord of the Rings: Landscape, Transformation, and the Geography of the Virtual,” 57; cf. 

Belich, Making Peoples, 297-312. 
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their nation as springing from the land their forerunners had claimed. As Kaufmann 

argues, the naturalised nation “comes to view itself as the offspring of its natural 

landscape,” not of the foreign body or the foreign empire.70 By finding connexion 

with the land, the settler hopes to turn presence by occupation into presence by 

occupancy, or, as Linda Hardy calls it, “natural occupancy.”71  

The settler claim to a unique nature was reflected in New Zealand artistic and 

scientific output in the 20th Century. New Zealand poets and writers after World War 

I, which was itself a keystone of settler national identity for the austral colonies, 

attempted to overcome the colonial framing of land through the ideas of old Europe 

by searching for artistic forms that would allow New Zealanders “to learn to see [the 

land] clearly” and let it “speak for itself.”72 Allen Curnow claimed that the artist’s 

imagination had to “seek forms as immediate in experience as the island soil under his 

feet.”73 Such a view, of course, eliminates the historical givenness of the settler 

artist’s presence on that island soil. An immediacy of world holds only in regards to a 

partial and personal expression of particularised experience. A poetics of nation 

cannot rest on an overlook of the body’s emplacement in that nation’s terrestrial 

extension. The artistic search for unique grounding, however, sought to eliminate 

precisely such determinacy in order to distribute a supra-historical frame of identity. It 

attempted to turn the geographical isolation from “the cultural centres of Europe” into 

a conceptual separation, an “opportunity for a clean break and a fresh vision.”74 

Though such a break might seem desirable, its implementation was not equitable and 

unfolded along the lines of the very colonial system that was implemented by the 

nations left conceptually and geographically behind. An attempt toward immediacy of 

nature ignores the mediating human agencies that have made it accessible.  

Scientific discourse, too, addresses the uniqueness of New Zealand’s nature. Claims 

to uniqueness ranged from observations on the way the land conducted electricity, to 

speculations on peculiar “variations on terrestrial magnetism,” to postulations on the 
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non-applicability of European schemes of stratal periodisation to New Zealand soils.75 

Most successful in ultimately shaping national identity, however, was the framing of 

New Zealand’s flora and fauna as unique. The islands’ isolation from human 

expansion meant that their natural evolution occurred independent of human 

development. David Thom termed this “a rare and separate evolution.”76 Settlers 

conflated a supremely independent nature with a capacity to engender independent 

cultural evolution. The land that evolved at a remove becomes a space of invention of 

a particular type of settler who hopes to have evolved independently of his 

provenance.  

As Anna Boswell notes, the emphasis on uniqueness persists in contemporary 

environmental discourse.77 The currently active biodiversity plan of the New Zealand 

Government frames uniqueness in terms of endemism:  

We boast the world’s only flightless parrot (kakapo); a bird with nostrils at the 
end of its beak (kiwi); a primitive frog that lays eggs that hatch adult frogs 
(Leiopelma species); a large insect which fills a role that small rodents play in 
other countries (giant weta); and many other exceptional species. High 
percentages of New Zealand’s indigenous species are endemic (they are found 
nowhere else on earth) – a result of isolated evolution and the diversity of 
New Zealand’s land and seascapes. This level of endemism is remarkable 
internationally.78  

Such framing mobilises the natural components of land in the construction of its 

cultural components. The “strategy” at play for biodiversity gives the modern nation 

the ability to market its landscapes to potential foreign visitors, while at the same time 

reinforcing the naturalness of its own constitution. Such a naturalisation of the nation 

(“we boast” animals), however, is not unique; it is, as Clark notes, a “strategy that is 

used again and again” to emplace Western values.79 Kaufmann’s investigation shows 

that the Scandinavian countries, other than Denmark, as well as Switzerland, have 

national narratives of natural belonging.80 The French and English narrative, in 
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contrast, emphasised the mastery of the wild in the service of production.81 English 

views exported to the colonies contained their negatives, due to their negotiation in 

European discourse. The sublimation of productive relations in naturalising ones was 

not unique to the colonies. Instead of a unique land that allowed the settler to slough 

off old Europe, the colonies presented just another space in which Europeans could 

lean on nature to “present [their] interests and beliefs as beyond question.”82 The 

unicity of nature did not lead to a unique articulation of identity; the search for 

justification of identity lead to a conceptualisation of natural unicity.  

Even beyond the naturalising turn, identity in nature remains conflicted in 

Aotearoa/New Zealand. The immediacy of relation to nature might dominate the 

imaginary of identity, but the relations of production remain agricultural. Turner’s 

vexed position between old home and new home manifests in the relation to nature. 

Settlers are caught between, on the one hand, the enactment of colonial enterprise, a 

productive frame of destruction and bareness, where land must be cleared for human 

presence, and, on the other hand, the enactment of auto-de-colonising identity, which 

demands purity and lushness, to which they can relate independent of colonising 

drives. As Thierry Jutel puts it, for the settler, nature is at once “gothic” and 

“pastoral,” “uncharted” and “cultivated,” “natural” and “mastered.”83 If the 

productive space and the site of living are the predominant forms of lived country, 

then settlers require spaces where nature as immediate and pure can unfold for them. 

The imaginary cannot live off imagination alone; it requires images out of which to 

carve itself. Certainly, there are truly splendid beaches, mountains, forests, and so on 

in this country. However, the “pure” nature, the nature of which the Biodiversity 

Strategy boasts, is everywhere threatened. The majority of native animals, faced with 

exogenous predators and human encroachment on habitat, can exist only as products 

of environmental management and breeding programmes. The level of endemism in 

New Zealand is matched in its international remarkability only by the level of 

environmental destruction.84 The imaginary of pure settler nature, then, requires 

discrete spaces, spaces protected from the taint of enacted being. A discrete space 
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used for a particular purpose, that is, in certain respects closed off from other spaces, 

is a site. Thus, the object of inquiry for this writing: In asking after the construction of 

identity in the naturalised nation, I go to the site of naturalisation. 

 

1.5 The Site I: What is a Site?  

The constitution of a site rests on its being enacted. Through the enactment of 

particular roles and relations by and between bodies and by and between units of 

exchange (such as signs or currency), a particular physical place becomes a site. This 

potentially qualifies anything as a site, inasmuch as a stretch of street chosen at 

random might play host to, say, casual purchases, or demonstrations, or private 

disputes violently settled. The given street would be a site in that particular moment; 

that is, it would be constituted as a site of exchange, of resistance and public voice, or 

of private battle, through the actions of agent-bodies and the discursive or exchange 

values of units of force such as currency or language. Transient sites of this kind 

illustrate sitehood as governed by an order of intensity. When actions are carried out 

in a space, it is constituted as a site, however briefly. When actions are repeatedly and 

frequently carried out in a space, or that space is, through law or custom, reserved for 

those actions, the space becomes a site, inasmuch as it always appears as such and not 

as mere space. The temporal and axiological intensity of action and usage constitute 

the space as site. However, the nature reserve, the church, or the gibbet square cannot 

be so easily swapped with the stretch of street chosen at will. They are nodes that 

have distinct positions within networks of discourse and practice. Though sites are 

constituted as such by repeated action, they also, to a degree, make possible the action 

they require for their continued existence. The market square is made a market 

square—a site of exchange, politics, socialisation, &c.—through the performance of 

social scripts of purchasing, influencing, soliciting, courting, and so forth. At the same 

time, the market square makes possible the exercise of these actions. Because of the 

square, the grocer has to hand a site of sale; the young, one of pursuit and diversion; 

and the emergent politician, one in which palms might be squeezed or greased. The 

site is both enacted and enactor. It is constituted by intensities of action and value but 

also allows intensities of agency and experience. In summary, a site is a place that 

requires and makes possible the performance of certain tasks and roles, and cannot be 
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mistaken or replaced for another node in an axiological, practical, or discursive 

network.  

When one is dealing in intensities, precise delineation is difficult. On the one 

hand, the wall of the courthouse and the edge of the market square mark quite 

precisely the dimensions of their respective sites. The judicial judgment cannot 

be passed beyond the courthouse wall, and the vendor who sets up shop beyond 

the limits of the market square might be prosecuted. On the other hand, the 

condition of the site as a node in a social network means that its function always 

diffuses via the relations it maintains to other nodes. This is most palpable in the 

form of the bodies, the agents that help to constitute it. Learning to do certain 

things in certain places by the repetition demanded by ritual or procedure shapes 

site participants. They go forth from them knowledgeable in social scripts and 

forms of being. The site-action is carried out both to make the site and to go 

beyond the site in relation with other system nodes. In a sense, the site is 

delineated only in order for it to function in relation to others.  

However, the defining quality of sitehood is the attempt to restrict its own 

extensions, even if only to enter into relations with other sites. This is 

particularly true of the case studies in this project, nature sites, which require 

rigorous practical and legal delineation for their continued existence. On either 

side of the line on the map, the land takes on very different values and requires 

very different attitudes and actions. However, the body-constituents of nature 

sites, being non-human, do not so readily perform the site scripts written for 

them. The push and pull of diffusive delineation takes on another dimension in a 

site that requires non-human participation. The resistance of the animal to the 

organisation of (their) nature models possible resistance by humans. What, then, 

defines the nature site, and what are its forms of organisation that human and 

non-human might resist? 

 

1.6 The Site II: What is a Nature Site?—On Islands, Affects, and Pedagogy 

The nature site is a point of intensification of the settler’s concepts of nature. 

The vexed settler identity, caught between production and naturalisation, has a 
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continuum of value, from the worthless to the productive. In the naturalising 

drive, the productive frame remains; production becomes ideological. The non-

productive space is now a source of justification for the productive space. The 

nature site shows the “true nature” of New Zealand, away from the actual 

exercise of living. It models a practice that cannot exist beyond its bounds.  In 

this sense, the site isolates; it acts as an island. An island is a clearly separated 

land mass, the constitution of which can thus differ from that of other land 

nearby. The condition of isolation was at the heart of New Zealand/Aotearoa’s 

biological evolution and of its mobilisation by settler attempts at unique 

identity. It underwrites now, by necessity, the condition of the contemporary 

site of identity. Hence, the sites chosen for this writing work as varying forms of 

islands. Offshore (Chapter 4), mainland (Chapters 5 and 6), and formal (Chapter 

7) islands each contribute different frameworks for the production of identity. 

The four particular sites chosen as objects of inquiry in this thesis present a 

selection of different kinds of islands. Segregation, or “islanding,” is vital to the 

conservation effort. One cannot create a particular biome or habitat if one does 

not exclude the things that does not want present in it and does not, in turn, 

include the things that one does want in it. Anna Boswell has shown how the 

isolation of settler colonies—where, as Veracini’s model above shows, 

assimilables are brought in and non-assimilables are kept out—mirrors its 

conservation activities in the present day.85 The four conservation sites in this 

thesis are an island proper, out in the sea; a mainland island, fenced off from 

farmland in the centre of Waikato; a mainland island, fenced off from our 

capital; and a merely cartographic island of water, which finds its separation 

only in legal and practical enactment, not in physical divides. Because they 

illustrate the different types of islanding, these sites allow for a varied 

discussion of the dynamic Boswell highlights and, further, allow my own 

theoretical tools to find varying applications and permutations. The sites are 

also popular with internal and foreign visitors, so, given my interest in their 

public pedagogy, that is, their teaching of people who visit them, places with 

significant visitor numbers make for sound choices. Places to which many 

people go to experience nature, and which are by the conservation community 
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vaunted for their success or unicity, present data-rich points of entry into the 

complex of affective public pedagogy. 

Given that my inquiry proceeds, in the main, experientially, I had to visit the 

sites repeatedly. Consequently, the realities of doctoral research funding also 

influenced the selection of sites. I might have studied any number of other sites 

instead. Sites that are less central to the conservation education apparatus, 

perhaps by dint of their lesser success or lesser accessibility, might well 

problematize this thesis in interesting ways. Further research could show what 

small public gardens, remote walkways, private conservation projects, urban 

green spaces, iwi holdings, or even virtual spaces, to name just a few possible 

sites, might have to say about nature as identity, national memory, and intimate 

relations to non-human constituents of the settler-colonial territory. As such, 

this thesis presents a starting point for site study, and it makes no claim to any 

finality of judgement, which would, of course, run counter to its fundamental 

position of intimate relation based on non-finality.  

The nature site differs from the site in general in its outward expansion. The 

practices of the site cannot move beyond it in their entirety. The market square 

hosts activities that can be performed anywhere, but intensifies these in 

availability and regularity. The weed extermination and care for native animals 

that occurs in the conservation site certainly are desired beyond it, but their 

effects can never be as pronounced as in the isolated site. The site, however, is 

meant to exceed itself axiologically by modelling ideals that can determine 

settler identity beyond it. The passage of ideas beyond the site of their 

enactment is the foundation of teaching and learning. When we learn (to do) 

something, we take information beyond the classroom or museum or 

information panel. The nature site is a pedagogical space. The particular type of 

pedagogy in action here is in the literature known as public pedagogy. The 

meaning of public is dual here: public pedagogy occurs in the public space, and 

it makes a group of people understand themselves in a particular way. Public 

pedagogy constitutes a public.86 The public pedagogy of the settler nature site 

generates a settler body that understands its land in a particular way.  

                                                        
86 Cf. Warner, Publics and Counter Publics. 
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The site does not teach just facts about its floral and faunal inhabitants. It 

teaches a set of what Heberlein distinguishes as attitudes and values. Attitudes 

“always have objects, something the attitude is about,” while values have “no 

particular object.”87 Firstly, the nature site engineers attitudes toward specific 

animals, either spatially by positioning the visitor in certain ways (say, along 

walkways, on a viewing platform, or behind netting), or conceptually by 

providing specific information on an animal. The visitor takes up a specific 

bodily attitude in the space and encounters the animal as something toward 

which to have a specific conceptual attitude. Secondly, the nature site constructs 

values about New Zealand nature as such, specifically its uniqueness and 

inherence to human identity. The point of this is to generate a capacity to 

belong. Settlers who see the unique nature they have constructed as an 

extension of their own uniqueness feel that they belong in their colonised land. 

The pedagogical space, then, precipitates a shift in the individual and collective 

public body’s capacity to function, insofar as someone who feels they belong in 

a space or group will have very different capacities within it than someone who 

does not feel so. Such a shift in capacity is an affect, or, more precisely, the 

component of affect called affectus. Belonging is not a factual condition; it is 

always experiential. The settler must have in her body the capacity to 

experience belonging. An affective pedagogical device like a nature site helps to 

maintain this capacity. Chapter 2 reviews the literature on affect theory and 

public pedagogy studies in order to synthesise them and apply their relationship 

to the nature site.  

 

1.7 Construction as Poetics/Art 

If the attempt to create a unique nature that could generate settler nativeness 

was driven in part by artistic efforts, does the notion of art in the settler land 

become irretrievably lost? Art as such does not end with any one of its 

applications, so the question misframes its object. Art is the redistribution of 

signs and their affects, so it always offers further vectors beyond those already 

traced. The question, however, points to a more fundamental condition of 

                                                        
87 Heberlein, Navigating Environmental Attitudes, 15. 
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settlement. The naturalising art of the twentieth century attempted to recover the 

realities of settlement, chief among which was destruction of the environment. 

The creation of landscapes takes on only one possible form of artistic endeavour 

in the naturalising poet’s verse. The creation of a new territory in the colony is a 

poetical act. The destruction of wilderness is a crude analogue to the artist’s 

fashioning of material. To drain the swamp and grow pasture in its place is to 

“scape” the land, to sculpt the nation. The imprinting of values, meanwhile, 

constitutes the other aspect of artistic endeavour, the trading of signs. Land is 

given form and value. The nature site is material shaped in order to be given 

value; it is as much a result of identity poetics as is the naturalising poem.  

Nature is always to some degree a component of a culture’s conceptual scape. 

This is why Gadamer resists the Kantian characterisation of natural phenomena 

as objects of intellectualised, impure pleasure and frames them instead, 

following Hegel, as objects of hermeneutic processes.88 The aesthetical 

experience is never reducible to “pythagorising mathematical reason.”89 It rests 

always on the vectors of taste that obtain in a given time and place. Taste 

transmutes to vested interest, too. The taste of naturalising poets in their search 

for immediacy constructs an object of nature that can be related to immediately. 

Hermeneutics applied to both texts on nature and natural texts, i.e., the nature 

site as an artefact of conceptual arrangement, allows for consistent engagement 

with the interminable elocution of land identity. 

Aesthetical conceptualism, meanwhile, holds that “objects of our aesthetic 

attention in the natural world are not works of art; they are natural.”90 For the 

conceptualist, the natural sciences make accessible an order of things that 

escape aesthetical value. This cannot hold in the colonial nature site, where the 

non-human being, in the scientific address the “living object,” is weighted with 

value in advance of its scientific treatment. The desire to retain unique ecologies 

underpins the conservational effort. The natural object is always already a 

component of a land imaginary that can justify settler presence in the land. Only 

a hermeneutics of place that understands the provenance of components in the 

                                                        
88 Gadamer, Gesammelte Werke 8: Ästhetik und Poetik I, 3. 
89 Gadamer, 3. “Pythagoreisierender mathematischer Verstand” (my trans.). 
90 Moore, Natural Beauty: A Theory of Aesthetics Beyond the Arts, 27. 
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“text” of the nature site allows us to engage critically with settler identity. The 

empiricist isolation of natural components in colonial endeavour denuded them 

of their significance in other systems of knowledge. To isolate the natural 

component of the contemporary colony is to ignore the history that determines 

its coming into contemporary view. Aesthetics is a fundamental aspect of 

knowledge and being in the colony. The history of natural beauty, or ugliness in 

the case of the “useless” swamp, is the history of colonial presence in 

Aotearoa/New Zealand. 

Settlers, then, not only colonise people but animals, too. Animal histories of 

colonialism continue into the present just as those of native peoples do. Thom 

van Dooren has shown how the “ongoing, embodied, and inter-subjective” 

activities of “place-making” common to both humans and animals shape 

territory.91 Animals have to negotiate changes in habitat that stem from changes 

in human values. The colonial turns of land identity not only lean on animals as 

plinths of authority, but also put pressure on them in the pursuit of productive 

land. The nature site presents a particularly intense site of such negotiation, one 

in which the recognised inability of the animal to continue to negotiate the 

altered habitat leads to its enclosure in isolated pockets of safety. Treasured and 

protected, native animals are still more fortunate in their current position in 

colonial value distributions than are some of their introduced kin. Anna Boswell 

shows how the stoat, once prized as a source of fine furs and an excellent 

controller of rabbits and other animals destructive to agriculture, now finds 

itself the villain in a narrative of naturalisation.92 Deborah Bird Rose, 

meanwhile, charts the sad story of wild donkeys in Australia’s Northern 

Territory. Introduced to help as beasts of burden, donkeys soon spread into the 

desert wilds, where they formed huge herds and survived easily, given their 

ability to eat when deprived of water and to reduce their evaporative water 

                                                        
91 van Dooren, Flight Ways: Life and Loss at the Edge of Extinction, 67; cf. Malpas, “Comparing 

Topographies: Across Paths/Around Place: A Reply to Casey”; cf. Byrne, Goodall, and Cadzow, 
Place-Making in National Parks: Ways That Australians of Arabic and Vietnamese Background 
Perceive and Use the Parklands Along the Georges River, NSW.; cf. Casey “How to Get from Space 
to Place in a Fairly Short Stretch of Time: Phenomenological Prolegomena”; cf. Casey, “J. E. 
Malpas’s Place and Experience: A Philosophical Topography, Converging and Diverging in/on 
Place”; cf. Lestel and Rugemer “Strategies of Life,” 8. 

92 Boswell, “Settler Sanctuaries and the Stoat-Free State,” 124-125.  
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loss.93 Control of this population involves the slaughter of an entire herd bar one 

young female. This female is fitted with a tracking device. Her natural 

gregariousness causes her to search out another herd to join. The hunters are 

thus able to repeat the process. Eventually, the donkey becomes aware of her 

situation. She goes against her being and isolates herself. The “death work” of 

colonial histories in current ecologies can go as far as to distort the being of 

non-humans. A hermeneutics of natural history, not aesthetics based on 

scientific remove, is needed to navigate the unfolding of animal and human 

place-making into the future.  

 

1.8 Intimacy as Negotiation 

This thesis is an attempt to construct a vocabulary to negotiate the complex of 

settler identity in nature, as manifest in affective public pedagogies in the 

poetical artefacts that are nature sites. Such a vocabulary is based on the concept 

of intimacy as advanced by the German philosopher Peter Trawny. Intimacy is a 

paradoxical condition of distance and closeness, of closedness and openness. 

Intimacy closes itself off from others, but desires also to come into connexion 

with them. The intimate condition, which is the innermost interiority, applies to 

both organic and conceptual bodies. A group of people maintain an interiority 

that excludes others, but necessarily opens up through relation. Neither 

exclusion nor inclusion can ever be final. Intimate settlers understand 

themselves as irretrievably strange in their settled land. The land is never 

wholly approachable as a foreign intimacy. It demands, however, to be 

approached. Intimacy in its approach preserves strangeness, so it can never be 

final. This condition of non-finality underpins my attempts to negotiate the 

totalising project of settler identity. For the settler, the culture of native peoples 

remains in part strange. The settler must apprehend herself as strange and affirm 

this condition in order to begin to chart a place for herself in the settled land. 

This is intimate relation. The animal and the natural landscape, too, remain 

beyond the human grasp. As Peter Wohlleben notes, a landscape only ever 

                                                        
93 Rose, “Judas Work: Four Modes of Sorrow,” 53. 
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appears to hold still.94 Conservation efforts grasp at moving targets. Identity 

efforts point to ecological conditions that were always already changing. 

Human relation to natural histories requires a denial of fixity, an intimate 

hermeneutics of place that understands and affirms its own non-finality. 

Settlers cannot brook fluidity. Land identity requires precise delineation. Land 

intimacy, meanwhile, is diffusive and traces its lines as only temporary placeholders 

for their renegotiation. Intimacy looks everywhere in settler discourse for the “gaps 

and fissures” that McHugh and Ford see in settler judicial and governmental 

systems.95 The nature site, as intense node in the network of belonging-relations, 

presents itself as a most conspicuous point at which to pick at such gaps and fissures. 

Thus, in this thesis, I ultimately ask what manner of interaction with the site of 

identity, the nature site, might allow for an estranged attitude of settling in the land at 

large. Chapter 3 explores what Trawny’s philosophical attempts on intimacy can offer 

a theory of settler presence. The subsequent case studies present my own attempts to 

take on an intimate presence by engaging with the histories of the sites and the 

practices that underpin those histories.  

 

1.9 Retaining Strangeness: Why German Works?  

Throughout this work, I cite numerous German works. Many of these are not 

available in English translation, so their citation in their German version is a 

matter of necessity. Even where there are English translations available, I have 

often relied on their German edition. I do this for two reasons. Firstly, they trace 

my actual work. I accessed that particular edition, so it ought to be cited as the 

reference for the given excerpt or idea. This is a matter of boring scholarly 

faithfulness. Secondly, and more importantly, the retention of the German 

edition is a trace of the actualisation of work. The work comes out of the given 

form, not out of a “Form” independent of its realisation in language. The 

strangeness of the language drives the concepts I am able to work out of it. This 

project is an attempt to build a vocabulary of settler strangeness in place, so it 

                                                        
94 Wohlleben, The Hidden Life of Trees, 211. 
95 McHugh and Ford, “Settler Sovereignty and the Shapeshifting Crown,” 33. 
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behoves me to open it up to any number of means of articulation, and that 

includes languages-as-such. Variety and difference are important to a 

conception of strangeness.  

Walter Benjamin claims that no translation, no matter how good it might be, can ever 

mean anything to the original.96 A colony, however, is written over original scripts 

already in place. The colonial sign system is always a foreign language. An intimate 

settler’s initial coming to understand herself as strange occurs necessarily in a foreign 

imported language. Even if one encounters oneself as strange in the sounds of a 

foreign native tongue, one will reflect on the feeling of difference (variously 

enchantment, bewilderment, deracination, and so on) in an internal dialogue in one’s 

own language or to a companion who speaks in common strangeness. To speak the 

foreign imported language is to deterritorialise the estranged consciousness in a 

foreign place that has become home. For me, the voice of the land of origin, which 

has itself become strange, contributes to the articulation of the foreign home. Perhaps 

making the bush speak German, while denying the authority of that language, can 

give the territorialised voice another means of speaking. Tracing my passages through 

sites and reflecting on the place-making my interaction with them carries out is a form 

of mapping. The German language, as well as the fragments of others vaguely in my 

grasp, is a tool of tracing, of line making. I am mapping sites, so I use every stilus 

available to me. 

 

*** 

                                                        
96 Benjamin, Sprache und Geschichte: Philosophische Essays, 50. 
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2: ON THE AFFECT OF PUBLIC PEDAGOGY & THE 
PUBLIC PEDAGOGY OF AFFECT 
 

2.1 Chapter Outline and Terminology 

This project takes as its object of inquiry the nature site. The condition and 

conceptualisation of a particular kind of nature is paramount to the settler’s identity. 

The parallelism of this chapter’s title makes present two interconnected aspects of the 

site’s operation, and of my conceptualisation of that operation: public pedagogy and 

affect. Pedagogy is, at bottom, “the process through which knowledge is produced.”1 

Pedagogy is sometimes conceived as merely the style a teacher uses in the classroom, 

or the technical procedure a teacher might use to retain control of a classroom or meet 

curricular demands. As David Lusted points out, however, the term also refers to all 

factors that go into the production of knowledge, that is, into the distinction of 

knowledge as something knowable, and knowable in particular ways.2 Pedagogy is 

the process of teaching, learning, and “experiencing knowing.” Appending the term 

“public” pushes pedagogy beyond the realm of the teacher-student relationship. As a 

copious literature shows, exploration of the publicness of pedagogy expands the 

meaning of the “pedagogical address” that for Di Leo, Jacobs, and Lee meets with the 

“pedagogical site” to form “the absolute horizon of learning.”3 The teacher is not the 

only locus of pedagogical address in public pedagogy, and the classroom is not the 

only pedagogical site.  

A comprehensive and excellent literature review by Sandlin, O’Malley, and Burdick 

charts the use of the term public pedagogy from its inception in 1894 to the present 

day.4 The authors’ motivation is to illustrate the polyvalence of public pedagogy as a 

scholarly term, and to urge scholars to define precisely and demonstrate through 

empirical studies the objects and processes to which their own usage might refer. 

They call for an increase in “theoretical specificity in research that employs the public 

pedagogy construct.”5 Sandlin, O’Malley, and Burdick organise the many 

                                                        
1 Lusted, “Why Pedagogy?” 2. 
2 Lusted, 3. 
3 Di Leo, Jacobs, and Lee, “The Sites of Pedagogy,” 7. 
4 Cf. Sandlin, O’Malley, Burdick, “Mapping the Complexity of Public Pedagogy Scholarship: 1894–

2010.” 
5 Sandlin, O’Malley, and Burdick, 338. 
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applications and attendant multiplicities of meaning into five categories through 

which, or across which, the term public pedagogy might be thought:  

(a) citizenship within and beyond schools, (b) popular culture and everyday 
life, (c) informal institutions and public spaces, (d) dominant cultural 
discourses, and (e) public intellectualism and social activism.6 

While the review’s authors are interested in a reduction to specificity, my own interest 

in the term public pedagogy lies in the polyvalence it exhibits when it is conjoined 

with the concept of affect. Thinking of public pedagogies as affective grants one a 

single point of entry on the concept, particularly given that affect is mobile and 

vectorial, not fixed.7 Such commonality among multiplicity is the titular affect of 

public pedagogy.  

The second half of the title, the public pedagogy of affect, refers to the particular 

public pedagogy of the nature site. A settler identity of nativisation hinges upon 

conceptual and affective forces. Only by feeling oneself as interior to a desired 

construct can one become capable of acting out belonging. Nature sites in the settler 

territory are affective assemblages—that is, collections of bodies, actions, and 

events—that allow a particular capacity for acting and thinking one’s place in land. 

To speak about the construction of national memory, and, therefore, national identity, 

is to speak about an intangible quality. The way national memory is presented in a 

particular site might be narrowed down to a specific pedagogical function, such as 

narratives in displays or tours or presentation of artefacts, but the outcome of such 

pedagogical endeavour, the experience of national memory and belonging in the 

individual and public body, cannot be narrowed down to just the given site’s function. 

This function exists in a network of pedagogical influences and sites. Hence, the 

multiplicity of the term remains important in reflecting the multiplicity of the concept 

as it regards places, experiences, and forms of pedagogy that all interconnect, 

collaboratively or antagonistically, in discourses of memory and identity.8 Here, 

precision in terminology is as much about constructing an object and means of 

                                                        
6 Sandlin, O’Malley, and Burdick, 340. 
7 Deleuze, Essays Critical and Clinical, 139; Seigworth and Gregg, “An Inventory of Shimmers,” 3; 

Massumi, Parables for the Virtual: Movement, Affect, Sensation, 6-7.  
8 As Stephen Slemon (“The Scramble for Post-Colonialism,” 17) points out, there is “a very real 

problem in securing the concept of ‘colonialism’” itself, given its many manifestations in situ and in 
theory. A multiplicity of experiences, further, occurs even within the same colonial territory. If the 
varied forms of a colonial territory are to be explored in a public-pedagogical framework, then that 
framework must remain open to being flexible and varied, too.  
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inquiry, as it is about remembering the ramifying multiplicity that operates alongside 

specificity. What, however, is the condition of the base for commonality, that is, of 

affect? 

 

2.2 Affect—A Definitional Sketch  

Affect theory has, itself, a diverse range of applications and theoretical underpinnings. 

In one school of thought, affects are considered “genetically hard-wired, reflex-like 

responses” that transcend, or precede, cultural categories and conditioning.9 This 

school, known as the “Basic Emotions paradigm,” holds that these responses are 

definite and, therefore, quantifiable.10 It leans on the neurosciences and biology, but 

has been refuted or undermined as unreliable by the scientific community.11 This is 

not the kind of affect theory that interests me. Brain-mapping visitors of nature sites 

might yield fascinating results as to their encounters with greenery and non-human 

animals, but such work would not illuminate the pedagogical function of the nature 

site in a network of discursive and experiential forces. The measured, let alone 

specifically quantified, individual experience is not my primary concern. I am 

concerned with the field of affective possibilities in a site that exceeds any individual 

instantiation.12 My interest lies with the other prevalent affect theory model, the one 

founded on the work of Spinoza, Bergson, and Deleuze and Guattari.13  

The scholars who elaborate a Deleuzo-Guattarian model of affect do not deal in 

emotions. Indeed, they make a clear distinction between affect and emotion.14 

                                                        
9   Leys, “Turn to Affect,” 438. Cf. Tomkins, Affect Imagery Consciousness; Griffiths, What Emotions 

Really Are: The Problem of Psychological Categories; LeDoux, The Emotional Brain: The 
Mysterious Underpinnings of Emotional Life; Smail, On Deep History and the Brain; Sedgwick, 
Touching Feelings: Affect, Pedagogy, Performativity. 

10 Leys, “Turn to Affect,” 438-439. 
11 Leys, “Turn to Affect,” 439; Cf. Fridlund, Human Facial Expression: An Evolutionary View; 

Russell, “Is There Universal Recognition of Emotion from Facial Expression? A Review of the 
Cross-Cultural Studies”; Barret, “Are Emotions Natural Kinds?” 

12 Ahmed, “Happy Objects,” 30. 
13 Leys, “Turn to Affect,” 441. Cf. Hickey-Moody, “Affect as Method: Feelings, Aesthetics, and 

Affective Pedagogy”; Deleuze, Essays Critical and Clinical; Hickey-Moody, “Little War Machines: 
Posthuman Pedagogy and its Media”; Deleuze, Spinoza: Practical Philosophy; Deleuze and 
Guattari, What is Philosophy?; Coleman and Ringrose eds. Deleuze and Research Methodologies; 
Massumi, Politics of Affect; Massumi, Parables for the Virtual; Seigworth and Gregg eds., The 
Affect Theory Reader.  

14 Hickey-Moody, “Affect as Method,” 79; Watkins, “Desiring Recognition, Accumulating Affect,” 
269. 
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Emotion is understood as “the psychological striation of affect.”15 To feel an emotion, 

say fear, is to experience, and render present for one’s subjectivity, a particular 

moment or sensation. Emotion is how “ongoing experience registers personally at a 

given moment”; it constitutes only a “very partial expression of affect.”16 For 

example, I feel fear in the face of the oncoming train when I have stepped onto the 

tracks without looking.17 The other object, the train, has on my body a direct effect. 

The possibility of such an effect (an “affection”) of one body, be it organic or not, on 

the other is known as affectio.18 A term stemming from Spinoza, affectio is the 

capacity to influence and be influenced, and “marks a body’s belonging to a world of 

encounters” and “a world’s belonging to a body of encounters.”19 The train and I are 

both components of a world of encounter. The train can affect me, and I it, in various 

ways. In the moment of encounter, I feel fear, an emotion. The other facet of affect, 

complementary to affectio, is affectus.20 Affectus is “the virtuality and materiality of 

the increase or decrease in a body’s power of acting.”21 When I fear the oncoming 

train, I might freeze in place or feel my stomach lurch. When I later recall the event, 

or return to the site of its occurrence, I might experience a similar physical and mental 

response. Or I might, as a result of the incident, become unable to return to the site of 

its occurrence, or, indeed, to go to any train tracks. The actual change in the body’s 

ability to act in certain ways, that is, the change in its power, is affectus.22 Affectus is 

a particular expression of the body’s affectio.  

In changing its capacity to act, the body affirms itself as capable of being affected. 

Such a change need not be traumatic, nor of as great an intensity as the encounter with 

the train. All bodies that exist in the same world of influence exert and exhibit 

affectio, and undergo affective transitions in capacity, or affectus. Serres calls the 

totality of a body’s positional capacity, which it acquires through its affective 

encounters with its surroundings, an “enormous treasure of poses.”23 All of the 

contexts in which the body finds itself affect it. The abstract figure of a typical 

                                                        
15 Hickey-Moody, “Affect as Method,” 79.  
16 Massumi, Politics of Affect, 4-5. 
17 Hickey-Moody, “Affect as Method,” 84.  
18 Deleuze, Essays Critical and Clinical, 138; Seigworth and Gregg, “An Inventory of Shimmers,” 2.  
19 Seigworth and Gregg, “An Inventory of Shimmers,” 2. 
20 Grossberg, “Affect’s Future: Rediscovering the Virtual in the Actual,” 311-312. 
21 Hickey-Moody, “Little War Machines: Posthuman Pedagogy and its Media,” 273. 
22 Massumi, Politics of Affect, 4. 
23 Serres, Variations on the Body, 78. 
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professional, for example, becomes manifest in the individual learning body through 

the affects of a professional situation. The repetition of movements, in their 

attachments to sentiment and function, are valuables added to the treasure. The body 

repeats gestures “to make them its own.” 24 The meeting of bodies in affection is the 

basis for the expansion of one’s being, what Edward Casey, leaning on Gadamer’s 

concept of Seinszuwachs (“the augmentation of being”), calls “the augmentation of 

becoming.”25 In being affected, one grows. For Brian Massumi, affect is “simply a 

body movement looked at from the point of view of its potential – its capacity to 

come to be, or better, to come to do.”26 The potential to be affected and to affect, and 

to undergo change in capacity as a result of affection, is never fixed.27 Affect is ever-

changing infinite possibility beyond individual intensities.  

Affect theory has its critics. Leys claims that its focus on “material-affective 

responses, where, it is claimed, political and other influences do their real work” 

causes “a relative indifference to the role of ideas and beliefs in politics, culture, and 

art.”28 It is certainly true that affect theory focuses on bodily capacities. The affectio 

of the external body upon the subject’s body, however, is not to be thought only 

physically. Mental capacity is a capacity of the body. When the train frightens me, 

and freezes me in place, this bodily freezing is a mental freezing, too. The cultural 

significance of death surely floods the eye of the one about to die. Concepts as 

abstractions form one component of the object before one, as Leys also stresses. 

However, to stress the importance of affective experience is not to preclude the 

conceptual. The interest in affect does not diminish the importance of the conceptual. 

Indeed, as Deleuze writes, “affects are inadequate ideas and passions” and “concepts 

are adequate ideas from which true actions ensue.”29 Affects are associative, and 

come from “chance encounter between physical bodies,” while concepts are causal, 

and “are determined by the necessary order of relations” in a collective body.30 Larger 

axiological and signifying systems are not reducible to their affective components. 

Attending to the affective dimension of experience, however, shows affective fields 

                                                        
24 Serres, 78. 
25 Casey, “The Edge(s) of Landscape: A Study in Liminology,” 104; Gadamer, Truth and Method, 124. 
26 Massumi, Politics of Affect, 7. 
27 Massumi, Politics of Affect, 4; Bertelsen and Murphie, “An Ethics of Everyday Infinities and 
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in-form concepts, in Vilém Flusser’s sense, which marries the datum and the act of 

giving form.31 To in-form is not merely to let people know something; it is also to 

shape them by means of the forms of knowing. The form of information is pressed 

upon the body, in-forming it into the form of one who knows in thus and thus way.  

The concepts out of which come true actions spring often from affective vectors of 

thought. A pertinent contemporary example might be the continuing presence of 

jingoistic exceptionalism in political discourse. A feeling of superiority underpins 

legislation, governance, and rhetoric—particularly in the older sense of the ῥήτωρ 

(rhetor)—much more than does any attempted rationalisation or argumentation for 

the superiority of one nation over another.  As part of her critique, Ley cites an 

example from Massumi on Ronald Reagan. Massumi characterises Reagan as dealing 

in affect, not ideology: he was able to “produce ideological effects by non-ideological 

means.”32 The feeling of a direction for the country, instantiated in the affective 

expression of a single body, became as important as its rationalisation for its 

implementation. As Leys admits, however, Massumi’s point is “that it is necessary to 

integrate infolding or [...] ‘implicate order’ into the account” of cultural moments and 

movements.33 The point is not that the ideology behind Reagan, the neoliberalism that 

would lead to the decimation of the North American middle-class and create the 

political capital for Clinton to repeal depression-era financial regulation and 

implement domestically destructive trade agreements, is of no import. The point is 

that he was able to produce ideology through largely non-ideological means. To 

explore affect is not to become indifferent to concepts.  

An etymological grounding for the “implicate order”: implication is infolding, from 

the Latin prefix im- and the verb plicare, meaning to fold.34 Affect theory is to be 

folded into thought. When Anna Hickey-Moody examines how intellectually disabled 

bodies experience themselves in a work of dance, and how their audience experiences 

these bodies, she does so to explore how the dance stage, as a space of alterity, 

displaces “paradigms of thought established by medical and sociological knowledges 

of intellectual disability,” precisely so that these concepts can be problematised and 

                                                        
31 Flusser, Ins Universum der Technischen Bilder, 136. 
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rearticulated.35 In dance, the body is given the chance to “do differently,” as Massumi 

puts it.36 If affects are, after Deleuze’s reading of Spinoza, imperfect ideas, then dance 

offers the grounding of possibility out of which might spring different “true” actions, 

the products of concepts.37 The imperfect idea is in an implicate order plicated into 

the conceptual mesh. 

Concepts and ideologies might themselves be considered affective assemblages, and 

even bodies of sorts. The concept that is passed about through action causes changes 

in the receiving body, in keeping with its particular site and means of action. The 

public concept as actioned has affectio, the capacity to influence other bodies. The 

concepts of condign punishment and affirmed liberty, exercised respectively, say, in 

the prison cell and the courtroom, have, according to their site and means, very 

different effects upon the body. Hickey-Moody shows how art and performance “can 

effect affectus” in the affected body.38 The concept, exercised through its reified 

mechanism, does the same. Political work is always both conceptual and affective. 

Settler belonging is thought and felt. Certainly, settlers’ self-categorisation as being 

justified in their presence in the settled territory was underwritten by conceptual 

constructs, such as the terra nullius doctrine.39 This held that the lands claimed in 

colonisation were so inadequately utilised, so sparsely populated, or so primitive that 

they belonged to no one.40 Settler belonging is thus underwritten by a Western 

exceptionalism that sees land inhabited by the savage as not really inhabited, in the 

sense of carving from it profitable and productive existence. Veracini reminds us that 

the terra nullius doctrine persists in modern rationalisations of economic and political 

colonialism.41 One example is some Gulf States’ “plantation” relation to Africa.42 

While the significance of the persistence of such colonial concepts must not be 

diminished, it is the affective component of belonging that now preponderates in most 

territories. The settler descendant feels at home in the settled land. The affective 

experience of belonging, as actioned through the organisational, administrative, 
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judicial, and cultural mechanisms of a society, makes unnecessary the rational, 

conceptual expression of belonging. The naturalisation of presence, i.e. becoming 

native, that the settler designs and desires means that settler presence becomes 

unproblematic conceptually. Affective belonging has disappeared the conceptual. The 

affectus of belonging, the increase in capacity in the settler body, is the capacity to act 

out naturalised presence. In turn, the affectus of the affection of belonging is the 

possibility of becoming native. Affect theory’s division between emotion and affect is 

important here. Settler belonging is not an emotion, even if a settler might “feel” a 

part of something to a greater or lesser extent at any one point in time, because the 

possibility for nativised belonging exceeds any individual intensity of feeling, any 

emotion. Affect, as infinite possibility of modulating intensity, underwrites any 

singular instance of feeling belonging.  

The nature site is a place where the land itself, the surface of affective and conceptual 

belonging, is constructed. If affects are “vectors of pedagogy,” then the nature site is a 

place of pedagogy that distributes affects of belonging.43 It is the site of the public 

pedagogy of affect. The pedagogy of place, that is, the dissemination of conceptual 

and affective characterisations of settler presence in settled land, and the construction 

of that settled land, creates a public capable of conceiving itself and that land in 

particular ways. A monument to the design of (and desire for) land, the nature site 

creates a “future [of] persistent sensations” that constitute the settler’s relation to the 

settled land.44 The public pedagogy of affect is the construction of a particular body 

with particular capacities. The affectus effected by the sites of public pedagogy is the 

possibility of settler belonging in the settler body. The place of land construction is 

the place of bodily construction. Tracing the categorisation of Sandlin, O’Malley, and 

Burdick’s review will bring to light the many facets of public pedagogy, and show 

their relevance to the affective public pedagogy of settler identity. 
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2.3 Public Pedagogy as Citizenship Within and Beyond Schools 

The earliest usage of the term public pedagogy in critical literature is in a 1894 

translation of a French treatise on Parisian schools, wherein are described “schools’ 

efforts towards educational ends that cannot be met by either the family or the 

church.”45 Such ends exceed the distribution of subject-specific or practical 

knowledge not held by a parent or a priest. As the name of Sandlin, O’Malley, and 

Burdick’s category suggests, these educational ends are the reproduction of citizenish 

qualities: the normalisation and disciplinisation of being. Educational function “in the 

service of the public good”46 entails the affirmation of a discursive and axiological 

structure. A dispensation of relations between sensation, sense, and action considered 

harmonious, scripted in a concinnous societal orthography, is what Jacques Rancière 

terms a “police distribution of the sensible.”47 “Police” here refers to its enforcement 

through discourse and any number of (other) forms of violence. A “distribution of the 

sensible” is a given dispensation of relations between phenomenon and response: a 

taxonomy of axiology, class, exchange, sign production and distribution, and so 

structurally forth. A unification of public good is the imposition of a unity of relations 

and position. Only those who see and understand things in their world in a certain 

way are good members of a society, good enforcers of a distribution of the sensible. 

Of course, multiple distributions can obtain in a society at once. It is their clash that 

makes possible political action.  

In a polemic against the universal education system of Joseph Jacotot, which sought 

to overturn the power dynamics of schooling through empowerment of basic human 

intelligence as a tool of pattern manipulation and heuristic inquiry, Dumbeck wrote 

that education “embraces the totality of the people and its first virtue resides in 

unitary harmony.”48 For Dumbeck, “Studious young people must […] cling to that 

Decency, that Modesty, celebrated by all antiquity with divine honours,” because 

“only then will they be citizens of the elite, defenders of law, masters of virtue, 

interpreters of the divine commandments, upholders of the country, of the honour of 
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an entire race.”49 With such vertiginous stakes for its eutaxy, the harmonious society 

is one that does not allow of dissonance and displacement. In such a dispensation, 

schooling is an act of tuning yet-slack strings to the right note. Dumbeck’s 

capitalisation is noteworthy in this regard; he extolls the immutable importance of 

abstract virtues, but not the youth, or indeed the personhood, of the student. The lived 

body, with its youthful momentum, is typographically subordinated to the forms of 

virtue, reflecting the selfsame subordination in the axiology.  

This is not to be read as a blanket indictment of educators, particularly contemporary 

ones. The school is not necessarily a heinous machine filled with grotesques who 

delight in tying on the ligatures of normative being. To consider the school in terms of 

its reproduction of citizenish being is simply to think about a particular node of a 

discursive system, and its possible function in, and constitution by, the distribution of 

value and meaning in that system. In this vein, Albrecht-Crane and Slack present an 

affect theory study of the classroom that examines the interaction between the various 

constituents of the classroom and the society in which it operates in terms of Deleuzo-

Guattarian structures of affect.50 Deleuze and Guattari conceive the body as always 

changing in line with forces exerted upon it.51 They conceive such forces linearly. As 

Albrecht-Crane and Slack show, the Deleuzo-Guattarian “understanding of life” 

comprises three lines of force that exert influence on the body: molar lines, molecular 

lines, and lines of flight.52  

Molar force divides bodies along binary lines.53 Molar lines “cut up bodies to direct 

flows into rigid lines.”54 Rancière’s police order runs along molar lines. The set 

division of phenomena in an established order is an exertion of molar force. 

Molecular lines diffuse the operations of the molar.55 The molecular lines of 

discourse—exchange and meeting—between bodies distribute the binary order of the 

molar line. Albrecht-Crane and Slack consider Foucault’s work on the distribution of 

power through discourse to be an examination of molecular lines of force.56 Lines of 
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flight, finally, modulate existing lines.57 Where molecular and molar lines codify, 

construct, and rigidify, lines of flight “decod[e], unmak[e], and modif[y].”58 Lines of 

flight modulate and displace because they are lines of desire. The particular 

displacement of a given set of phenomena gains its momentum from a particular 

body’s desires. The child, yet less molarised, often more readily expresses desire than 

does the adult. Lines of flight, however, are not ends in themselves. Their products 

always return to the molar system. Displacements are reincorporated. For Deleuze and 

Guattari, a life well lived is one of infinite displacements. 

None of the three types of lines run independent of one another. They interweave to 

form a mesh, the mesh of the social body and the individual body. The molecular 

distributes and ties together the molar; the line of flight deterritorialises and 

reterritorialises the mesh of lines. Albrecht-Crane and Slack illustrate this interwoven 

condition in their examination of a routine interaction between a teacher and her 

students. In order to hail her students and direct them to assume a learning attitude, 

she plays a line from the opening to Beethoven’s Fifth Symphony.59 This action 

Albrecht-Crane and Slack take to be a molecular distribution of the molar 

arrangements that underpin the classroom setting. The molar lines that constitute the 

classroom, for example, spatial and authoritative distributions (I teach and you learn), 

cause “bodies [to] become identifiable in their roles as teacher and students.”60 

Playing the Beethoven line causes the students to attend to the music—“a molecular 

response”—but also to the teacher, which constitutes a molar distribution of authority 

and attention.61 The interaction displaces authority from the body of the teacher onto 

the artefact of her presence, the tonal bloc. This is a molecular distribution of molar 

relations. Such relations might obtain in society at large, but they are also often 

particular to the context of schooling as such. Pedagogical situations and practices 

“may carry [their] own set of power relations” that parallel or escape those of the 

society about them.62 A public-pedagogy inquiry like Albrecht-Crane and Slack’s 

takes as its object the particularities of the interplay between the pedagogical site for 
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the production of a particular public and the public good beyond. Finally, the line of 

flight, which Ashton-Warner, the teacher from the vignette, terms “chaos,” boils 

beneath the surface of the molar-molecular exchange, “as an energy that is almost 

frightening.”63 To ward off the spectre of chaos, the piano line, or any other 

pedagogical device or procedure, must redirect the free desire of students into the 

molar distribution of the classroom.  

The three lines of force are affective; they elicit the affectus of the student body. 

Through schooling, a molar and molecular exertion of system force, student bodies 

gain particular capacities and lose others. The line of flight embodies the force of 

anything counter to, or in excess of, the molar or its molecular distribution. Irruptions 

of difference and desire, too, “can effect affectus” in the student body.64 An affect 

theory pedagogy, like that for which Albrecht-Crane and Slack strive, would trace 

affective distributions in classrooms, and seek to critique the ethics and efficacy of 

method and procedure, that is, the distribution of “agency and action in relational 

terms.”65   

Nevertheless, a significant component of public pedagogy as schooling is the 

dispensation of a particular public, a molarised public. Activity in service of the 

public good is really always in service of a public good. Sandlin, O’Malley, and 

Burdick cite Small, who conceived the function of educational structures in terms of 

their ability to “naturalise national identity and bring cohesion to members of a body 

politic.”66 The issue of cohesion aside, naturalisation is problematic in the settler-

colonial context. The natural-isation of identity in a place where settler-strangers 

want to be of nature is different to the naturalisation of identity qua the affirmation of 

the theoretical overcoming of the interior-exterior divide.67 The latter is meant both in 

terms of personal affiliation to an abstract whole—“I am of x”—and in terms of 

interpersonal relation through such an affiliation—“I am of x, and you are of x. Thus, 

I am (like) you, insomuch as we are x together.” This formulation is, of course, also at 

play in settler-colonialism, and is involutedly negotiated in relation to originary and 
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the settled territories. Natural-isation, however, finds an additional facet as regards 

settlerhood, given that the connexion to land is both desired outcome and desired 

provenance. The settler wants to be of the land, not just in it.68 A process of 

naturalisation, then, is a process that erases itself in its completion. In becoming of the 

land, coming to the land disappears. This is why affect is so powerful in identity 

formation. The belief of natural belonging gives the body the capacity to eradicate the 

traces of its coming to belong. 

Lastly, the school’s being a public site is of lesser consequence in early texts that use 

the term public pedagogy. In these, “public refers not to a physical site of educational 

phenomena, but rather to an idealised outcome of educational activity.”69 Sandlin, 

O’Malley, and Burdick identify a vein of thought that manifests in Brotherton’s use of 

the term public pedagogy to describe schools as “the manufacturing space for an 

anticipated public.”70 The store Small and Brotherton lay by the teleological weight of 

educational activity is important. Pedagogy’s incarnation in tangible sites, however, is 

of greater import. To take the educational facility as a manufacture is to think the 

output of citizenry as a project, a certain final object designed in advance.71 In 

contrast, Kerr “locates pedagogy within the act of public speech itself.”72 The didact’s 

injunction to be in a certain way and the collaborative constitution of the site of 

memory are two variant forms of public speech. Public saying might be a better fit, 

particularly in the latter case. “Saying” is the infinite activity of sign exchange and 

negotiation. Framing the site’s operation as the act of saying allows a re-articulation 

of its productive activity. Attending to the affective and conceptual facets of the 

exchange of signs turns the site into a place that traces out its problem, the irresoluble 

problematic of settler-colonial identity. In such attention, one turns away from the 

project, “given in advance,” and turns, instead, to the process that “plays out along the 

way.”73 The process of constructing nature thus becomes important, not its assumed 

unicity as a basis for naturalising connexion.  
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The nature site produces a particular type of citizen through the pedagogical 

demonstration of relations to land; it is a mesh of molecular distributions of molar 

relations. Inasmuch as the site functions analogously to a school in this sense, this 

first of Sandlin, O’Malley, and Burdick’s categories of schooled citizenry resonates in 

my own description of the nature site as one of public pedagogy.  

 

2.4 Public Pedagogy as Popular Culture and Everyday Life  

A plurality (circa 35%) of the writings collected by Sandlin, O’Malley, and Burdick 

fall into the category of Public Pedagogy as Popular Culture and Everyday Life.74 

Because of the volume of work, the greatest conflict about the constitution and 

possible use of public pedagogy as a term and concept occurs in this category. 

Although very few of the writings in this category are wholly polemical, they bring 

consistently into conflict the possibilities for reinforcement or subversion of dominant 

discourses.75 After Sandlin, O’Malley, and Burdick, the earliest examples of the use 

of the term public pedagogy to discuss identity work in popular culture artefacts and 

media come from feminist thinkers of the 1990s.76 They discuss the force of 

“computer games, television, children’s toys, parenting magazines, and food 

marketing” in the construction and negotiation of identity, and highlight how the 

discourses mobilised by such texts “can be both oppressive and resistant.”77 Such 

artefacts are vehicles for sign exchange and, thereby, distribution of pedagogical 

relations. Players or consumers either repeat or challenge the distribution. A police 

order of the distribution of the sensible is one that naturalises and normalises 

connexions between sensation and sense. A “political” gesture, meanwhile, interrupts 

such connexions.78 Political here retains its sense of public agency amongst others, 

but expands it to a transformative agency, a movement in an order of signs that is 

distinguished not by exchange, but by disruption. Feminist theorists work in this way. 

They focus on the role artefacts play in continuing, or undermining, the differentiation 
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that “mark[s] off the sexualised other (woman).”79 As Braidotti shows, constructs of 

“the sexualised other (woman)” always interweave with those of  “the racialised other 

(the native) and the naturalised other (animals, the environment or earth)” in the 

dialectical Western worldview that underpins colonising cultures.80 Hickey-Moody 

characterises feminism and de-colonisation as two variant forms of the same 

problematising drive in the face of divisive difference.81 The colonial space is 

characterised by divisions of difference (molar lines, in the Deleuzean vocabulary) 

that absolutise distinctions between the desirable and undesirable, between the 

external and the internal. Veracini’s theoretical schematisation of the migrant, the 

settler, and the native demonstrates the human dimension of such a distinction.82 

Feminist theory explores similar territory. Braidotti’s final other, the naturalised, 

comes to the fore in the work of scholars like Karen Emmerman, an “ecofeminist 

animal theorist.”83 Emmerman explores the physical marginalisation, in sanctuaries, 

of animals that can either no longer exist in free habitats, or have been abused in 

human mechanisms of production or entertainment. She emphasises the problematic 

of considering the interning of animals an act of restitution for wrongs against them.84 

The physical displacement of animals, away from systems that impacted upon them, 

is for Emmerman an insufficient gesture. Such concerns, too, are an object of popular 

culture critique. The production of artefacts often involves animals, or impacts upon 

their habitat or exercise of being, and therefore distributes values of relation to these 

animals.85 Critique of popular culture cannot be separated from critique of culture’s 

impact on the world. 

The feminist theoretical frame is also relevant in relation to land itself. Constructs of 

femininity have often underpinned land-identity.86 European national(ist) discourses 

used female representations of countries to further chauvinist enterprise. Such figures 

often found their roots in the names of Roman provinces, such as Germania, Hibernia, 

or Polonia.. They were used initially by revolutionaries, but later turned into fascistic 
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and imperialist tropes. Moreover, female representations of the earth itself are found 

in many cultures. Māori lore contains an earth-mother, Papatūānuku, who features in 

some versions of creation legend.87 Further, Māori call the land itself whenua. This 

word also means womb.88 The land is thought as the wellspring of life and 

nourishment, the source of the very possibility of being in place here. A feminist 

frame of critique, then, could bring together the most beneficial and most deleterious 

components of female and feminised concepts and figures in the colonised territory.89  

Beyond explicitly feminist writing, work in this category includes the vast output of 

Henry Giroux, who is among the most-cited authors in Sandlin, O’Malley, and 

Burdick’s article. Giroux’s work encapsulates the fraught dynamic of the term public 

pedagogy. Although he has written extensively on how “oppressive ideologies of 

race, class, gender, heterosexism, and consumerism” are propagated and promulgated 

in popular media, including Disney and Hollywood productions, Giroux is also 

interested in inquiry that furnishes people with “political agency within totalising 

institutional structures.”90 In two articles on the major Hollywood film Fight Club, for 

example, Giroux explores dominant and resistant forms of public pedagogy. Giroux 

describes Hollywood films as “teaching machines.”91 Considering a film text, a sign 

assemblage, as a machine suggests two things.  

Firstly, a machine is something that functions unthinkingly. It (re-)produces 

mechanically an output of materials or data from an input of other materials or data. A 

thinking hand might influence the input, or guide the machinal process to a greater or 

lesser degree, but the operation always necessarily exceeds and partially excludes the 

thinking agency. The machine is a locus of, at once, an agency’s actualisation and its 

surrender. The teaching machine, then, would require a thinking input and reception, 
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but its ability to teach would exceed, overprint, and partially exclude the processes of 

the living agent.  

Secondly, the machine is not a black box, to use Villem Flusser’s term.92 A black box 

is something that veils its processes. Mechanisms of production for what Flusser’s 

translators render as “techno-images” (“technische Bilder,” lit. technical images), 

such as cameras, conceal the production of their medial artefacts.93 In the agent-black-

box nexus, the operating hand becomes a function of a process beyond reach, so 

surrender is more complete than in the machine. Agential actualisation takes place 

only as a function of the black box’s process. The film Fight Club comes about due to 

the functions of a black box, but, after Giroux’s machinal conceptualisation, is not 

itself a construct that hides its processes. Due to its machinal openness, it retains the 

characteristic of text to be unravelled, mapped, and diagrammed through critical 

engagement. One can see into the processes of texts, so one can re-read, adjust, and 

engineer them. Critical manipulation of text is much like interaction with a machine, 

in that its parts continually surrender to one’s grasp, only to slip away again in the 

operation that must exceed the thinking body.  

Serres contends that the “mechanical procedure can replace any of the 

understanding’s operations, [but] never the actions of the body.”94 The machine and 

the black box both replace the functions of the mind in the manufacture and archiving 

of images. External media have always done this. Flusser’s distinctions rely, of 

course, on the evolution of media and their attendant forms of consciousness and 

being. Salient, however, is merely that intellectual capacities are outsourced to the 

image apparatus. If the body’s functions cannot be replaced, then the purpose of the 

mechanical intellect is to imprint itself repeatedly onto the body, through what 

Lyotard might call “a kind of somatography.”95 The teaching machine requires the 

canvas of the learning body to complete its operation. This suggests that resistance to 

reproduction of signs can come from the whole body, not just the invested critical 

intellect. This notion underwrites much of the work done in affect theory. 
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Giroux’s teaching machines function as “public pedagogies by articulating knowledge 

to effects, purposely attempting to influence how and what knowledge and identities 

can be produced within a limited range of social relations.”96 The film’s machinal 

process is one of selection and production, that is, of simultaneous distinction and 

nivellisation. In the production of an identity, qualities are privileged and made 

absolute. The production of assemblages of signs that represent dominant identity 

forms involves the reduction of possibility, in that it eliminates the legitimacy of other 

possibilities. Giroux advocates a “pedagogy of disruption” that equips students with a 

media literacy that resists totalisation and the elimination of alterity.97 Such a 

pedagogy prompts students to mobilise texts to their own ends, to resist a fixed 

interpretation of prevalent signs, and to see the artefacts and media of “visual and 

popular culture” as “important sites of political and pedagogical struggle.”98 In the 

case of Fight Club, the “struggle” is against a system of signs in which economically 

determined constructions of personhood, which Giroux sees as excrescences of a 

continued neoliberal “assault on the public,” are formulated in a reductive, 

masculinist way.99 It makes “a superficial gesture toward social critique,” which is 

“designed to offer the tease of a serious independent or art film.”100 The 

“blockbuster” as a teaching machine of public pedagogy constitutes sign clusters that 

construct, promote, and exclude various identities. Giroux, however, also gives the 

film the ability to action, even if only superficially or conceitedly, a gesture that a 

different film might perform substantially. The two machine bodies are of comparable 

nature, then. If the “serious independent or art film” can make a gesture of social 

critique, then it, too, engages in the construction of sign clusters that construct, 

promote, and exclude various identities. The exclusion, or, better, overcoming, of the 

hyper-violent, nihilistic masculine identity is surely a desired goal for criticism like 

Giroux’s. A teaching machine of public pedagogy can, depending on the motivating 

axiology, be considered negative or positive, and desirable or undesirable. The 

important point is that the machine constructs outputs and manipulates inputs. Critical 
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engagement does not mean the destruction of the machine, but the invigilation and 

interrogation of its processes.  

Media literacy is important, and is perhaps the dominant form of literacy of the 

current age. A nature site is, however, somewhat different from a film or other media 

text. Giroux’s concept of the teaching machine nevertheless lends itself well to 

thinking through the production of identities in a settler-colonial nature site. Such 

sites act as memory machines, mechanisms that produce a particular kind of nature 

for a particular kind of person. The public pedagogical concepts of good citizenship 

and popular culture production come together in such a machine. Good settler citizens 

are those who remember themselves as belonging in a particular kind of nature. The 

machine presents opportunity to experience oneself in such nature, closing off the 

external mechanisms that make necessary the internal mechanisms of the site. If the 

hand of the machine operator might be allowed to ramify metonymically, then one 

might think about automatisms, the simultaneous surrender and actualisation of 

agency, and an ability to “look under the hood” of a machine in terms of the human’s 

presence in a site of land identity, or, indeed, any other public site where a 

performance of a social script renders liveable a particular world.  

For Giroux, the public pedagogical function of popular media is both disciplinary and 

liberatory. The latter is not easily achieved in “totalising institutional structures,” 

though. Sandlin, O’Malley, and Burdick sum Giroux’s perspective up thus: “This 

possibility [for political agency] is tempered by the hegemonic moves of culture, 

which provide a limited, yet normalised, language and imagination for political 

citizenship.”101 A hegemonic system differs from an overtly dominant one in that it is 

upheld by those whom it marginalises and suppresses.102 The reproduction of certain 

relations through media is, of course, one form of hegemony. Where “public saying” 

as resistance or liberatory practice is concerned, however, hegemony is not about 

participation or affirmation; instead, it is an issue of code availability. The political 

agent has to hand only given signifying codes that are freighted with the normalising 

ballast of established discourse.103 The concept is driven to grotesquery in Orwell’s 
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Newspeak, wherein words for undesirable concepts and emotions are gradually erased 

from the social lexicon, with the final project being the linguistic resection of their 

possibility from the governed body.104 This is, of course, not the case in most 

instances of political action, but the concept serves as a heuristic means into the 

problematics of codes. The question for the political agent is not merely how to say 

something different in established, perhaps irretrievably corrupted, codes, but how to 

say differently.  

Carter suggests that artists are able to mobilise and displace forms of discourse 

through their manipulation of material.105 Though artistic production uses data or 

material from existing codes, it seeks to go beyond the functions such material or data 

have in existing discourse. The artwork contributes to discourse not by saying more of 

what can be said in the codes fed into it, but by producing new forms of these 

codes.106 The artwork is not a piece of an established discourse, but a form of 

discourse, a way of saying.107 This is not to say that the artist is someone possessed of 

supreme meta-discursive intelligence that manifests as artisanship. The technical 

ability of the artist is distinct from what might be termed art-work. Art-work is the 

conscious manipulation of signifying codes. Even though this, in virtue of talent or 

discipline, often manifests as objects recognised as “good art,” such manifestation is 

not a necessary condition for the code poetics of art-work.  

Salient is the furnishment of an object that opens up the possibility of new directions 

of meaning-making for those who receive it.108 That is, the artwork is successful, has 

performed art-work, if it lets arise the affordance of discourse interruption. Gielen 

exalts this condition of art as a form of deep democracy. Artists, in the main, despite 

the “often irreconcilable” visual and conceptual distributions of their work, fight for 

their shared ability to introduce “dismeasure […] into the measure of a culture.”109 

The art-working collective is divided, but it affirms its division as a democratic 

“taking part in a shared symbolic domain.”110 The artist’s claim to a particular 

                                                        
104 Cf. Orwell, 1984.  
105 Carter, Material Thinking, 12-13; Bryson, “Introduction,” xxiv. 
106 Carter, Material Thinking, 20; Bryson, “Introduction,” xxvi; Rancière, The Emancipated Spectator, 

56. 
107 Carter, Material Thinking, 12. 
108 Peters and Benschop, “Tilted Arc Revisited: How Works of Art Make Their Publics,” 89. 
109 Gielen, “Art as Minority Democracy,” 80. 
110 Gielen, 80; cf. Chantal Mouffe, On The Political: Thinking in Action. (For Gielen, Over Het 

Politieke). 



 47 

distribution of a symbolic order works negatively, too, in that it maintains its 

affirmation of the minority’s voice. The minority voice of one given artist might 

reject the offerings of another in terms of worldview or an arrangement of signs. Even 

as it rejects, however, the minority work affirms the minority work of all art-work, 

which is the interruption of dominant sign orders. As such, the rejected minority work 

remains a possibility, analogous to the possibility of the minority by which it is 

rejected. 

The will to art-work is the will to say differently, no matter how embedded the saying 

is in dominant systems of signification. The problem for such an enterprise is one of 

intelligibility. How does “saying differently” arrive at another person? How does the 

political agent engage in an effectual public poetics? In Publics and Counterpublics, 

Michael Warner frames the work of public writing as addressing and, thereby, 

constructing a public.111 The writer hopes for a readership that is able to mobilise her 

conceptual, expressive framework. Writing “into effect” a version of a culture 

requires in advance a culture that can consider itself as this version of itself. When the 

critically intended sign takes on the same form as the established sign, the critical 

gesture runs the risk of being not iterative and mobile, but reiterative and 

reproductive. As Warner puts it, at stake for the political agent is the ability “to bring 

a public into being when extant modes of address and intelligibility seem themselves 

to be a problem.”112  

Warner describes the well-established polemical debate about how public intellectuals 

can best manifest their critical intent. On the one side, there is a call for supreme 

clarity, a lucidity that allows any reader to slot seamlessly into the proposed 

conceptual distribution. If any member of the public is able readily to grasp and 

mobilise a critical text, then a public that understands itself differently can through 

that text come into being. This view presupposes the ability of established formulae 

and idioms to rearrange radically existing distributions of thought and practice. 

Warner writes that proponents of clarity repeatedly extol the work of George Orwell. 

These critics, however, frequently distort Orwell’s own promotion of clarity—which 

he saw as the writer’s challenge to precision—by making his commercial, 
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numerically extensive presence in the reading public the root of their arguments to 

clarity.113 That is, book sales, and not the negotiation of a lingually constructed and 

accessed conceptual system, become for them the measure of success for an 

instantiation of public critical saying. 

On the other side of the polemical divide stand those who claim that only writing that 

eschews the formulae of common sense can hope to create a new, uncommon sense. 

Vilém Flusser calls the constitution of discursive subjects through text “in-

forming.”114 Information is here not data to be processed, but the process of texts 

bringing into being conceptual realities. In-formation is the creation of forms, subjects 

as forms of textual relations to their world. Thus, only a new form of expression can 

hope to in-form a new public. On this view, it is not clarity, but faithfulness to the 

rigorous development of critical ideas that matters.115 The resulting writing is 

frequently densely literary and obscure to most readers. Such obscurity Trawny 

considers the core of criticality and philosophical inquiry: only that which is cryptic 

can be explained.116 For Trawny, anything lucid is in advance incapable of saying 

anything beyond the conditions of its lucidity. Walter Benjamin, further, thinks that 

any consideration for the qualities of a recipient impoverishes the sign put forth as art 

or critical thought.117 The common quality of artwork and critical thought is its 

interruption of the smoothness of established sign systems. This is precisely the point 

to Carter’s conception of the artist’s material-thinking research as a base for all 

research as creative. Creative research entails the establishment of its own footing and 

expanse, not just its insertion into already established orders. 

The effect of art-work in the public discourse of nature and land identity can be both 

contrasted to, and adjoined to, the identity work of the nature site. The nature site 

propagates and promulgates a particular version of nature for a particular citizen. In 

this sense, it is a form of the settler police order of the sensible, and thus contrasts 

with the art-work of interruptive signs.118 It might, however, become a place of art-

                                                        
113 Warner, 131. 
114 Flusser, Ins Universum der Technischen Bilder, 136; Flusser, Die Schrift: Hat Schreiben Zukunft?, 

15-16.  
115 Warner, Publics and Counter Publics, 134. 
116 Trawny, Ins Wasser Geschrieben, 19. 
117 Benjamin, Sprache und Geschichte: Philosophische Essays, 50. 
118 Yeoman, “Je Me Souvien: About the St. Armand Slave Cemetery, Memory, Counter-Memory, and 

Historic Trauma,” 12. 



 49 

work by means of interaction that consider problematic the state of nature and place 

of humans presented in the nature site. The public of the police site may have within it 

Warner’s possibility for its own counter-articulation. The New Zealand photographer-

artist Ann Shelton’s work presents a negative articulation of settler presence in land, 

modelling a possible attitude that goes beyond the work.  

Shelton’s work frequently makes use of doubled, reversed, and repeated images. 

Shelton sees her practical and conceptual approach of “doubling, pairing, coupling, 

and inversion” as a form of “visual stammering” that can “disrupt a dominant visual 

system.”119 Shelton’s work constitutes a visual-art analogue to literature’s causing 

language to stammer, which Deleuze (and Guattari) thinks as a minorisation.120 The 

artistic text, in its interruptive force, causes the major code to slip into a stammer, a 

minor, or even diminished, tonality. The majoritarian articulations of settler conquest 

become stammers in their minor re-articulation. Shelton’s exhibition Ride in the 

Darkness uses iterative images of sites of settlement failures in New 

Zealand/Aotearoa.121 Repeating a sign in the same artefact counters the force of 

repetition in dominant discourse, in which repeating a sign tends to strengthen its 

authority. “This is that is that is this,” goes the reiterative formula. Whilst slippage is 

inevitable even in such repetition, the artwork forces the slippage to occur in an 

identifiable space. The doubling of the image forces the “voice” of sensory interaction 

to linger on the token’s articulation. Through the material parable—a literal beside-

throwing122 of one image beside another—the dominant sign system that overlooks 

failure in the settling attempt becomes destabilised. For Shelton critic and collaborator 

Stephen Turner, Shelton’s camera makes present materially the components of 

discourse that “cannot simply be said in […] the popular or academic discourse of 

history.”123 The visual stammering of the artwork creates the possible stammering of 

dominant discourse in other forms. A stammer is a forced metaphor: a transfer, a 
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mobilisation. When the chain of discourse is broken, tokens are in their brokenness 

given a chance to speak differently, to “mean something else,” as Carter has it.124 

Shelton draws attention to the possible and real failures of the settler state. Ride in the 

Darkness depicts the settler’s attempts to create an imagined land, the presupposed 

possibility of expansion into the terra nullius. Settlement is at once a political and 

police act. The settler hopes to find a way of saying and being differently, to find 

freedom away from the structures and strictures of the homeland. This hope, however, 

clashes with the reproduction of the homeland’s codes. In order to “settle,” that is, to 

impose a particular conceptual and lived framework already present in settling bodies, 

settlers need to re-enforce, with police gesture and force, the distributions of the very 

homeland from which they hope to free themselves in wild, unclaimed expansion. 

Failure for the projected land in the material land is a very real threat. Ride in the 

Darkness presents the negative possible public, the negative counter public; it shows 

the public in a state of its own possible failure. The counter public, here, is not one 

that experiences itself differently, but one that does not experience public being at all.  

Affect theory deals with the changes in capacity of the body: the affectus effected in 

the body by the affectio of other affecting bodies. Hickey-Moody’s work on the 

public pedagogy of popular art shows the affectus those works can effect in the 

perceiving body. One article examines literature, music, and dance as artistic forms 

that effect affectus in their performers and perceivers.125 Striking among the examples 

is that of music. Hickey-Moody’s exploration draws on Deleuze and Guattari’s 

definition: “Music is a creative, active operation that consists in deterritorialising the 

refrain.”126 This deterritorialising quality distinguishes music from the other two 

examples Hickey-Moody cites. Music, particularly in avant-garde or radical styles, 

moves the voice out of the realms of “‘words’ and majoritarian language.”127 

Literature, meanwhile, remains “confined to a semiotics of indirect and direct 

discourse,” and “much visual art” in its painting of, say, a human face, “can still be 

confined to facial features.”128 Music, however, is not necessarily liberative. Music 

can produce unwanted, irritating, or colourless affects. Hickey-Moody’s examples 
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include loud elevator muzak for one with a headache, and opera for the “homeboy 

who ‘hates that shit.’”129 Nevertheless, music always effects a change. For Hickey-

Moody, music is “a pedagogue without flesh, a sonorous body of movement.”130 The 

artistic artefact instantiates a shift in the capacity of the body.131 The passage of the 

sonorous body leaves a trace on the physical body. The body experiences itself as 

capable of living in various modes that are traced for and through it by the artistic 

artefact. Even where the affects are axiologically negative, they can be thought as 

ontologically positive. The passage of the annoying sonorous body actualises a body 

of annoyance, an annoyed physical body. The works Hickey-Moody analyses are 

positive pedagogical machines. Shelton’s Ride in the Darkness, meanwhile, shows the 

possible affect fields of the settler incapable of successful settlement. Shelton 

presents a work of negative affectus, where the change in capacity is not one of 

intensity, but of possibility. The annoyed music listener experiences a decline in 

capacity. The settler in a site of failed settlement experiences the absence of capacity. 

The negative work makes present in an artefact the perceiver’s possible impossibility. 

The space of failed settlement does not only say the things that, after Turner, “cannot 

simply be said in […] the popular or academic discourse of history.”132 The artistic 

space of failed settlement also makes present the absence of settler capability to say at 

all. 

Introducing silences of capacity into the discoursescape of a society or its institutions 

is one way that artistic production can help such structures rearticulate themselves. 

The public pedagogy of the artwork helps to show the lexicon of the dominant sign 

systems out of which it comes. The nature site is a product of a dominant system of 

understanding land-identity, the place of settlers in their settled land. Art such as 

Shelton’s introduces as a possibility the silence of that identity’s articulation. A 

critical approach to the public pedagogy of the public site must incorporate such a 

negative conceptualisation of the site’s functions. 
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2.5 Public Pedagogy as Informal Institutions and Public Spaces 

Sandlin, O’Malley, and Burdick describe “museums, public monuments, public 

artworks, cemeteries, and public parks” as “informal, yet institutionalised […] spaces 

of learning.”133 Describing a site as an informal institution presupposes fixities of 

informality and institutionality. For Sandlin, O’Malley, and Burdick, informality of 

learning is characterised by a “[move] away from the cognitive rigour commonly 

associated with education and toward notions of affect, aesthetics, and presence.”134 

This suggests freedom to roam through a field of experience. Whereas the cognitive 

rigour of the classroom calls for the concentrated uptake of established patterns such 

as the rules of geometry or grammar, the informal site’s function allows for the 

construction of patterns within presented codes. All of the terms Sandlin, O’Malley, 

and Burdick list, however, can be inverted into their dominant forms within a 

“rigorously” structured classroom. Classrooms are profoundly affective.135 The 

relations of power between bodies, and the relation between the knowing and the 

unknowing, present fields of experience that go far beyond the mere uptake of 

patterns. The relation between signs and their established referents in a distribution of 

the sensible is about all aspects of experience. The rules governing exchange in a sign 

order is an aesthetic, a particular way of distributing intellectual and affective 

discourse.136 Aesthetics is formality par excellence.  

Sandlin, O’Malley, and Burdick clearly mean their title to separate the sites in this 

section from the classroom environment featured in their first category. To distinguish 

such sites in terms of formality, however, is counterproductive, because they exist in 

the same network of relations that constitute a formal system of signs. Focussing on 

the rigour of work that motivates schoolmasterly invigilation is to misplace one’s own 

attention. Salient is the commonality of the attempted fixity (“rigour”) of relations. 

Further, should the notion of formality be allowed to take on a textual sense, sites 

such as those listed by Sandlin, O’Malley, and Burdick have distinct and quite rigid 
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forms. The distribution of bodies, objects, pathways, and means of knowing in, say, a 

cemetery, is as formally recognisable as the distribution of meter, rhyme, and stanzaic 

length or number in a piece of stylistically congruent—that is, aesthetically 

orthodox—poetry from a given tradition. In his petition for the virtues of oblivion, 

Marc Augé calls attention to the formal distributions of the war cemeteries of 

Normandy.137 The war poem deterritorialises the mayhem of battle via the aesthetical 

determinism of the “voice of poetry.” Similarly, the military cemetery in its “ordered 

beauty” and “geometric splendour” in no way resembles, or makes present anew, the 

“violence of the battles or the fear of people.”138 The institutionalised site of the 

cemetery is not a map of the affect of war on bodies, but a fixity of official memory. 

As Augé puts it, “official remembrance requires monuments; it aestheticises death 

and dread.”139 Monuments are fixities that are intended to remind in a particular way, 

and to endure as reminding in that way. They render a means of sensation.140 Official 

aestheticisation of war is not only about removing blood and wreckage; it is about 

establishing a common narrative field of concept and affect to which a citizen will 

hold. If the frame of textuality stands, then official sites of memory are texts as 

conceived in a classical framework, immutable and Platonic, with commentary 

separate and non-constitutive. The war cemetery is an edict of consciousness, in that it 

creates a way of being in the present, based on the fixity of representation of the past. 

Sites are formal in the textual sense, inasmuch as they are clusters of specific signs 

that can be recognised as constituting that type of text in advance of their individual 

apprehension and utilisation. The reader in either condition is to some extent led 

through a particular arrangement of signs that come from a code with established 

relations of “affect, aesthetics, and presence.”141 The informal (non-classroom) site 

does not afford absolute freedom of experience.  

Addressing the second half of the construct “informal institution” demands clarity of 

textual scope: “What is institutionality?” is too grand a question here. Sandlin, 

O’Malley, and Burdick “use the term institutionalised to indicate that […] sites have 
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been consciously created with pedagogical ends in mind.”142 There are two things to 

bear in mind when accepting this definition. First, the sites grouped under this rubric 

are not all equal in their “conscious” intent to teach. The museum, for example, is an 

organ of dominant ways of knowing.143 Conversely, the inner-city green space will 

have a different sphere of pedagogy, depending on the territory, and the features 

present in it. Second, the “conscious” effort to teach is difficult to hold down. 

Everything public, by dint of the very fact that it is shared, and, therefore, partakes of 

codes of sign exchange, is pedagogical, in that it models the forms of sign exchange. 

Again, the level of intentionality would vary between the making-public (and “public-

making,” after Warner) of the museum and that of the cemetery or of the public work 

of art.  

The second half of the title of this category, “Public Spaces,” encapsulates the 

problematic of public pedagogy as such. While pursuit of the distinction between the 

informal institution and the public space suggested by their syntactical conjunction 

would be fruitful, it is better to address the notion of public space itself as an object of 

public pedagogy. The negotiation of what is and is not public space, and what it 

means to be public in that space, is a vector of public pedagogies. Public space is not 

a tabula rasa onto which pedagogical actions are scored. Pedagogy constitutes the 

public space, in that the concept of public space only takes on its meaning in the 

distribution of means of being. Just like the dynamics of popular culture, and just like 

the conceptualisation and practical actualisation of classroom functions, distributions 

of the means of being can take on conservative (police) or interruptive (political) 

forms. 

Sandlin, O’Malley, and Burdick cite two publications that have had the greatest 

influence on the scholarship of this category. The first is a collection of essays edited 

by Lacy and published in 1995. The contributing essayists all play through variations 

on a movement away from “innocuous artworks in the public” and toward 

“transgressive artworks for the public.”144 This formulation is a re-articulation of the 

dynamics we have seen in the preceding sections. Artworks are always for the public; 
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it is merely a matter of the character of the term public. When pedagogy is for a 

public good, signs produced for its distribution are declarative and limiting. “For the 

public” here really means political. Artwork for the public is a matter of opening up 

the construct of the public to a field of ever-mobile variations on publicness. 

Artworks for the public bring the liminal into the heart of conceptualisation of what 

the public is. Sandlin, O’Malley, and Burdick quote Lacy thus: 

 [W]omen and ethnic artists began to consider their identities—key to the new 
political analysis—central to their aesthetic in some as yet undefined manner. 
Both groups began with a consciousness of their community of origin as their 
primary audience.145 

The anticipation of reception and the originary gesture together constitute a double 

affirmation of publicness. On the one hand, production for a particular group creates a 

distinct public. The group has independent value as exchangers of signs. On the other, 

giving voice to a particular group through an individual conduit funnels its sign 

production into a larger system. The public-at-large is gradually set in motion. 

Awareness of an audience does not, however, completely negate Benjamin’s point 

regarding the artwork’s impoverishment through an artist’s consideration for the 

qualities of the work’s recipient. One might be aware of the means of discourse that a 

community or its situation needs and not, thereby, “presuppose the Being-There and 

being of the human as such.”146 An ability to feel and to theorise the discursive 

possibilities and requirements of a milieu mark out the artist. An aware artwork is not 

by necessity deterministic. The political artist can give voice to the means of being 

that are suppressed in a society; she does not necessarily inscribe these for others. 

The second seminal work in this category is a 2005 book by Elizabeth Ellsworth, 

which destabilises the concepts of “pedagogy and learning to account for the 

multitude of ‘anomalous’ places and ways in which they might occur.”147 Addressing 

objects such as the U.S. Holocaust Museum, as well as theatrical and visual art, 

Ellsworth aims to move conceptualisations of knowledge away from fixity and toward 

mobility, toward a state of perpetual “becoming.”148 Though her objects differ from 
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those of this thesis, Ellsworth’s conception of learning as becoming aligns very much 

with an affect-theory conception of public pedagogy, in regards to the collective 

performance of memory that knows no final fixity. A site’s pedagogical devices 

imprint their relations upon the visiting body; they set into motion a particular 

becoming for that body. The impress of the body upon the material, however, resists 

to some extent the material’s impress upon the body. The body’s becoming is not 

restricted to the individual context and location in which it might at that moment be 

engaged. There are always larger trajectories in motion that exceed the confines of the 

pedagogical space. The becoming of the body might offer resistance to the becoming 

projected for it in a given site. The body manifests its desire as lines of flight that 

exceed, or deterritorialise, the molar-molecular distributions of the official site. 

An illustration of individual trajectory as resistant to its molarisation comes in Mark 

Halsey’s exploration of his visits to a whale-watching reserve in South Australia. 

Halsey traces how the legislative establishment of a reserve splits the land.149 His 

visits to the area prior to the reserve’s establishment in 1992 had a quality he frames 

in terms of Deleuze and Guattari’s notion of smooth space.150 The whale watching 

area was readily accessible, without the administrative checkpoints and gates now 

present. Points of importance, or places of purpose, remain fluidly connected in 

smooth space. The plane of possible movement takes precedence over the individual 

punctual position.151 Visitor to the area were able to move about at will, experiencing 

their presence in non-urbanised space with some freedom. Risk to the visitor and the 

non-human are, for Halsey, defensible consequences of free movement, given the 

comparably greater importance of the “loss of the capacity to experience the world in 

a non-serialised manner.”152 Human-to-non-human interaction in the smooth space 

enables the human to feel immediate connexion to a common system. As Halsey puts 

it, “if the ocean suddenly dries up so will human bodies.”153 In smooth space, the 

punctual human knows her co-dependence with the other constituents of an 

ecosystem, a plane of space and action. 
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A judicially emplaced and enforced area, meanwhile, Halsey experiences as an 

instance of Deleuze and Guattari’s striated space.154 In striated space, points, or rather 

the lines formed between them, take precedence over the plane of possible movement. 

In a city, “linear things (traffic signals, footpaths, roads) and solid things (buildings 

cars, monuments)” constantly impede one’s movements.155 In the striated nature park, 

linear arrangements also organize and impede the body of the visitor. “Walkways and 

viewing platforms” work analogously to roads and urban buildings.156 Once the area 

became a park, the visitor could no longer move freely. The passage of the visiting 

body “is regulated and delineated.”157 Such delineation distances the visitor from the 

space and its constituents. The natural constituent of the shared space turns into a 

spectacle, something to view as a performance or an object. The unregulated space 

allows bodies to pass in uncontrolled affection. When a whale moves along the 

coastline, the visitor, if she wants to continue to watch the whale, must negotiate the 

terrain. Thus, a connexion of passage occurs; one body’s movement through land is 

dictated by another’s movement through water. In the striated park, conversely, 

human structures dictate the body’s passage. Halsey relates that whales may move out 

of sight beneath the cliff line, because the pathways and viewing platforms are, in the 

interests of safety, rather far back from the lip.158 Fixity of position and perspective, 

not bodily passage, shapes the possibility of experience. The “consistency of 

orientation [and] invariance of distance” that the public pedagogical structures of the 

park engender sever the connexion between visitor and visited non-human body.159 

By removing the visitor from the field of shared extension, the structure sets nature up 

as “an other,” an exteriority.160 The whale-watching park is less about whales as such, 

than it is about the particular means of watching. The whale becomes a sign in an 

administered order, and is no longer a sign qua fluid affection.161   

Halsey’s account shows that the emplacement of public pedagogical devices 

determines the possibility of experience in a space; the “nature” area turns into a 
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performance of the signs of nature. Signs as organised by an offical order become less 

open to different perspectives. In the case of the whale under the lip of the cliff, such 

a reduction of perspective becomes quite literal. If, after the phenomenologists, the 

object is given only perspectively, that is never in its entirety at once, but only from 

given angles, then the truncation of perspective impoverishes the object in the given 

system of apprehension and meaning. The whale becomes lesser in its affective 

possibility. The viewer, however, is always greater than the view officially offered. 

Individual agency, as constitutive of a shared, multiple desire to rearticulate identity, 

can frustrate the designs of public pedagogical distributions. Critique like Halsey’s is 

a cognitive form of resistance that ought to become corporeal elsewhere.  

*** 

Sandlin, O’Malley, and Burdick group the remaining works in this category, all of 

which are putatively influenced deeply by Ellsworth, or Lacy, or both, into three sub-

sets. The first is “Public Artistry and Performance,” and comprises work on “urban 

architecture,” sites that are “produced as an element of the research at hand,” and 

“found public spaces and artefacts, such as graffiti.”162 The concept of “found” public 

space illustrates most keenly the dynamic at the heart of the problematics of public 

pedagogy and sign exchange. A found public space is a space found to be public, a 

space made public through political action. When one marks on a surface, a section of 

a network of place, that surface rises into an arena for contestation of presence. In the 

political gesture, the meaning of publicness is destabilised. The political gesture 

interrupts the movement from sensation to sense.163  

Denzin thinks the pedagogy of public life to operate through the “performance of 

cultural scripts.”164 Verbeek and Latour both frame scripts in terms of objective 

distributions.165 A culture performs its scripts in the frame of its organisation of the 

objective world. Things given certain names and placed in certain spatial and 

axiological relations constitute sites of exchange. These sites form staging grounds for 
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the performance of the scripts deemed appropriate in them. The non-publicness—or 

rather, the police form of publicness—that obtains before the space is “found” is 

based on the normativity of cultural scripts performed through relation and action. For 

Flusser, the script is the keystone of programmatic being.166 The programme, which 

seeks to reproduce without fail a distinct outcome, does not require thought for action. 

Actions are merely procedural steps. Unthinking reproduction marks out the machine 

as the object of techno-nightmares. In such nightmares, the human body, where it is 

still present at all, also turns to an unthinking machine. The “dramatic” disposition 

that Flusser opposes to the techno-programmatic understands every action as 

fugacious and irretrievable.167 The graffito tears asunder the smoothness of the 

scripted surface. The pseudonym in concrete cacography burns with the will to mark 

individual action. In the dramatic gesture, a particular body raises its passing from the 

surface of scripted public indifference. 

The nature site is an enactment of a public script of discourse and affect. The 

individual action, the trajectory of the individual becoming that exceeds the becoming 

projected for it by the site, might open the site to both declarative and interruptive 

instantiations. Fryd conceives public art as able to “transform its viewers into 

participants, even collaborators.”168 The poetical, interruptive instantiation of the 

nature site, that is, its performance as a script, would be collaborative, even though 

any particular resistance might take highly individualised form. Sandlin, O’Malley, 

and Burdick describe a critical collaborative project McKay and Keifer-Boyd carried 

out alongside pre-service art teachers, which sought to examine the construction of 

reality through sign systems in the public space. The object of the project was the 

“Dynamite Museum” in Amarillo, Texas, which comprises numerous “provocative 

signs displayed in public places.”169 McKay and Keifer-Boyd speak of a 

“public/collective memory (the signified)” that is “entrenched by the forms (i.e., 

public pedagogy/signifiers) mediated by signs,” and oppose to it a “politicised public 

pedagogy [that recognises] that the signifiers and signs are negotiated agreed upon 

meanings, not truths.”170 Politicised public pedagogy is here the political gesture that 
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resists the police order of established collective memory. Signs are the constituents of 

identity; they bring one back to the established signified of dominant discourse. 

Salient, however, is an objection one participant made to McKay and Keifer-Boyd’s 

thought. The student struggled with the workings of “anonymous public critique,” 

conceiving of a problematic of a “sarcastic voice” that operates behind the artwork 

and enjoys “complete liberation and no responsibility—an artist’s dream.”171 This is a 

misplacement of attention. By making problematic the anonymity of public display, 

one focuses on the person and voice of the artist. The political gesture, although an 

instantiation of individual agency, is not really about the individual agent. 

Doubtlessly, there are artists who use their craft for self-aggrandisement and self-

indulgence; and, doubtlessly, there are those who are complicit in enabling this. 

Likewise, there are those artists who want only to melt away behind the object of their 

craft; this is the state of poetic being that would entail liberation from responsibility. 

Both of these conceptions of art as extensions of the person undermine the potential 

of the political gesture. The political gesture simply shows that it is possible to 

manipulate the sign system in which it occurs; it is a call for voice-possibility to be 

enacted, not a possibility for a particular voice to enact itself. The “artist’s dream” 

becomes irrelevant if the dream of political possibility is allowed to come to voice. 

The artist who mobilises politically in this way resembles what Allan Kaprow calls an 

“un-artist.”172 Un-artists remain “socially invisible as artists.”173 The body of 

production does not enter into the perceivable body of work. The sign assemblages of 

art act out their possibilities, without making present an individual will or body. In 

un-art, the creator does not hide behind the work, but, instead, is never thought as 

such. An un-artist is not the anonymous master; she is the producer of artefacts that 

are not reduced to aesthetical orders. Perhaps a paradoxical movement back and forth 

between artist and un-artist could create the basis for settler reflection in the nature 

site. The fundamentally poetical quality of land creation installs the settler as artist. 

The ubiquity, or fundamentality, of being in land as created, conversely, withdraws 

created land from the realm of art, the realm of “other” objects, and moves it to the 

realm of production, the realm of “normal” objects. An un-/artistic apprehension of 
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the poetical production, or the productive poetics, of land could form the basis for 

settler criticality. 

Criticality need not, of course, take on plastic form. Any form of discursive 

production might loan itself some of the dynamics of artistic, political agency. 

Isabelle Stengers remarks that her academic milieu founds its philosophical 

discussion praxis on a will toward “a kind of collective stammering” that eschews the 

sureties and concomitant peacockery of the formula “I know what I think.”174 Critical 

engagement becomes the constitution of a field of possibility. A multiplicity of voices 

might be capable of turning the affective identity machine of the nature site into such 

a field of possibility. The public site, in order to rearticulate identity, demands a 

willingness to stammer collectively, and thereby to affirm the move away from the 

limitations of “I know.” It is paradoxical, but the individual resistance, the individual 

trajectory, must take responsibility for the constitution of the collective. The public 

nature site, as a site of place-making, is a collaborative poetical enterprise. The 

“artists” of the nature site are not absent and “dreaming”; they are a public 

reconstituting its scripts in a halting, murmuring, stammering fashion.  

*** 

The second of Sandlin, O’Malley, and Burdick’s sub-sets in this category is entitled 

“Museums.”  The inclusion of museums in a section on “informal” sites of pedagogy 

is highly problematic, given that they are direct generators and distributors of 

epistemes.175 The systems of representation that govern a society’s means of knowing 

are present in, and co-constructed by, the museum.176 This is not the most important 

point, however. In this subset, the authors place not just the titular sites, but also 

“similar spaces such as cemeteries […] and monuments,” which they consider 

collectively as “educative sites of memorialisation.”177 Whilst this grouping is likely 

motivated by the exigencies of collation, it does provide a reflective impulse. Augé’s 

point about the absence of lived experience in the memorial cemetery rings true 
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here.178 The ossifying aspect of the “museification” of life is the displacement of 

objects beyond the sphere of usage.179 If, on this model of grouping, the cemetery is a 

museum, is the museum a cemetery? If the cemetery, or any other official monument, 

emplaces the forms of sanctioned memory, then the museum, by withdrawing its 

exhibits from life, emplaces a sanctioned way of knowing. Memory and knowledge 

become marked by secretion, preservation, and distantiation. Objects of knowledge 

and trajectories of memory here become one pole of a relation that resembles that of 

the pornographic; like the performer body and its attendant imaginaries, the museum 

object is removed from reciprocal sensation, and consigned to being both motivator 

and impossible destination of trans-vitreous fascination.180  

Once more, the disarrangement of relations is key. If the museum is interactive, and 

constituted through the intersection of expert curation and an interested laity that has 

real agency, then knowledge and memory (as well as its, after Augé, necessary 

concomitant, oblivion) are tangible aspects of lived experience. When museums and 

galleries use interactive displays (such as reconfigurable displays, mirror booths, 

faithful cultural ceremonies, and so forth), they provide means for patrons to place 

themselves into art, and, thus, art into themselves. Constituting a performance or a 

work allows the visitor to engage in art-work. Of course, this idealistic dynamic is 

prone to manipulation. Sandlin, O’Malley, and Burdick cite a study of corporate 

museums that position products and attendant lifestyles as instantiations of “the 

notion of democratic communities.”181 The corporate model for the execution of its 

legal duty to maximise profit requires its imposition as a means of being. If the 

consumer is made to enact consumption as not just an aspect of democratic life, but as 

democratic being per se, the corporate endeavour is more successful. Corporate 

museums make the visitor enact display-work and image-work in order to emplace 

the consumption of products in the life of the visitor. The collaborative model here is 

hegemonic. Collaboration is not always a political act in Rancière’s sense. This is an 

important point to bear in mind when reconceptualising the nature memory site as a 

collaborative work. 

                                                        
178 Augé, Formen des Vergessens, 100-103. 
179 Agamben, Profanierungen, 81. 
180 Agamben, 89-91.  
181 Sandlin, O’Malley, and Burdick, “Mapping the Complexity of Public Pedagogy Scholarship: 1894–

2010,” 350. 



 63 

Sandlin, O’Malley, and Burdick refer to one study of a public memory site that serves 

as a site of contestation. Yeoman’s article “Je Me Souviens” on a slave cemetery in 

Quebec “disrupts the conciliatory narratives of Canada’s involvement in slavery.”182 

The title encapsulates a form of interruption, or stammering, that moves within 

dominant codes, in that it is also the motto of the Province of Quebec.183 Mobilised 

critically, the phrase becomes at once a contested sign and a sign of contestation that 

encapsulates perfectly the dynamics of public pedagogical function. To say “I 

remember” as a civic body is to create a theoretical speaker that stands in for the 

members of that civic body. The state speaker is expected to channel the voice of the 

citizen, and the citizen speaker is expected to channel the voice of the state. A 

singularised voice establishes a unity of memory and identity, which is in turn 

incorporated directly into the iconography and practice of authority. To say “I 

remember” as an individual critical speaker (political agent), conversely, is to break 

the unity of common sanctioned memory, and to challenge through re-articulation the 

discourses that constitute that unity. The “I” of the state is not the “I” of every one of 

its constituents. Counter-gestures of memory, be they spoken, written, or emplaced in 

sites, need not always be radically new. An inversion or appropriation of a dominant 

token to establish different affordances can also be a way of “saying differently.”     

Sandlin, O’Malley, and Burdick’s conclude this sub-section with the observation that: 

Scholars [in this area] also focus on forms of learning beyond the dominant 
focus on language, elevating body, position and affect to serve as direct modes 
of address, rather than as tangential learning styles that merely accompany the 
‘real’ education inherent in language.184 

To think about site-texts, and their constitution, in terms of “public saying” expands 

and displaces the concept of saying, and, with that, the concept of language. Body, 

position, and affect are forms of speaking in so far as they are expressions of codes 

articulated with the guidance of rules: a grammar of tradition, a syntax of convention, 

a prosody of sentiment, say. Modes of address are forms of language that come from, 

and constitute, the same field of sign exchange as verbalisation or writing. Hence, 

they must be considered parts of the language of public saying.  
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*** 

Sandlin, O’Malley, and Burdick’s last sub-set in this category is given the rubric 

“Historical Sites,” and groups diverse work, including a study of the Caucasian 

chauvinism in anthropological exhibitions at the 1904 Olympics in St. Louis, a 

publication on the shift to film in YMCA social welfare programs in the 1920s, and a 

paper on 19th- and 20th-Century fairground displays involving real or wax-model 

female forms in “sleeping-beauty” attitudes of death-sleep.185 The term historical here 

indicates a temporal remove. However, any number of the sites listed in the prior sub-

sets might also be considered historical sites, in terms of their constitution of a 

common history for a public. The question thus becomes one of the authority by 

which a site becomes historical. Through its designation as historical site, a place is 

already enmeshed in the public-pedagogical discourses of a system of signs and 

values.186 That which is worth remembering becomes a historical site, where 

monumentality and scriptic ceremony push back against oblivion.  

Counter-movements to centralised memory enact and emplace sites of importance to 

bring them into wider consciousness as historically important.187 When the public 

artist “finds a public space” or “finds a space to have been public all along,” she does 

not necessarily do so in the limited frame of contemporary relations, as in the case of 

the plain concrete wall’s being turned to a surface of contention for discourses of 

publicness, private and commercial ownership, free speech, and so diffusely on. The 

act of public artistry can also be a backward turn, an act of ideological and existential 

archaeology. The aesthetical refigurement of a site through plastic or visual artistic 

acts, or the displacement of its attendant scripts through bodily and positional 

performance, challenges its categorisation in regards to the canon of historical 

importance. Making a disregarded modern site visible through the effects and affects 

of artistry allows it to have presence in contemporary thinking and acting.188  

Beyond illustrating the axiological import of classification, the sites collated in this 

sub-set do not directly aid the investigation of nature sites. Hoffmann’s article on 

fairground sleeping beauties does, however, present the fascinating conceptualisation 
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of a form as a site. Hoffmann uses the term “site” only in reference to places where 

the female forms are displayed: 

The displays of Sleeping Beauties help reveal ways in which, from the mid‐
nineteenth‐century on, the sites of spectacle—including fairgrounds, 
museums, morgues, popular photography and private society entertainment—
shared techniques of display that merged public knowledge, popular 
entertainment, death memorial, and fairground flânerie in fascinating and 
problematic ways.189 

Despite this retention of common terminology, where the site is a larger systemic 

extension, not one of its components, the poetics of categorisation in Sandlin, 

O’Malley, and Burdick’s paper allow for conceptual displacement. The sleeping 

forms are textual constituents that find their pendants in “other public spaces: the 

museum, the ethnological display, the scientific model, and artistic works.”190 One 

can, without effort at justification, call the places/texts in which these forms/textual 

constituents are found “sites.” The secondary meaning, where the constituent 

becomes its own site, is harder to place in established nomenclature. Their presence in 

varying spaces of display and public pedagogy turns constituent forms into foci of 

discursive propagation, promulgation, and contention. Constituent forms become sites 

of exchange, not just tokens within larger texts and sign systems. A display that 

makes “touts and professors” difficult to distinguish, and turns “strollers […] into 

payers and peepers,” as it makes “female bodies [slip] among the realms of fantasy 

pedagogy, commerce, and art”191—that is, a display where discourses of position and 

value are at once established and problematised—is a realm of exchange, a site. Such 

a conceptualisation of site-hood transfers well to the pedagogical space of the nature 

site, where individual site components operate as complex sites in their own right. 

The memory-work function of an individual display or component, and that of the site 

as a whole, might then be considered as distributions of meaning operating at 

different levels of the same system.  
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2.6 Public Pedagogy as Dominant Cultural Discourses 

In this fourth category, Sandlin, O’Malley, and Burdick list work that addresses the 

“capacity for dominant cultural discourses to exhibit educational functions,” and cite 

“public policy, political discourse, widespread cultural values, and economic 

determinism” as issues discussed therein.192 The authors say that work in this 

category deals with the concept of the reproduction and distribution of 

“epistemological and ontological boundaries [of] cultural life,” whereby discourses 

function as “technologies for the widespread determination of how the public is 

constituted.”193 Despite this philosophical overture, which is reminiscent of Warner’s 

work, Sandlin, O’Malley, and Burdick focus their sub-sections on a more rigid 

categorisation of formalised discourses, that is, as governmental policy and economic 

systems. Discussions on the examples they list, including issues of race and class in 

post-Hurricane Katrina political discourse, or the effects Canadian legal and medical 

policy on foetal alcohol syndrome has on aboriginals, are important, and can be 

enhanced by the term public pedagogy, given that it makes central the pedagogical 

process of establishment and normalisation of relations. These are, however, only 

instances of a rather narrowly applied concept of discourse as pedagogy.  

The production of relations through discourse is at the core of all objects that public 

pedagogy inquiry addresses. The school is a site constituted by legal discourses 

(education policy qua economics and curriculum, responsibility of care, zoning and 

planning policies, and so on), but also of less defined discourses: morals; forms of, 

and variations on, language; and class- and race-relations that extend beyond the 

dimensions of legislation and jurisprudence. In short, the school is a site where the 

contours of a public are reproduced and contested in its discourses. Likewise, the 

artefacts of production that constitute popular culture and everyday life are 

agglomerations of discursive objects and trajectories that model, and make possible, 

ways of being and thinking.194 Informal institutions and public spaces are places of 

discursive production of meaning, wherein what constitutes the public is through 

action and saying of various forms negotiated in a centrifugal and centripetal dance of 
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signs.195 The nature site is a discursive site in which the signs of concepts of land 

identity and belonging are distributed.  

In discourse, that is, in the flow of signs between voices in relation, meaning is 

distributed repeatedly. The political act is one that interrupts the flow of sense in such 

a relation. Public saying is never wholly controllable, and ramifies out into many 

possible meanings. The school, the museum, the cemetery, and the nature site all 

model identities, i.e. modes of thought, memory and being, and in their modelling 

open themselves up to the slippage of meaning that is always a possibility of 

distribution. The nature site enacts, in its discursive operation, an emplacement of 

belonging and identity in the settler-colonial territory. The nature site’s discursive 

public pedagogy is the creation (poiesis) of a public—both in terms of a conception of 

space and an aggregation of bodies—in all places of a territory. The nature site 

performs a synecdochical function for a public’s relation to land. Public pedagogy 

here is the instruction of being-in-place, both in a certain space and place of memory, 

and also in the settled land at large. Discourse in this sense has a conceptual quality: 

this species or other has so and so many remaining specimens, say. Discourse in the 

nature site, however, is also affective. Signs traded in the relation between the visitor 

and the site transmit the bodily capacity of belonging, a shift in visitors’ constitution 

that allows them to experience themselves as settled. Identity and belonging, affective 

signs of land discourse, are not graspable qualities. To say of someone that they 

belong in a place is not like attributing qualities of, say, colour or size to an object. A 

science of belonging cannot be an art of measurement, for a body’s belonging in a 

place (a term that already presumes a dispensation of values and relations) is not 

measurable. A science of belonging would need to shade back into its etymology. 

Scire, to know, becomes more akin to the archaic expression for the removal, between 

two minds, of sexual bodily ignorance, for common bareness as mutual approach.  

Belonging conceived as both traceable bodily presence (historical artefact) and mind-

presence (sentiment and sensation) echoes with Flusser’s attempts to trace human 

being in terms of an anti-human being, his Vampyroteuthis Infernalis. This fictive 

benthic giant sports multiple penes, one of which he uses to appreciate his 
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surroundings.196 This ludicrous picture illustrates a direct actualisation of desire, that 

is, a relation-to-world through the externalisation of interior sentiment. 

Vampyroteuthis’ relation to the world drives the Hegelian subjectivity, the I formed 

through desire, or an “I of desire,” as Kojève describes it, to its extreme.197 

Vampyroteuthis touches and grasps its world with its sex organs: “begreift sie mit 

Penis und Klitoris.”198 It is not so far from begreifen (grasp) to Begriff (concept). 

Vampyroteuthis’ concepts are all bodily; his concepts are solidifications of affects. 

The concepts of belonging, in a settler realm or elsewhere, are affective, that is, 

bodily, and not just rational. Being-in-place is the situation of bodies within a space, 

by means of which the space becomes a territory or place. This involves not only 

discursive elements, but also the bodily experience of discourse as mobilisation of 

relations. To address belonging and being-in-place is to deal in affect. To address 

public sites of memory and identity is to deal in public pedagogy. A science of 

belonging takes as its object the public pedagogy of affect.  

For an examination of nature sites, the importance of public pedagogy as dominant 

cultural discourse lies in its affective aspect. Discourse as Sandlin, O’Malley, and 

Burdick define it for their categorisation is certainly important in the nature site. 

Conservation funding, land ownership disputes, or definitions of permitted usage, as 

laid out in legislation, impact the operation of the site. Such specificities are not, 

however, at the base of the experienced site, the locus of the “pedagogical 

address.”199 This locus is conditioned more by the affective discourses that govern 

land relations for the settler. The production of signs, as recreation of a desired nature, 

transcends judicial or legislative acts, and founds itself on the fundamental 

convictions of settlement. Such convictions are affective, allowing settlers to actualise 

themselves as settled. Public pedagogy inquiry as I conceive it addresses this affective 

condition. 

 

 

                                                        
196 Flusser, Vampyroteuthis Infernalis, 41. 
197 Kojève, Introduction to the Reading of Hegel, in Bataille, Theory of Religion, 5. 
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199 Di Leo, Jacobs, and Lee, “The Sites of Pedagogy,” 7. 
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2.7 Public Pedagogy as Public Intellectualism and Social Activism 

Sandlin, O’Malley, and Burdick highlight the fact that agency is “a significant and 

contested construct within theorisations of public pedagogy.”200 Underwriting 

pedagogical agency, and its problematisation, is its traditional and established 

centralisation in institutionalised forms and figures, such as university departments 

and their faculty, or others in positions of “cultural or economic power.”201 Such a 

conceptualisation of pedagogical agency affirms a set of schoolmasterly relations, 

wherein a privileged, locable, individualised voice edifies a student-public. This can 

be an exercise of knowledge-guardianship, where the pedagogue-porter at once 

defends and opens the door to knowledge.202 The public remains always in the role of 

student, remains always ignorant and awaiting edification.203 Some scholars, such as 

Castree, prize the position of the institutional expert.204 They therefore do make a 

concerted effort to shape experts as “producers,” not “guardians,” of knowledge.205 

The producer-expert’s task is to provide “ordinary people with the capacities for 

responsible citizenship.”206 Much of the work in this vein is heavily influenced by 

Giroux’s conceptualisation of intellectualism and pedagogy.  

For Giroux, the pedagogue is a fulcrum of criticality around which learning pivots. 

The teacher must model and enable critical faculties. In Giroux’s interrogation of the 

Hollywood film Fight Club, critical faculties would entail the ability to identify how 

media teaching machines produce identity through arrangement of signs and 

narratives. Peter Mayo counters such a framework with a pithy summation of the 

problem of pedagogical agency and structure: “On whose terms?”207 Critical faculties 

qua the negotiation of sign systems and their artefacts cannot be value neutral. 

                                                        
200 Sandlin, O’Malley, and Burdick, “Mapping the Complexity of Public Pedagogy Scholarship: 1894–

2010,” 354. 
201 Sandlin, O’Malley, and Burdick, 354. 
202 It is not without irony to trace such a thought in a doctoral thesis, which is nothing other than an 

exercise that aims to elevate the exerciser to a position of public-pedagogical authority. So it goes, 
as Vonnegut’s narrative shrug has it. 

203 Rancière, The Ignorant Schoolmaster, 20-21.   
204 Cf. Castree, “Geography’s New Public Intellectuals?” 
205 Sandlin, O’Malley, and Burdick, “Mapping the Complexity of Public Pedagogy Scholarship: 1894–

2010,” 355. 
206 Castree, “Geography’s New Public Intellectuals?,” 84. 
207 Mayo, “Public Pedagogy and the Quest for a Substantive Democracy,” 201. 
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Interpretive acts that map the functions and distributions of, say, a film are inherently 

axiological. There is no exterior critical viewpoint from which one might play a glass-

bead game (Glasperlenspiel) with distributions of sense.208 A given paradigm, and the 

given individual instantiation thereof, will shape what it means to be a critical reader 

of media texts, or, as Castree has it, a practitioner of “responsible citizenship.”209 

Such terms are always already axiologically freighted; the discursive baggage of 

responsible/-ility is heavy, particularly in the neo-liberal age of hyper-individualism. 

Public concerns, i.e. things that come to be problems for a collective, are shaped by 

the institutional and paradigmatic forms in which they are articulated. Critical 

enterprise is the creation of a problem, the assumption that something is a problem, as 

a base for action and thought. Individual pedagogical agency enacts paradigmatic 

conceptualisations of a problematic, and focuses them within the individual 

pedagogue. On the one hand, this is vital. The pedagogue is a fulcrum, a turning point 

about which varying types of critical action become possible for other persons. 

Further, a community of academic or private experts, Betriebsblindheit aside, has a 

diffusive influence on the individual voice within it.210 Expert discourse, too, is 

subject to slippage through re/iteration. The centralisation in the individual is context 

specific, not absolute. On the other hand, individual edificatory agency is problematic 

as it relates to the contestation of public concern, of the problematic of social being. 

Such a framework risks slipping into paternalism, even if, as is solidly the case with 

Giroux, this might be of a leftist bent. In public concerns, it is key that they be 

publicly constituted, that is by a public, by many voices. Giroux intends to constitute 

a public that might have the capacity to express its own problems, and writes about 

leading students in the discovery of “their own sense of political agency.”211 Yet, such 

formulations run the risk of shaping faculties in a way inimicable to polyvocal 

expression. The voice of the teacher may attempt to instil in the student a means or 

                                                        
208 Cf. Hesse, Das Glasperlenspiel. 
209 Castree, “Environmental Issues: Signals in the Noise?,” 84. 
210 Betriebsblindheit literally means “operation- or activity-blindness.” It is a typically Germanic 

compound noun for the group-think and unreflectingness that builds up inside a professional 
“bubble.” 

211 Giroux, “Utopian Thinking Under the Sign of Neoliberalism: Towards a Critical Pedagogy of 
Educated Hope,” 104. 
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sense of political agency, but end up instead simply speaking through them.212 The 

voice may move into another mouth.  

Nonetheless, expert opinion and guidance on projects, and expert insight into 

problematics of public concern, are important. To call for a multiplicity of voice, and 

to warn of extolling too vigorously the individual critical pedagogical agency, is not 

anti-intellectual or anti-expert; it is merely to consider the problematic of the critical 

public pedagogical enterprise. Indeed, a polyvocal public pedagogy is deeply invested 

in the continuation of a problematic relation to frameworks, including itself. In 

doubting, it affirms; in this way, it resembles Stengers’ thinking stammerers, who 

allow their individual unsurety to slowly build a collective articulation of ideas or 

processes.213 Individual expertise, engagement, and knowledge are immensely 

important, but they must not impinge upon the possibility of multiple, different voices 

speaking. 

In the nature site, Department of Conservation staffers, volunteers, and trust members 

all provide important expert contributions to make the site possible. They may 

generate funding, or give their time to make up for a shortage of funding. They may 

know to schematise flora and fauna in ways that promote the sustainability of various 

species. They may oversee the difficult negotiation of legal and organisational 

structures. All of them are necessary to create a space where certain non-human 

beings might continue their existence. The space function they produce is not, 

however, the absolute horizon of discourse present, or possible, in the space. The 

visitor, the educated citizen in the national identity site, too, constitutes the function 

of nature production. A certain kind of attention, a certain kind of interaction, and 

receptivity to the action of the constituent non-humans, could expand the horizon of 

discourse in the site. If the pedagogue is a public intellectual, then a site constituted 

by many voices might be thought as demanding public intellection.  

What is public intellection? Intellection is the faculty and process of understanding. It 

is commonly thought as distinct from imagination. Immediately, it must be interjected 

that the poiesis of place identity requires acts of imagination. The affective field 
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cannot be manipulated or articulated, as in the many place-making works that Carter 

cites, without engaging in affective work.214 Such work certainly involves 

imagination, not just intellection. Intellection, here, is not a term in a schema of the 

philosophy of mind. If intellection, as pendant to intellectual, is taken as meaning 

simply understanding, then a public intellection would be the means and process of a 

public understanding itself. The various forms of public pedagogy show fulsomely 

that the concept of the public is multifarious and difficult to pin down. A public 

intellection incorporates and affirms the ramifying difficulty of publicness. A settler 

public attempting to understand itself affirms its varied and problematic relation to its 

particular space, a settled public space. In understanding itself, the public must 

understand, too, the conditions of its coming to understand itself. The public space 

makes a public possible. The public understanding itself makes possible the notion of 

a public space. The nature site is a public place that articulates the concepts and 

affects that underpin the possibility of a public being in this place at all. Thus, the 

nature site is a highly intense space for public intellection. The public willing to 

dislodge its forms of intellection would in the nature site engage in self-

conceptualisation, and understanding of its affective fields.  

Public intellection is not centralised in a single individual, a public intellectual. It is 

the possibility of understanding, coming out of numerous voices, including the non-

human constituents of the nature sites. In its address of multiplicity, public 

intellection defies finality. Settlers are vexed in their belonging. Their desire for 

nativeness cannot ever find its end. Settlers do not wholly belong, but can negotiate 

degrees of their belonging. This negotiation is public pedagogy, learning to be in a 

place-as-public-place. Public intellection is the understanding of one’s own position 

in the dynamic of public pedagogy, and also the understanding of public pedagogical 

mechanisms themselves. Public intellection requires the address of both liberatory and 

reiterative forms of public pedagogy, and of the individual and collective factors in 

the constitution of public pedagogy. My attempt to schematise an attitude for public 

intellection, a means of positioning oneself in the public site, comes in the form of 

Intimacy.  
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Intimacy is the condition of closeness, of being inside a grouping or relation. Peter 

Trawny’s work Ins Wasser Gechrieben explores the many possible articulations of 

intimacy. The title of the work means “written into water.” Public understanding 

occurs in the body of the public, which is, like the body of water, always mobile and 

in flux. A river has eddies and rapids that cause myriad disturbances. Pedagogical 

discourse, too, flows back and about, here enforcing relations, here unsettling them. 

Intimate settlers, who pay attention to their place in the moving body of the settled 

land, submerge themselves in the dynamic of public pedagogy, as in water. A public 

intellection is a collective and individual intimacy, an embrace of the movement of 

public distributions of affects and concepts. The next chapter explores how Trawny’s 

concept of intimacy may help to furnish a means for being in the site of identity 

construction, and, therefore, in the settled land. 

 

*** 
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3: INTIMACY 
 

3.1 A Definitional Trace   

Peter Trawny begins the 4th chapter of Ins Wasser Geschrieben with a sighed 

assertion: “Intimacy is a difficult subject.”1 This sentiment rings true in multiple 

ways. Certainly, people do not always speak with ease about intimacy as it is 

commonly understood, that is, as a Biedermann-ish euphemism for the sexual meeting 

of two bodies, such as in “they became intimate.” Trawny, however, means 

something else, namely the difficulty of the theoretical explication of intimacy as a 

politico-philosophical tool.2 In fact, he wants very much to get away from the 

common understanding of intimacy, “if something can have nothing to do with that 

desire.”3  

In order to explore the possibilities of intimacy as a workable theoretical tool, Trawny 

traces the word’s etymology. Intimacy comes from the Latin intimus, the superlative 

of intra, meaning “inner.”4 Intimacy means relating to, or of, the innermost. Before 

the necessary opening up to other interiorities, there is already an interiority, an 

intimacy of the body, that does not rely wholly on its connexion to other bodies. An 

interiority is the condition and quality of an inside. The flesh separates one body from 

the other. There are distinct interiorities for bodies. This condition is the basis for 

Trawny’s embrace of intimacy as an anarchic politico-philosophical tool for 

resistance to what he considers the modern global dispensation of totalising and 

totalitarian capital, media, and technology.5 The dispositif that these three forces form 

Trawny knows also simply as Medium. If the, at certain points, closed condition of the 

subject can form the basis for mutual respect and value between subjects, it holds out 

the possibility of communitarian politics. The unbearable openness and frenzied 

                                                        
1 Trawny, Ins Wasser Geschrieben, 41. (Hereafter “Wasser”) “Die Intimität ist ein schwieriges 
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exchange of the Medium might be opposed by a politics that affirms a certain closed-

ness and attendant friction.6  

Intimacy, however, makes no claim to power (“Herrschaftsanspruch”).7 It is not a 

force that would itself oppose the dispensation of the Medium. Intimacy is simply the 

condition of an interiority that is closed off, at points, at times, from an exteriority that 

surrounds it. Its usefulness for resistance lies in its exteriorisation and 

conceptualisation, not in the condition of intimacy itself. This is an important 

distinction. For Trawny, intimacy is apolitical and anarchic. Anarchic here contains 

both its senses: rejection of schemas, and absence of an essential source. In the first 

sense, as it is for the Pre-Socratics, an arche is an originary element of the cosmos: all 

things born of fire, for example. Intimacy does not hold to a single point of origin. It 

is the innermost, but it does not fix to a particular spatial or essential point of origin. 

All interiorities split again into oppositions, and remain in motion.  

The second sense of arche gives English the term anarchic. The arkhos is the ruler, 

the leader. The second of Jacques Rancière’s “Ten Theses on Politics” examines the 

varying resonances of arkhein, the verb form related to arkhos. For Rancière, it 

implies a radically potent agency, “the power to begin anew.”8 He draws on Hannah 

Arendt’s etymology: “To act, in its most general sense, means to take an initiative, to 

begin (as the Greek word arkhein, ‘to begin,’ ‘to lead,’ and eventually ‘to rule’ 

indicates).”9 Trawny’s intimacy melds these senses of the anarchic. Intimacy makes 

no claim to leading or ruling, but it is the possibility of resistance’s beginning. It 

provides the possibility of action in its conceptualisation, but does not act or lead 

action. The leader is one who stands atop or in front of something, as in the position 

of address, or in the metaphorical sense of the formalised body, such as the institution 

or organisation. The German word vorstehen, meaning “fore-standing,” holds this 

sense down. The leader stands at the fore, in action, or in authority, meaning the 

potential to allow or to forbid action, to act or not to act. Indeed, for Giorgio 

Agamben, power “is defined essentially by the possibility of its nonexercise,” by its 
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impotentiality.10 Leaders lead through their balance of possibilities, their enactment or 

withdrawal of agency. The leader stands at the fore. Intimacy stands apart or aside; it 

turns away from the organised, formalised body. It does not hold to the regimes of 

arkhein, and is, therefore, a danger to the totalising, incorporative, transparency-

manic order of the Medium. Trawny leaves open the precise application and condition 

of the theoretical tool of intimacy. Salient, however, is the concept of connexion and 

interrelation that opens up from a point of discrete intimacy.  

Resistance to a totalising order comes from a return to individual desire, both for 

oneself, and in recognition of its presence in the other body, which opens up to one, 

and to which one opens up through connexion. Nonetheless, the intimate encounter 

requires and presupposes distinct intimacies that do not ever wholly blend in their 

relation. It is such non-finality—to which Trawny points in the sentences that open 

Ins Wasser Geschrieben “When am I wholly with myself? When wholly with 

you?”11—that forms the basis of my own application of intimacy as a theoretical 

concept in a settler-colonial context. To belong is to feel intimately connected to 

something. One might feel belonging in a romantic relationship, a deep friendship, a 

community (to which Trawny’s revolution returns, eschewing the societal), and so on. 

All of these belonging-constituting connexions require the conjunction of distinct 

intimacies within the contours of another intimacy, or rather, distinct interiorities 

within a new interiority that divides itself off from external relations and connexions. 

An interiority, then, is not just the condition and quality of an individual inside. A 

collective corpus, such as a community, also functions as an interiority, and relies on 

a form of intimacy to separate it from surrounding exteriorities, which may or may 

not constitute interiorities and intimacies of their own. Importantly, however, 

intimacy is always relational. Even in its non-relation of closed-ness from other 

interiorities, the interiority of personal intimacy remains relational. It is in the intimate 

encounter, the meeting of bodies and interiorities, that this relational aspect becomes 

manifest.  

Conceptual entities, too, function as interiorities. Ordering objects, or subjects, into 

categories entails a negation of their belonging to other categories. Things that are 

                                                        
10 Agamben, “The Power of Thought,” 483; Seshadri, “Agamben, The Thought of Sterēsis: An 
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said to be orange are not said to be yellow, for example. The ordering into the 

conceptual interiority of being orange entails the negation of ordering into another 

conceptual interiority, being yellow, which then functions as an exteriority to the 

interiority of being orange. In the ordering of people, or in their being ascribed certain 

qualities (such as nativeness, belonging, usefulness, or assimilability), the conceptual 

and physical aspects of interiority, and therefore intimacy, overlap. The physical 

container of a country or territory combines into an interiority the various bodies of its 

populace. The nation state stands over-against others like it as an interiority against 

exteriorities. As a result, the interblend of migration presents the existing interiority 

with a problem of integration.12  

The integration of outside bodies into an interiority13 entails the adjustment in 

condition of either the interiority, or of the bodies entering into it.14 This involves a 

physical and conceptual process of exchange, that is, of relation. In most 

circumstances, one could hardly describe the process of entering into a foreign 

interiority as an intimate encounter, which rests on an assertion of mutual value. The 

acceptance of exterior elements into an interiority is predicated upon the external 

elements affirming a certain form of intimacy that obtains in the interiority, or of 

transmuting it into something that incorporates their qualities. The opening of bodies 

to one another within the interiority of a co-constituted collective body, such as a 

territory’s population, is, however, an intimacy of sorts; it reveals desires and wills to 

one another, and forces their negotiation in a common physical and conceptual space. 

Intimacy, then, can involve friction, and might be conceived as rough and even 

deleterious in given circumstances. Nevertheless, its relationality is its key aspect. 

Inter-body intimacy is to be understood as a form of exteriorisation and exchange 

based upon the attribution of equal worth and condition, wherein difference and 

strangeness are conserved, not eliminated, and negotiation is a process of arrangement 

of never-wholly reconcilable distinctions, not of nivellisation into a desired 

interiority.   

                                                        
12 Veracini, Settler Colonialism: A Theoretical Overview, 18-19; Veracini, The Settler-Colonial 

Present, 34. 
13 That is, should they not be of precisely the same qualities as those that constitute the 

interiority already—how could they be?  
14 Veracini, Settler Colonialism: A Theoretical Overview, 26-27. 
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3.2 Trawny’s Traces I—Historical Influences on the Concept of Intimacy 

Beyond his etymological undertakings, which bring intimacy to its denotative core of 

the innermost, Peter Trawny traces the philosophical history of intimacy. This history 

is mostly distant, given that very few thinkers treated of it in the 20th Century.15 Two 

significant influences on Trawny’s concept of intimacy are the Socratic dialogue 

Alcibiades I, and Georges Bataille’s Theory of Religion. These texts adumbrate three 

aspects of intimate encounter: encounter of self, encounter of world, and encounter of 

the other body/other animal. Such encounters ought not to be seen as entirely distinct. 

To encounter the animal, for example, is to encounter the world, given the animal’s 

presence in the shared space or conceptual interiority. Following the path of the 

distinct address of such encounters in the secondary texts illustrates the concept of 

intimacy as a tool of inquiry and attitude in the settler-colonial realm. An engaged 

political agent in the nature site would be one who would have insight into the various 

aspects of intimate encounter, and would use this insight to see hermself in the 

interrelations of the settler pedagogical space. The figures that Trawny and his 

secondary texts sketch can provide intimate settlers with the means to begin mapping 

their own self-, world-, and animal-encounters.  

 

3.3 Trawny’s Traces II—The Alcibiades I 

In Alcibiades I, Socrates seeks to undermine the titular character’s preconceptions 

about personal character, justice, and the ability to govern. Socrates attempts to have 

Alcibiades understand a notion of the “self itself,” a self that can distinguish itself 

from the activities of the body and, thereby, understand its character as something 

other than that which seemingly defines it in the world.16 To do so, Socrates, as he so 

often does, avails himself of the concept of use. For Socrates, one plays an 

instrument, pays for things with money, and uses particular tools, but these things are 

not oneself.17 One can distinguish between the self and the action exercised in the 
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world. For Socrates, the “self itself” that can make such a distinction is “the soul.”18 

To speak of souls is to become dangerously essentialist. The qualities, let alone 

ontics, of the “endangered, monstrous jewel” that is the soul, to paraphrase Trawny, is 

to be left aside here. Salient is the recognition of self, and self-knowledge.  

The first aspect of intimacy is the interior recognition of the self. The self can only 

expand as, for example, just (in the case of Alcibiades I ) into the common 

interiority—the relation between many bodies within another body, such as the social 

collective—if one acknowledges the conditions of self.  This is important not just in 

the idealised polis of the old Greeks, but in the settler polity also. Certainly, to see 

oneself as territorialised, as a product of the production of a particular kind of land, is 

to become in touch with oneself, or with one’s self. However, to know oneself as an 

agent capable of refiguring a surface of action, through action or withdrawal of action, 

as independent of that surface, within oneself, is also part of self-knowledge. Paul 

Carter thinks such a divide textually, when he considers the settled territory of 

Australia as having been “written into being,” and, therefore, capable of being 

“rewritten.”19 The condition of self is drawn from the text of a written land, but the 

self remains a writer, or re-composer-in-waiting. On the one hand, I have my 

exteriorised self, co-constitutive of a common interiority, and constituted by it, 

interiorising exteriority to be again exteriorised. On the other hand, I have my interior 

self, though co-constituted by the exterior common interiority, capable of 

differentiation from external action.  

Socrates’ soul, then, differentiates itself from all that is not it, so as to encounter itself. 

An encounter presupposes a duality, though. Only that which is not the thing can 

encounter the thing, can run into it, can grasp it, and the like. Such a problem of 

duality cannot stand in philosophical tradition. Plotinus, most important of neo-

Platonists, attempts a reconciliation of duality by constructing it as the very possibility 

of unification.20 Only that which is dual can become one. In order for one to see one’s 

self, one needs not only to turn away from the actions that separate one from one’s 

self, but away also from the faculties of that self, including speech and “even reason,” 
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 80 

so as to become “stillness and silence itself.”21 Thus, the subject becomes a negative 

of its expression, that is, of its outward presentation. Where speech is the language of 

the external, the voice as such, as well as its negative possibility of not speaking, is 

for the inside.22 In the production of inner silence, the voice as negative produces the 

closest, the most intimate, relation of the subject to itself. When all faculties of 

exteriorisation fall away, an inward turn becomes possible. Such a shutting away of 

and from the world, in order to attend to the rhythms of one’s own being, Roland 

Barthes frames in terms of anachoresis, meaning hermetic practice, or, in the non-

human world, the act of hiding in crevices or other retreats to avoid predators.23 

An animal figure from Franz Kafka’s “The Burrow” combines the two aspects of 

anachoresis.24 I use the term “animal figure” because the character is certainly not 

merely a non-human animal, going about its burrowing business without need for 

great (self-) explanation, nor, however, is it distinctly a human animal. Kafka’s 

burrowing animal is filled with trepidation about external invaders. This would be the 

natural condition of the non-human animal, to be sure, but Kafka’s figure thinks these 

potential invaders as “robbers” and “enemies.”25 It speaks, further, of “the summit of 

[its] career.”26 There is an element of persecution, not just predation. The animal 

thinks itself an individualised target, not just prey as such. The anchoretic turn of the 

burrowing animal figure is necessitated by external pressures, considered 

conceptually, not merely in terms of the non-human’s condition of ever-threatened 

survival. Further, Kafka’s figure considers the majority of its burrowing activities to 

be exercises of the intellect, not of its limbs.27 The burrow is an expression of mental 

escape, not of physical presence in a secure crack or crevice, away from the patterns 

of predation that mark the non-human animal. If the animal figure fashioned the 

tunnels with its intellect, one can therefore think these tunnels to be the intellect or the 

mind, inasmuch as the non-physical expression of mind remains in the mind; the 

construction of mental objects might be thought as a kind of proprio-expression, 
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expression and attention to and of the self. Yet, in these tunnels fashioned of mind, 

Kafka’s figure finds physical comfort. The animal relates: 

Every hundred yards or so I have widened the passages into little circular 
chambers; there I can curl myself up comfortably in the warmth of my own 
body and rest. There I sleep the sweet sleep of peace, of satisfied desire, of 
achieved ambition…28 

The inward turn of Kafka’s anchoretic animal is a denial of bodily relations that, 

through the mind, satisfy the needs of body-mind intersection, viz. desires and 

ambitions. In the self-fashioned burrow of mind, where any external agency is a 

threat, and any presence is stamped out, the self can give itself all it needs. Kafka’s 

animal crushes all noise, or, rather the small animals that make such noise, and falls 

into joy, in the labyrinth of itself.29 It hears only the stillness of the tunnels, that is, 

only the stillness of the mind without external affections. The animal engages in 

“auto-affection,” as pendant to its proprio expression.30 The mental images that 

remain inside the body affect the body, whether externally or internally. 

Whether this figure is human or not is, for Deleuze and Guattari, an irrelevant issue, 

and, indeed, one that undermines the force of Kafka’s textual devices.31 For Deleuze 

and Guattari, the animal-becoming of Kafka’s figures is always a dual 

deterritorialisation. The animal in a human expression, as the narrative account must 

be, finds a choice between flight and subjugation; the human in its animal 

expression—mental, narrative, or metamorphic—finds means and possibilities of 

escape or flight otherwise not afforded it.32 In this sense, anamorphic might be a 

better term than metamorphic, inasmuch as it contains both the natural sense of 

progression to a higher formal stage, and the artistic sense, of a multiplicity of 

perspectives that makes possible the formation of variant sensory phenomena. 

Whether the mental exercise of burrowing like an animal turns Kafka’s presumably 

human (with its career) figure into an animal physically is, then, beside the point. The 

animal-becoming is an expression of animal behaviour that allows the inward turn. 

Such an inward turn is, most likely, denied the non-human animal. Thus, the 

paradoxical conjunction of anamorphosis’ dual deterritorialisations: the human animal 
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finds satisfaction of its human desires in non-human expressions, expressions of a 

being that does not manifest the very desires being sated.  

In its burrow’s silence, Kafka’s animal finds the conversation with the self itself that 

needs no language. The animal does not speak to itself, but has left speech behind, 

following, though in perverse form, the Socratic prescription of the Alcibiades I. Yet, 

Kafka’s burrowing anchoretic animal exercises a morbid internal gaze, where every 

outward movement is painful. Appreciation of the self itself is to be mobilising, not 

crippling. The inward turn is an attempt to appreciate the quality of the self, so that it 

might turn outward, toward others of quality, or at least worth, equal to its own. To 

turn inward is to wind up a mechanism that propels the gaze, causes it eventually to 

resile, back outward, toward the common interiority. The inward turn is a dually 

affirmatory action. On the one hand, it affirms the interiorities of one’s exteriorities. 

In a relational model of encounter, one must affirm the equal value of interiorities that 

close themselves off, that are not reducible to their “doing” (Zu-/Tun). They appear to 

one in their exteriorisation, and this is fundamental to the constitution of the common 

interiority. Nevertheless, one must first give the closed-off interiority opportunity to 

exteriorise, and this is possible only if one attributes self to the other, that is, only if 

one acknowledges the interiority of the exteriority. On the other hand, the inward turn 

is also affirmatory in that it returns to one’s own point of release from the 

exteriorisation others perceive. The inward turn, as appreciation of one’s intimacy, 

affirms the quality of the initial aspect of intimacy: the apolitical, anarchic, and 

unmediated beginning, where one is always free. In the core of intimacy, one is 

always free from all one does and one has to do.33 In such freedom comes the 

possibility, even only conceptually, of “doing differently” when one returns to the 

common interiority. In turning inward, the aware, intimate settler might find means of 

“doing differently” in the subsequent outward return. 

 

3.4 The Adyton  

The innermost part of the self Trawny frames in terms of the adyton (αδυτον). The 

αδυτον is the inner sanctum of the Greco-Roman temple, into which only the initiated 
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may enter.34 The αδυτον is a place that distinguishes itself from a place that, itself, 

already distinguishes itself from the places about it.35 The temple is no ordinary 

building. The αδυτον is the most sacred section of the sacred site. In his analysis of 

Alcibiades I, and of Plotin’s thoughts to its problematics, Trawny stresses the fugacity 

of presence in the αδυτον. Not only does custom prohibit one from staying in the 

place where the deity is most immediately present, but the human cannot bear to stay 

in such a place.36 Again, the inward turn is one that motivates the return to the outer 

world. The weight of incessant contemplation would cripple the enactment of the self 

as body.  

For Trawny, the inward turn of the self into its own αδυτον of mind constitutes a kind 

of “Heimat.”37 This is not meant in the sense of German cultural and artistic 

movements, but in the sense of a fundamental ground of belonging. In the αδυτον of 

self, the human sees what her humanity is, just as she is said in the physical αδυτον to 

see the deity in its true form. Such a recognition is not one in which one can live; that 

is, it is not the home, but the origin, the foundation. Apprehension of this kind does 

not occur easily. It is to be worked for. Further, even when recognition or 

apprehension opens up, it is not final; it is merely a trace of a series of approaches 

(“Annäherung[en]”).38  

Deferral of finality makes the αδυτον a suitable figure for the core of the concept, too. 

The concept escapes in its totality, figured only in its applications. Its totality escapes 

final grasp of the approaching human. As Heidegger puts it, “that which withdraws, 

denies arrival.”39 For Heidegger, that which withdraws is that which is to be 

thought.40 Trawny conceives Heidegger’s thinking as an attempt to think what occurs 

in the αδυτον.41 This thinking is a process of affirming the unreachable place, an 

atopia in the physical sense, in order to make possible its approach. It is not the 

approach that makes possible the affirmation of the place, but the affirmation that 
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makes possible the approach.42 To affirm the impossibility of final arrival is to 

underwrite the possibility of continued approach. This is the core of the intimate 

attitude. 

Thinking asks after the core of the concept. The αδυτον of the concept is approached, 

and then it withdraws, casting out the thinker. Such a dynamic of withdrawal as core 

to the quality of a concept is all the more apposite for so nebulous a concept as 

belonging. The Heimat of the human-as-such is very different from that of the 

particular, territorialised, human. Aδυτον functions very differently, then, depending 

on the context or concept. For the settler who wants to be native, the αδυτον of 

absolute belonging is the desired destination. Settlers’ vexed position in the settled 

territory, in which they can never be wholly native, however, enforces a relation 

wherein they are steadily cast back from the αδυτον. The purpose of the intimate 

attitude is to affirm such non-finality. The inward turn of the self motivates the 

outward return, whereby the aware, intimate, settler might find a means of relation 

that rejects a desire for final belonging. The intimate, aware settler maps a passage of 

non-final engagement through the nature site, instead of considering that site a fixed 

map of the land in which to belong.  

 

3.5 Interposition—On the Spatial Metaphorics of Intimacy 

The foregoing passages conceptualise intimacy as a metaphorics of space. To speak of 

interiorities and exteriorities, “the core,” an “inward” turn, a burrowing of a network 

of tunnels, even, is to speak of spatial distributions and spatial distinctions. Certainly, 

the body divides its organs from that of another. There is an element of spatial 

distinction in the condition of intimacy. The same can be said of the interiorities of 

social corpuses. The territory divides itself off spatially from another, particularly in 

the case of a distant island colony. There is a literal component to the vocabulary of 

spatiality; nonetheless, it is a metaphorics. To call it such is not simply to make a 

point about the approximative or shadowy nature of language. Instead, it is to draw 

attention to the conditions of relations between the interior and the exterior, which do 

not always consist of identifiable spatial qualities. For example, exclusion from a 
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discourse that does not take place in a particular location is not a spatial exclusion. In 

terms of intimacy as an inward turn, as a proprio-expression of self, the metaphors of 

space allow for conceptualisation of an “inward” turn that does not take place in 

spatial extension.  

The metaphor of depth in particular holds down the spatial movement that does not 

require the precise identification of where an inner and an outer might be.43  For 

Trawny, the depth of intimate relations is a matter not of space, but of intensity.44 We 

speak of “deep feelings,” “deep connexion,” “deep love,” and, particularly in the 

meditative state of the inward turn, of “deep thoughts.” Such depth is not spatial, but 

it is experienced. There is the fleeting, superficial thought, and there is the connected, 

dedicated, and invested thought, the deep thought. The language is one of a spatial 

metaphorics and a reality of intensity. Few things are more intense than the thought 

and the presence of being that are required for the silencing of language in self-

perception that Socrates prescribes in Alcibiades I. Trawny invokes the etymology of 

intensity, the Latin intendere, which means to tauten.45 In the vocabulary of 

phenomenology, intentionality is the tautening of consciousness in relation to a given 

object.46 It is not, however, the particular object that is of importance, but the means 

of relation toward it.47 This means of relation is one of varying intensity, of varying 

effort and exercise for the subject. This is the difference between the superficial, 

glancing thought and the deep, sustained thought. A tautening of mind and body is an 

intensity of relation to the object. Precisely because of the variation of intensity of 

relation, intimacy cannot be fixed. It is in a persistent state of flux, a dynamic 

interiority that exteriorises itself to varying degrees, with varying intensity.  

For Deleuze and Guattari, the animal-becoming of Kafka’s figures is one of peculiar 

intensity. The turn to animal being can be grasped only in terms of intensity.48 Unlike 

the human spatial deterritorialisation, such as when we move from one place to 

another, the animal deterritorialisation is a migration that requires no movement.49 

The animal figure in the burrow does not need to move its original human body in 
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order to move about in its mentalscape of comfortable tunnels. The satiation of 

desires and ambitions that would for the human body require physical movements—

the raising of the wine glass, the exposure and extension of the genitals, the pounce of 

the paw of purchase and leverage—for the body turned animal requires only the 

intensification of intention, or a nesting-down in the tunnels of mental expression and 

figuration. A turn away from human relations governed by economies of use and 

purpose, in the burrow allows for paradoxical satiation of the demands that such 

economies force upon the mind that would turn away. The turn away, though 

described in a spatial figure, is one of intensity. The potential of such intensity is, for 

Trawny, the key to the force of intimacy as a means of resistance to the totalising 

order of the Medium.  

 

3.6 Trawny’s Traces III—The Theory of Religion 

Kafka’s figure, and Deleuze and Guattari’s exegesis, together fashion an image of 

human-animal being founded on a particular intensity of intimacy. The second of 

Trawny’s major sources, Bataille’s Theory of Religion, considers the animal 

condition, and human perception and conceptualisation of its qualities, as 

fundamental to the concept of intimacy. Bataille lays out a framework wherein the 

drive toward religion, and toward the, for him, modern incarnation of the religious 

drive, the ethos of absolute capital, stems from a loss of intimacy. The human sees in 

the non-human animal a manner of being that does not differentiate between the body 

and the world that makes arise and makes possible the functions of that body. The 

animal is at home in its relation to devouring and being devoured.50 There is, in 

Bataille’s image, no alienation between the animal and its world. The animal here is 

not one that the human can turn into, but an animal as non-human as such. Bataille 

characterises the non-human animal as a being between the thing (object) and the 

human (subject).51 The subject is something that constitutes for itself objects of 

relation, that is, makes them “things” because they become items of use and 

apprehension for an agency capable of such exercises. Bataille considers the non-
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human animal as a being that cannot conceptualise for itself the thing, the object of its 

use or apprehension.52  

In its intermediate position between objective being and subjective being, the non-

human animal provides for the human both a problem of ordering and relation, and an 

opportunity of apprehension and conceptualisation. In the settler-colonial nature site, 

the non-human animal’s place between subject and object is a fundamental 

constituent of the site’s function. The endangered bird, say, is incapable of perceiving 

the world of objects as arranged by an order of values and uses. The bird cannot grasp 

itself as endangered and cannot see the value or use of things around it, beyond their 

bodily threat or potential for sustenance. Yet, the bird is not simply an object that can 

be ordered into the human system. The animal has a non-subjective agency that 

escapes beyond the system, quite literally in the case of bird that refuses to settle into 

a translocation locale. The irresoluble problem for the organising settler hand is the 

dual, agential and objective, being of the animal to be protected and organised. The 

question to be asked of this condition, then, is what attention to different forms of 

agency might yield in terms of means of relation. One must ask what the human can 

learn from the agencies that escape their organisation. 

Bataille encapsulates animality in two formulae. The first is the act of one animal 

eating another. The second, influential on the title of Trawny’s intimacy book, is the 

animal’s being as “in the world like water in water.”53 This second formula is 

expressed through the act of the first. The non-human animal drifts in the totality of 

the world, appearing distinctly only to the ordering gaze, as might be a scoop of water 

separated from a larger body. For the feeding animal, the other eaten is not ordered 

into a system of values or a segmentation of time. The eating of another animal 

“exists this side of duration” and constitutes “only a disappearance in a world where 

nothing is posited beyond the present.”54 For Bataille, it is the human act of positing 

the object that introduces “discernible difference” into the world.55 The non-human 

animal does not separate out the object and, therefore, cannot create discernible 

difference. The animal does not consume another subject.  In its consumption of 
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another, the animal merely continues a flow, like water, of an immanent presence in 

the organic world; this flow Bataille frames spatially, as one from inside to outside, 

and from outside to inside, as ingestion and excretion.56  

Feeding and defecating are, respectively, internalisation of exteriority and 

externalisation of interiority. For the animal, however, the distinction between the 

interior and the exterior is not one of difference, of conceptual separation. Thus, the 

non-human lives intimately, where passage between interior and exterior is fluid, non-

distinct. The world forms for the animal a continuity, and its exterior and its interior 

are divided only by the movement of its functions, by its enactment of its being. It 

does not conceptualise the division between the interior and the exterior object. Such 

“immanence,” as Bataille has it, is indifference, not only in the sense that there are no 

values, but also in the sense that there is no difference posited between entities. Prey 

is an other-as-such, not an individualised agency cut down. This figure of predation is 

a precondition for a being as water in water. As soon as the animal cannot “nourish 

itself,” cannot find “elements around it […] with which it must establish (relatively 

stabilise) relations of immanence,” the animal is torn from the continuity of world.57 

The intimate being of immanence or indifference is still one of instability, not of 

determined necessity.  

His caveat saves Bataille’s conceptualisation (at least partly), given that one can 

easily conceive of situations wherein the animal becomes alienated from its processes 

of feeding, or where these become impossible. There certainly is alienation for the 

animal. One glance at the ocean bird bobbing in a pool of crude oil, or lying on the 

shoreline, choking in same, would make problematic the conception of the 

uninterruptable immanence of the non-human animal world. The problem lies in the 

image of the animal’s relations to its world that Bataille sketches. It is an image 

wherein the observing human is without presence, without extension in doing. The 

human in idealisation of nature must be entirely un-natural, or, better, extra-natural. 

Only the ghost, who makes no mark upon the material, could see the animal as being 

in a world other than his own, and as entirely un-alienated. Human presence is part of 

the non-human animal’s world, and too often creates the circumstance wherein the 
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passage of animal exercise might be interrupted. Further, animals resist interruptions 

to their exercise of being, and can recognise such interruptions. Translocated birds in 

nature sites, for example, must be contained, in order to prevent them from leaving 

their new enforced home. The bird is able to recognise the rupture of relations, and to 

seek return to an established field of activity. The world is not always a sheet of water 

in which an animal might, as more water, course. The case-study chapters illustrate 

the problematic of this aspect of Bataille’s image. Its other aspect—that of the natural 

relations of the animal as oppositional/negative inspiration for a human conception of 

intimacy—might offer means into the negotiation of that problematic. One might ask 

what the human can learn from a negative image of human being, even if that image 

is, itself, a product of human being as conceptual distinction and alienation. Further, 

one might ask what a settler-colonial human might learn from this negative image, 

given the importance of natural belonging to settler identity. 

Bataille’s thought turns on the differentiation between human and non-human animals 

in terms of their relation to the world as objective or not. The human divides into 

subject and object. The human subject focuses its intention with variant intensity, and 

divides off from itself an object of use, purpose, desire, and so forth. For Bataille, the 

animal’s intimacy with the world rests on the fact that it does not do this. The animal 

does not divide off from itself an object, qua subject-object differentiation. To say that 

the animal is as water in water, then, is to say that it lives in a state of non-

differentiation as such, an “in-difference.”58 The animal moves without division 

amongst the things that the human divides. It lives in difference without 

differentiation, that is, with indifference. Such a being, which feels itself wholly part 

of its world, is an object of desire for the human, alienated from the world through 

incessant dividing. This is much the same thought that Agamben finds in Rilke’s 8th 

Duino Elegy.59 To the animal, which is free in the openness of the divine, Rilke 

opposes the human, who is bound to awareness of presence. He composes thus:  

Not for a single day, no, never have we had 
that pure open space ahead of us, in which flowers 
endlessly open. It is always World 
and never Nowhere without No.60 
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For Bataille, the religious drive comes from just such recognition of absent intimacy 

as in-difference. Religious rites, concepts of a deity’s embrace, and so forth, are 

means of entry into a state of belonging that removes the need for differentiation, the 

need for the exercise of individualised intention.  

The non-human animal constitutes a manner of αδυτον, inasmuch as it is intended 

toward, or felt-after, through rite or contemplation, and then remains ultimately 

unavailable as finality.61 The inward turn, as of Kafka’s figure, moves away from the 

differentiation that differentiates humans from one another and alienates them from 

the world. Picking up certain tools, and thinking or interpellating certain things, 

makes a person a particular kind of exteriorised subject. The inward turn performs an 

exteriorisation reduction; it is a “bracketing-out” (Ausklammerung) of the conditions 

of the exteriorised self. In the animal inward turn, the self removes all human doing. 

Poltinus’ unification of the self itself, where nothing but the self is available for 

intention, is the ultimate intimacy, an absolute reduction of exteriority. Again, though, 

one cannot remain in such a state. The religious rite is necessarily repeated. A turn 

toward animality or in-difference can only be fleeting. Thus: the withdrawing αδυτον 

of animality. 

 

3.7 Atypical Attention—Neuroatypicality as Interruption of Subject-Object 

Relation 

The defining element of human differentiation is the insertion of the differentiated 

object into an order of particular use and value.62 Manning and Massumi frame 

object-subject relations in regards to neurotypicality and neuroatypicality, that is, 

between the typical function of the mind, and that of the autist.63 The neurotypical 

differentiates between objects so as to order them into systems of value and use. The 

neurotypical experiences the sensory manifold through the filter of a “distribution of 

                                                        
“Wir haben nie, nicht einen einzigen Tag, 
den reinen Raum vor uns, in den die Blumen 
unendlich aufgehen. Immer ist es Welt  

 und niemals Nirgends ohne Nicht…” 
61 Trawny, Wasser, 31. 
62 Trawny, Wasser, 29-30; Battaille, Theory of Religion, 20.  
63 Manning and Massumi, Thought in the Act: Passages in the Ecology of Experience, 4-7. 
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the sensible,” as Rancière has it.64 A distribution of the sensible is a system of sign 

relations, where sense phenomena link to particular meaning, for particular people, 

and thereby create particular power relations, and spheres of inclusion and 

exclusion.65 The sign or object appears always as something that already means 

something, so to speak. Objects appear as signs in a sign system, as instantiations of 

values and purposes, not as raw sense data. The sense datum becomes immediately an 

object of use and value. Manning and Massumi call this process of differentiation and 

ordering “entrainment.”66  In old French, the language from which the English form 

stems, “to entrain” (entraîner) means “to drag into or along with.”67 The SOED gives 

three meanings that ramify out from this root: 

1) Draw away with or after oneself; bring on as a consequence. 
2) (Of a current or fluid) incorporate and sweep along in its flow; incorporate 

(air) in concrete. 
3) Of a rhythm or rhythmically varying thing: cause (another) gradually to 

fall into synchronism with it; fall into synchronism in such 
circumstances.68 

One entrains objects into the flow of an existing order. Better: clusters of sense data 

become objects by dint of their insertion into a sensible order that considers them as 

particular objects. The repeated exertion of entraining intention makes appear natural 

the passage from sensation to sense. The difference of the object—its own rhythm, if 

one will—for the intending subject falls into a putative synchronism. As Manning and 

Massumi put it: 

The separating out of the object backgrounds the intrinsic relationality of the 
field’s coming to expression, clearing the stage for an overshadowing human 
subject to cast his presence in its place, in order to take personal credit for the 
field’s environmentally emergent accounting for itself.69 

The neurotypical relation to a field of sensation, a distribution of possible objects, is 

one that, through its process of segregation and differentiation, blurs the other 

possibilities of that field. Manning and Massumi offer an example of an encounter 

with a flowering garden. The neurotypical mode of interaction, that of entrainment, is 
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to isolate distinct objects, such as a flower, and have these immediately present in 

terms of the affordances the subject-object interaction instantiates. The flower 

becomes immediately present in terms of “an efficient mode such as ‘picking’ or 

‘smelling.’”70 The neuroatypical poet Tito Mukhopadhyay, whose writings contribute 

heavily to Manning and Massumi’s book, on the other hand, experiences very 

differently such a flowered field of sense data. Colours and shades, forms and 

movements, and floral textures and smells interweave in a melange of uncontrollable 

expression.71 The mass of the manifold is not readily synthesised. Distinct objects do 

not immediately form, tied to particular modes of signification or orders of use; 

instead, the field of experience unfolds, with the human as part of its unfolding, not as 

the agent of differentiation. Such a “foregrounding of the immediate field of 

experience,” with attendant reduction of subjective intentionality, the authors, in 

opposition to entrainment, call “entertainment.”72 Entertainment is a mode of 

attention that brackets out the telos of use and value, and allows a rush of phenomena 

to arise and come to view. As Mukhopadhyay relates, distinctions between bodies can 

blur when a mind is in such a state of attention.73 Thus, the autist’s mode of 

entertainment constitutes a form of world-intimacy that is in some respects analogous 

to that of Bataille’s animality.  

The neuroatypical’s body does not distinguish itself from its surroundings. Other 

bodies fluidly attach to and separate from the attentional centre, the intending mind. 

The fluidity of relation does not stop at the immobile or non-sentient, either. Another 

autistic person whom Manning and Massumi quote, Daina Krumins, relates how 

animals and objects had for her a presence and voice no different from that of people 

about her.74 For Krumins, animals and objects speak as loudly and complexly as 

humans.  Such a framework of relation is pathologised as “mind-blindness,” which “is 

generally defined as an inability to develop an awareness of what is in the mind of 

another human.”75 Further, “to have mindblindness… is to lack empathy. It is to be 
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generally unrelational.”76 For Manning and Massumi, this pathologisation is a gross 

misunderstanding of the autist’s frame of relation. They think there to be not “a 

rejection of the human, nor a turning away from relation,” but “an engagement with 

the more-than human.”77 The deferral of entrainment, though as deferral per 

definitionem negative, must not be thought entirely negatively. The autist’s mode of 

relation, as predominantly entertaining, adds possibility, and includes things other 

than human minds into the field of voices worth attending to.  

Historical record shows a truly pathological case of dissolution of body-world 

distinction. The 14th-Century Italian Monk Opicinus thought himself a map of 

Europe, and perceived “no difference between the body and a social body, or the body 

and a body of land.”78 Opicinus considered his body hair an inscription of “the 

arrangement of vineyards over the whole European continent,” and his “farts and 

constipations” the harbingers “of troubles in ‘the belly of Europe.’”79 In Opicinus’ 

case, co-dependence or co-constitution has graded into co-extension. Instead of 

experiencing itself as a part of a mutual arising, or a part of a performance that 

exceeds its intellect, the body is no longer able to transcend the field of experience. 

There is no more arising, because all things are already part of the body. The 

neuroatypical mode of engagement does not derail into co-extensive clutter, and 

instead shows possibilities beyond the usual subject-centric schematisation of 

experience. The neuroatypical at once augments the body’s engagement, and 

diminishes its influence. In becoming more present for, the body becomes less 

present in, as it were. 

All that said, however, the real struggles autists face in various aspects of their lives 

are not to be diminished. Certainly, the mass of voice and possibility can be 

overwhelming for the autist, and quite debilitating in many human systems. The 

possibilities of their predominant means of world relation, however, are to be 

celebrated, and used as bases for possible expansion of all thought and relation. It is 

important to note, too, that neuroatypicals do not live with entertainment only. They, 

of course, also figure objects as useful and serving particular purposes. The difference 
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is that such a figuration is often not automatic, and requires extended negotiation with 

sensory impression. The autist, too, can smell or pick the flower, or “eventually 

differentiate it from other affordances.”80 The important point is that the autist 

operates in a state of pre-entrainment most of the time. The autist’s lived contribution 

to thought about relation is the interruption of the naturalised act of entrainment.81 

Considering the plurality of difference it introduces, the autistic frame of predominant 

entertainment must now be said to differ starkly from Bataille’s schema of animal 

intimacy. Bataille’s animal lives with indifference, and the entertaining autist lives 

with or in difference. The sense cluster is not combined immediately into an object of 

use or value, but allowed in the full breadth of its voice to speak of its qualities and 

possibilities. This is a form of intimacy. The sensory other is given equal standing 

and, therefore, allowed into a shared common interiority, instead of being 

immediately relegated to the objective, where it is cast out of intimacy, as something 

over-against which one stands.82 

The concept of voice is important here. A significant aspect of the neurotypical’s 

ordering objects into a system of use is her calling the thing ordered by its name, or 

inventing a name for it. The voice of the human imprints human relations onto the 

things in her world. Indeed, the voice is half of the classical definition of the human 

(the other being conscience of mortality).83 By hailing them, we make things objects 

in an order of words. An order of use and value is expressed verbally, and designs 

within it are passed between minds by means of verbal expression. Calling something 

such-or-such a thing calls to mind the affordances our meeting with it creates. 

Through her system of signs, the neurotypical brings into being a system of signified 

objects. The neuroatypical, conversely, very commonly does not use spoken language 

as a primary means of relating to the world, or impressing intention upon it.84 For the 

                                                        
80 Manning and Massumi, Thought in the Act: Passages in the Ecology of Experience, 7. 
81 Where Manning and Massumi explore the concept of neuroatypical contribution to thought 

with theory and real people (and their literary output), others explore it through literature 
only, using autistic characters to frustrate schemes of meaning and communication. Cf. 
Quayson, Aesthetic Nervousness: Disability and the Crisis of Representation; Hickey-Moody, 
“Un-Containable Affects.”  

82 ‘Standing over-against’ renders the German verb gegenüberstehen, which is related to the 
German word for object, Gegenstand. The object is something adversarial, something that 
‘stands over there’. In the autist’s relation, the object and subject stand beside one another, 
co-constituting the field of experience and arising.  

83 Agamben, Die Sprache und der Tod: Ein Seminar über den Ort der Negativität, 11; 
Heidegger, Unterwegs zur Sprache, 11. 

84 Manning and Massumi, Thought in the Act: Passages in the Ecology of Experience, 7. 



 95 

autist, objects are not called into being, are not interpellated. Because she does not 

order the world primarily by verbal tokens or articulations, the neuroatypical must be 

in all the world’s forms. She experiences human being as non-verbal. The classical 

definition of the human as the dying and speaking becomes problematical in the face 

of a human who does not understand their world as one to be spoken. Is the corollary, 

then, the hideous assertion that the autist is not human? Or, can we undermine the 

primacy of vocal expression?  

The differently functioning—or the non-functioning, as a particular order might have 

it—reveals the function of the orthodox, and the limits and limitations of such 

function. In art, or in a theoretical attempt such as this, the broken, the spilt, and the 

dislodged are the keenest tools of demonstration. Yvonne Dröge Wendel’s Object 

Research Lab project investigates the political condition of objects. She cites Latour’s 

example of a revolving door, which  

unites the desires of receptionists and cashiers not to be disturbed by drafts 
and cold with an opposite desire of large groups of people to enter the public 
building without continually having to close the door behind them.85 

The function of the door, which is to avoid “a conflict situation and [ensure] 

stability,” in its working state remains largely invisible.86 The function becomes 

visible only in its absence. As the Object Research Lab has it: “When something 

breaks down, the Latourian revolving door for example, many of its entanglements 

become visible.”87 Failure is a dual negative: the function disappears, but in its 

disappearance from enactment becomes present for reflection. The first negative is 

negation as such, while the second is presence available only through negation. 

A principle of failure as dual negation lends itself well to the investigation of a 

conservation site, which is itself a presence made necessary, and possible, through the 

negation of a prior distribution of non-human life. In Chapter 6, for example, I 

examine the function of an artificial lake in the nature reserve at Karori. From 

artificiality in the pursuit of perfect conditions for the desired native constituents of 

settler interiority has come an idealised condition for the non-desired, the exteriority 

of the conceptual body. Dominant and expansionist algae flourish in the artificial lake 

                                                        
85 Dröge Wendel, “Object Research Lab: Relational Thingness,” 71-72. 
86 Dröge Wendel, 72. 
87 Dröge Wendel, 73. 
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to a degree not possible in any natural matrix. Its failure shows the function of the 

mechanism. The inadvertent and the misshapen sketch the form of the enacted. Thus, 

the one for whom speaking is a chore, or who must attend to all voices that a field of 

experience offers, makes visible the eliminated elements of speaking: the 

prefabrication of code and relation that exists always to-hand for the neurotypical. 

The neuroatypical, in making appear the prefabricated relation, acts as a negative 

extension of Serre’s lingual parasite, which is “the ‘demon’ of noise that must be 

excluded in order for us to be able to communicate effectively.”88 Where the 

neurotypical speaker glosses over interlocutors’ accents, splutters, cacologies, or 

pitches of voice, so as to hear the intended message, the neuroatypical de-glosses, and 

makes present the assumptions that underpin the concept of intention. In the 

frustration of the passage of signs, of the naturalised code of speaking, the lower-

functioning autist “lets stutter language as such.”89 Not just the particular expression, 

but the system, the concept, of expression is displaced into an eloquent silence, 

wherein expression other than the human’s might sound.  

The silence of the neuroatypical, and her intimate immersion in the radical and 

eloquent difference of non-human phenomena about her, present an inverted, but 

equally intense, version of Socrates’ prescription for self-reflection. Where 

Alcibiades, and Kafka’s animal, must turn inward to silence, the neuroatypical 

entertainment of outer phenomena entails an absolute exteriorisation that enables 

entry into a common interiority—an inter-personal intimacy—wherein the human is 

as silent as she would be in the Socratic formulation. The insight thus gained is not 

into the condition of the self, and into its humanity-as-such, through the removal of its 

own exteriorisation in activity and expression. Instead, the deep immersion, with 

absolute silence, in the field of activity reveals the co-constitutive quality of the self, 

meaning its place in an ecology of minds and bodies that all influence each other. 

Intimacy is, paradoxically, both absolute interiority, and absolute immersion in fluid 

difference.   

                                                        
88 Turner, “The Parasitical Historiography of Ann Shelton’s Photography,” 41; cf. Serres, The 

Parasite. 
89 Deleuze, Kritik und Klinik, 145. “lässt die Sprache also solche ins Stottern geraten” (my 

trans).  
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Such an affirmation of intimate being in difference opens up possibilities for 

understanding the settler-colonial’s place in a territory of varying bodies. Certainly, 

the prior native dispensation the settler hopes to insert himself into, and the reflective 

deferral of that insertion’s possibility, are aspects of world plurivocity.90 Further, 

however, one can use the equalisation of human and non-human presences to 

conceive of different ways of understanding the “minds” of the world about us. We 

might consider animals and objects around us as formulating fields of meaning that go 

beyond their immediate ordering into conventional systems of understanding and 

action. Van Dooren and Rose are after something similar when they drive for “an 

attentiveness to non-human storying of places.”91 In an ecology of bodies living 

together, an inter-species ethics would demand one attend not only to the ecology’s 

human expression, but also to the voices and presences of its other constituents. An 

immersive intimacy that equalises its components opens the subject up to refiguration 

of what her presence means in that particular interiority. Thus, the human figuring the 

land might reconsider his place as the only one articulating the place, that is, his place 

as the only person as classically defined.92 The bird or land of relation is, itself, 

allowed a voice that is as legitimate and real as is that of the living and dying human. 

The intimate settler is an aware settler, who listens and speaks in mutual 

exteriorisation with settled persons human and non-human. 

 

3.8 Reservedness and the Reserve 

In a long musing about the esoteric, intimate, philosophical edifice of Martin 

Heidegger, Trawny claims that Heidegger did, contrary to common scholarly opinion, 

set up a framework of ethics for the good life, as the classical formulation has it.93 

This formulation rests upon the concept of reservedness (“Verhaltenheit”).94 The 

reserved agent does not impinge upon the arising of the attended-to object, nor on the 

expression of the attended-to subject. Reservedness is not to be understood as weak-

spiritedness, which prevents one’s own expression, nor as hesitancy to share, which 

                                                        
90 For a discussion on plurivocity, cf. Evans, “Lyotard, Bakhtin, and Radical Heterogeneity,” 73. 
91 Van Dooren and Rose, “Storied-Places in a Multispecies City,” 1. 
92 Harvey, Animism: Respecting the Living World, xi; Rose, “Val Plumwood’s Philosophical 

Animism: Attentive Inter-actions in the Sentient World,” 95-97.  
93 Trawny, Adyton, 68.  
94 Trawny, Adyton, 68. 
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manipulates, obfuscates, or undermines information and inter-subject relations. 

Reserve comes from the Latin reservare, which means “to keep back.”95 Certainly, 

the meanings that I reject here hold to this etymology. One can also, however, 

consider the subject as keeping itself back, not a particular piece of information that it 

might express. Of course, the reservation of the subject instantiates itself as the 

reservation of expression, but the point is not the reservation of particular expressive 

content, but expression as-such, expression as emplacement of a particular subject. 

Reservedness in the Heideggerean-Trawnean sense here is the delay of action, the 

delay of expression of a particular subject. In order to illustrate this, Trawny avails 

himself of a Heidegger-esque language game of his own. He opens Verhaltenheit 

(reservedness) to its Bedeutungsfeld (lit. field of meaning), allowing both Verhalten 

(comportment) and Verhältnis (relation) to emerge.96 Reservedness becomes a 

particular mode of comportment in a particular relation.97  

The mode of comportment of reservedness is a reservation, or keeping-to-oneself 

(“Ansichhalten”) of particular possibilities that might harm the relation.98 This is not 

an act of deceit or hesitancy, but an affirmation of the importance of the relation. By 

affirming the importance of the relation, one values the common interiority, the space 

of intimate approach and retreat, over the intimacy of the self that turns away from the 

exterior, and over the exteriorisation of that self. That is, one affirms one’s 

dependence on the other.99 For Heidegger, Being is only Being when it is in relation 

to another.100 This Being, however, is anthropocentric. Well-known is Heidegger’s 

assertion that “the animal world is ‘poor,’” in much the same sense as in Bataille’s 

characterisation.101 The application of intimacy to my object of discussion, then, 

entails a retreat from its sources. The intimate settler is one who sees the discursive 

and lived ecology of her country as composed of beings of all kinds. The voices of 

others, and one’s dependency on them in the shared interiority, are valid irrespective 

of the other’s species.  

                                                        
95  Shorter Oxford English Dictionary, “Reserve, verb.” 
96  Trawny, Adyton, 69. 
97  Trawny, Adyton, 69. 
98  Trawny, Adyton, 69. 
99  Trawny, Adyton, 69. 
100 Trawny, Adyton, 69. 
101 Krell, Derrida and Our Animal Others, 4. 
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In order to think through places where the possibility of co-constitution of place is 

revealed as threatened, public-pedagogical nature sites in the settler territory, I extend 

Trawny’s language game. Reserved-ness suggests reserve. Thus far, reserve has been 

treated as a verb. I reserve things in a particular relation in order to preserve the 

possibilities of that relation. The nature site, however, is “a reserve” in the nominal 

sense. A tract of land is reserved from other uses, in order for a particular condition to 

be preserved. This is a keeping-back (from reservare) in the interests of creating a 

preserve, a perquisite. The act of reservation is a physical, judicial, and organisational 

action. This act is by necessity not reserved. It must be invasive. The non-reserved act 

of reservation provides a space reserved for the threatened constituent of land.  

For some species, which drift in and out of the reserve, and continue to survive in 

generous numbers, say tui and kereru, the reserved space contains an element of 

reserved action; the human tenders and organisers of the reserved land do not 

necessarily have to grasp or contain these species. For other species, highly 

endangered, or vulnerable to predation or the effects of habitat destruction, for 

example the takahe, the reserve cannot be a place of reserved interaction. The survival 

of such species requires their being invasively grasped and completely organised. The 

human hand is most present in the place it reserves for the non-human constituents of 

land. The reserve as such cannot be reserved. The interiority of the conservational site 

cannot be one of intimacy. That is, it cannot retain the unknown of the protected bird; 

it must grasp wholly for every facet of the bird’s being, in order to give that being a 

chance at continuation.  

The conditions effected by human systems in the land around the reserve make 

impossible the full integration into land-in-general of species kept within the reserve. 

They are kept aside, so that they might have a place at all. They cannot exist in a 

larger interiority, and must be kept in their own interiority, which functions as an 

exteriority to most of the land mass. This is ironic, in that their symbolic presence in 

the culture is so centralised. This land is green, this land is the place of nature, the 

New Zealand demonym is the name of a bird, and so forth. The case study in the next 

chapter illustrates physically this disjunction, via its examination of an island reserve. 

The symbol of identity can exist only offshore, away from those who identify with it. 

The inside is defined by the aside. 
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The nature site itself is perhaps incapable of intimate operation. The visitor, however, 

can, through a particular attending to the land’s constitutive voice and presence, 

experience the site intimately. The inward turn that resiles outward allows the aware 

settler to appreciate the condition of her place in the land. The outward opening up to 

presences of the land—the reserved mode of attending—opens her up to the stories of 

colonisation that the non-human constituents of the land can tell. The aware intimate 

visitor will grasp the nature site as a production of human-non-human interaction. She 

will think herself to be standing not in the forest of pre-human dispensations that the 

publications around nature sites always prize, but in an entirely human space. The 

nature site is not the place before people; it is the place of people, the nature of a 

peopled land. She will grasp the site as one of topo-poetics, or place making. The 

site’s intimate encounter might point the way toward reconsideration of future topo-

poetics. The aware intimate might ask herself if we can we make our place 

differently, because of the way we have made it. The voice of the settled non-human 

might point toward the condition of the human settler. Intimate being in land is about 

inter-connexion, which is something that the indigenous Māori already understood.  

 

3.9 Reflections On and Of Whenua  

Though my primary concern in developing intimacy as a concept is to rearticulate 

settler self-conceptualisation of presence in this land, eliding prior, colonised 

inhabitants’ concepts seems perturbingly colonial in itself. Whenua is “the Māori 

word for land.”102 The inevitable poetics of translation, however, do not render clear 

its original meaning. To speak the word is to invoke an order of value, and, here most 

importantly, of use. The disjunction between the indigenous conception of land and 

presence in land, and the settler’s concept thereof, revolves around this word, whenua. 

In a famous vignette, Geoff Park tells of his joining his daughter at a beloved spot, to 

bury, beneath trees, her afterbirth.103 Whenua means both land and placenta.104 The 

land is something that nourishes, that holds in it the very possibility of life.105 Māori 

                                                        
102 Park, Theatre Country, 240. 
103 Park, 240-244.  
104 Harmsworth and Awatere, “Indigenous Māori Knowledge and Perspectives of Ecosystems,” 

276. 
105 Mikaere, Colonising Myths—Maori Realities: He Rukuruku Whakaaro, 110. 
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call themselves tangata whenua, people of the land. They are the people of a land as a 

placental source, a body from which the body of the self comes. The Māori scholar 

Rangimarie Rose Pere says that “Whenua has several meanings” and outlines the two 

major meanings as: 

(a) the lining of the womb during pregnancy, by which the foetus is nourished, 
and is expelled with the foetus and the umbilical cord following birth  

(b) land, the body of Papatuanuku, the provider of nourishment and sustenance 
to humanity.106 

The Māori scholars Garth R. Harmsworth and Shaun Awatere quote Pere as, further, 

linking whenua to the concept of mauri: “Each living thing has a mauri, a life-force 

that relates to, and interacts with, the earth’s forces.”107 Harmsworth and Awatere 

define mauri as “an essential essence or element sustaining all forms of life… [that] 

denotes a health and spirit.”108 Mauri is present in “all living and non-living things” 

including “all plants, animals, water, and soil.”109 The human life is made of the same 

matter as the vegetal or mineral life. Injury to one is also injury to the other: “Damage 

or contamination to the environment is… damage to or loss of mauri.”110 The 

human’s existence in land is understood as co-dependent with, and co-extensive to, 

the existence of other beings. This belief is reflected in Pere’s accounts. Members of 

Tuhoe Potiki and Ngati Kahungunu thought a person to be capable of demonstrating 

“worth in the community through the land and its natural resources.”111 The careful 

and caring interaction with land, productive of nourishment, and conducive to tribal 

and natural continuation, was “a prized accomplishment not to meet a commercial 

market[,] but of itself.”112 

                                                        
106 Pere, Ako: Concepts and Learning in the Māori Tradition, 19. 
107 Harmsworth and Awatere “Indigenous Māori Knowledge and Perspectives of Ecosystems,” 

276; c.f Pere, Ako: Concepts and Learning in the Māori Tradition; cf. Park, Theatre 
Country, 24. 

108 Harmsworth and Awatere, “Indigenous Māori Knowledge and Perspectives of Ecosystems,” 
276. 

109 Harmsworth and Awatere, 276. 
110 Harmsworth and Awatere, 276; cf. Park, Theatre Country, 24; cf. Black, “Letting the Mauri 

Guide Us.” 
111 Pere, Ako: Concepts and Learning in the Māori Tradition, 22. 
112 Pere, 22. 
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Many colonials thought little of Māori land relations. An Elsdon Best monograph 

speaks of “very peculiar views” and “black magic.”113 Park quotes Best, further, as 

denigrating tangata whenua thought systems as “primitive,” and their concepts as 

“‘absurd folk-tales’ and ‘puerile fables.’”114 More recent research, however, 

highlights the complexity and efficacy of traditional south-Pacific systems of land 

relation. Ecological scholars described the Fijian vanua—a linguistic and conceptual 

relative to whenua—as a “pre-scientific ecosystem concept.”115 Based on 

interconnexion, as is the ecosystem model, the indigenous relation was a reserved 

one, where not everything was grasped, where space and being was left in peace, 

where the human inserted herself into the rhythms of land. Indigenous systems of 

relation made an impression on early settlers, such as William Swainson, whose 

interest in the concept of land and its governance was great, given his appointment as 

the second attorney general of the colony, and his work in negotiating the application 

of the Treaty of Waitangi.116 Swainson writes that “land, apparently waste [was] 

highly valued” by Māori, who “preserved [forests] for birds [and] swamps and 

streams for eel-weirs and fisheries.”117 The importance of segregating particular tracts 

and activities formed the basis of a system of relations. Park cites three examples 

across the southern Pacific, concepts “from Tonga, Samoa, and New Zealand” that 

“compris[e] an indigenous forest ecosystem that has traditionally been central to 

human wellbeing.”118 These concepts were marked by an awareness of the rhythms of 

land, by an attitude that “honour[s] the cyclic processes of the natural world.”119 

There are few better signs for cyclicity and rhythm than the placenta, the whenua, 

which nourishes and then passes, instance and form of continued life, of exteriorised 

interiority.  

                                                        
113 Best, Forest Lore of the Maori: With Methods of Snaring, Trapping, and Preserving Birds 

and Rats, Uses of Berries, Roots, Fern-root, and Forest Products, with Mythological Notes 
on Origins, Karakia Used, etc., 34. 

114 Park, Theatre Country, 14; cf. Best, “Maori Forest Lore: Being some Account of Native 
Forest Lore and Woodcraft, also of many Customs, Beliefs, Superstitions Connected with the 
Flora and Fauna of the Tuhoe, or Urewera District.”  

115 Birkes and Folke, “Linking Social and Ecological Systems for Resilience and 
Sustainability,” 8-9; cf. Gadgil and Birkes “Traditional Resource Management Systems.” 

116 Te Ara, “Story: Swainson, William.”  
117 Swainson, New Zealand and Its Colonization, 151; Park, Theatre Country, 18.  
118 Park, Theatre Country, 20. 
119 Park, 29. 
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Awareness of ultimate cyclicity, too, marked the relation to whenua. Pere relates that 

many tangata whenua wanted at their “physical deaths” to be interred alongside “the 

burial place of the placenta and the ancestors.”120 Such burial places were of great 

importance, and “ceremonially restricted.”121 Rightly so, given that the return of the 

deceased body to the earth continues the relationship of the living to the earth. The 

living honour the dead as those whose initial arising from the earth makes possible 

their own arising from it. This is why, after Bella Te Aku Graham, tangata whenua 

“say ‘we’ when discussing an incident involving [their] tupuna or ancestors.”122 The 

use of the plural pronoun not only “emphasis[es] the collective instead of the 

individual” in the present, which is a key facet of tangata whenua Weltanschauung, 

but also affirms that “those of the past […] live on in living tribe members.”123 

Graham’s contemporary tangata whenua are not Te Maire Tau’s “ghosts on the 

landscape,” who, having forsaken their traditions as “false knowledge,” find no home 

in the conceptual distributions of the settled nation.124 The term “landscape” in Tau’s 

phrase is telling. The land as found by the settler, and deemed unused or unproductive 

in the axiology of Western capitalistic systems, is “scaped” into the image of the 

desired settler home. The land becomes the landscape when the settler acts upon it.125 

Graham’s tangata whenua, who continue the connexion to whenua, and live in it as 

bodies, not ghosts, affirm in their use of the plural pronoun the same cyclical relation 

as those who in Pere’s account keep sacrosanct the burial site.  

By presently living the past in all its consequence to the present, and in all its 

importance to future possibility, the tangata whenua who maintain their relation to 

whenua live out a collective duration, in Bergson’s sense. Duration is “the 

preservation (or prolongation) of the whole past in the present.”126 Bergson variously 

thinks duration as an individual body’s life in its unfolding, a manner of 

conceptualising time itself, and other “novel” articulations of the same “mobile, […] 

                                                        
120 Pere, Ako: Concepts and Learning in the Māori Tradition, 21. 
121 Pere, 28. 
122 Graham, “Riding Someone Else’s Waka: Academic Theory and Tribal Identity,” 45. 
123 Graham, 45. 
124 Tau, “The Death of Knowledge: Ghosts on the Plains,” 131. 
125 Park, Theatre Country, 203; Bradley, “‘Whitefellas Have to Learn about Country, It Is Not 

Just Land’: How Landscape Becomes Country and Not an ‘Imagined’ Place,” 47; cf. Bender, 
“Introduction: Landscapes—Meaning and Action”; cf. Casey, The Fate of Place: A 
Philosophical History. 

126 Lakka, “Duration, Rhythm, Present,” 19. 
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sensuous concept.”127 Thinking it collectively is not too great a leap. Salient is the 

extension of a significant collective duration. Although their arrival in Aotearoa was 

less than a millennium ago, the duration of tangata whenua greatly exceeds that of the 

settler. The arrival is lost in its precise detail, from a Western empiricist standpoint, 

and it is lost in the land. The land itself has become the body of duration, the 

collective body out of which individual durations emerge, and in which they 

conclude. Settlers, with their brief duration, do not have a collective body that might 

blur their arrival and, thereby, make them native or “at home.” Duration is “the 

rhythm of being.”128 Settlers desire a rhythm that would allow them to synchronise 

with the land, to fall into step with it; all the while, however, they alter lands and their 

rhythms. A rearticulation of settler identity, then, would entail an adjustment of settler 

relation to rhythm, and, thereby, to the struggle with their brief duration. 

A form of the concept of rhythm underpins the reserved attitude of intimacy. Rhythm 

in its modern definition has to do with regularity. Prized are the metronomic drummer 

and the smooth orator; pitied are the groove-less guitarist and the stutterer. Condign 

function, repeated over and over, is the marker of the functional rhythm. For 

Beneviste, the phrase “the regular movement of the waves!” encapsulates the 

sentiment of fixed rhythm.129 Rhythm so understood is in motion, but fixed in its 

pattern. The bars of the song and the lap of the water are patterned and regular.130 

Barthes digs into the etymology of rhythm for its original meaning. The modern 

definition holds to the word’s origin, the Greek verb rhein, meaning “to flow.” The 

shift to the regularity of flow, however, is “semantically, an inadmissible 

truncation.”131 Barthes chases the word from our post-Attic terminology to the Ionian 

atomists, for whom rhythmos never meant rhythm, but “distinctive form, 

proportionate figure, disposition.”132 This makes rhythmos very closely proximate to, 

                                                        
127 Lakka, 18. 
128 Lakka, 19. 
129 Beneviste (without citation) in Barthes, Wie Zusammen Leben, 44. “regelmäßige Bewegung 

der Wellen!” (my trans.).  
130 Deleuze and Guattari (A Thousand Plateaus, 424) take issue with Beneviste here on the basis of his 

repeated alignment of rhythm with measure, saying that while “there is indeed such a thing as 
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131 Barthes, Wie Zusammen Leben, 44. “semantisch eine unzuläßige Verkürzung” (my trans.). 
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though thoroughly distinct from, the term schema, which means “fixed, actualised, 

hypostatised form.”133 The rhythmic form is not fixed; it flows like the writing stroke, 

or the mood of a mind. Rhythmic form is the body of affect: a “pattern of a liquid 

element,” an “improvised, mutable form.”134 It is a body “written in water”; it is not a 

body of water governed by schematised movements. 

The schema, then, is a patterned form, while the rhythm is a moving form. The 

regularity of waves is a schema, an expectation of condign motion. The body of water 

as mutable and retreating from finalising definition and expectation of regularity is 

rhythm qua rhythmos. The affected and affective body is always in motion. Such a 

body is not only that of the human, let alone the individual human. The shift in 

capacity to act, affectus, applies also to the collective, the non-human animal, or the 

ecosystem. Being in touch with the rhythms of the world beyond the individual or 

collective body cannot be reduced to knowing the turn of seasons, or the time of 

flowering or budding.135 To understand the world as flowing, as a body of mutable 

form, is to understand its vagaries and to insert oneself into the flow of change that 

attends such vagaries. To live in rhythmic intimacy is to think oneself in the changes, 

and to be responsible for one’s own ability to effect changes.136 To be in touch with 

the rhythms of one’s world is not to know the tempo and signature of the waves’ 

lapping, but to think the lapping as expression of liquid non-fixity of the body (of 

water). A reserved relation is one that allows the “moods, instable configurations, 

[and] fluctuations between depression and arousal”137 of the other to come forth, and 

relates to these in an engaged, attentive, and non-apprehensive manner. To exercise 

reservedness as a particular means of relation is to attend to the rhythms of another 

body, not to schematise it. Tangata whenua who live in whenua, in land, and not in 

landscape, certainly know this already.138 

 

                                                        
133 Barthes, 44. “feste, verwirklichte, vergegenständlichte Form” (my trans.). 
134 Barthes, 44. “Muster eines flüssigen Elements… improvisierte, wandelbare Form” (my 

trans.). 
135 Park, Theatre Country, 104. 
136 Rose, “Taking Notice,” 100. 
137 Barthes, Wie Zusammen Leben, 45. “Stimmungen, instabile Konfigurationen, Schwankungen 

zwischen Deppression und Erregtheit” (my trans.). 
138 Park, Theatre Country, 29, 92. 
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3.10 Coda—A Definitional Capsule  

Intimacy should be understood as the apprehension of the quality of self, the 

affirmation of such quality in human and non-human others, and the application of 

such affirmation in a dynamic relation of reservedness. Intimate settlers understand 

their place in a public-pedagogical network of values and signs, and seek, through 

apprehension of common sites of discourse and pedagogy between species and 

people, to make possible the redirection and re-articulation of that network. The 

paradoxical condition of intimacy, as wholly solitary and wholly enmeshed, is 

repeated in the political agent’s emplacement in the settler site. If Carter’s textual 

framing of settler presence as “written into being” and, therefore, as capable of being 

“rewritten” stands, then the settler is always, in an intimate attempt, balancing the 

exteriorisation of their political desire with recognition of their interiorisation of 

existing external sign codes.139 Further, the intimate attitude of reservedness is 

characterised by a desire to reduce the imposition of the self on the field of 

experience, so that the field might arise more fully voiced by its other constituents. 

The intimate settler is caught in a vexed position between the desire to articulate 

differently the relation to the field of experience, and the desire to not impinge too 

greatly upon that field. The non-finality of this pursuit is affirmed in the intimate 

attitude. Intimate settlers embrace and attend to their vexed being-in-place in the 

settler-colonial territory.  

The case studies that follow attempt to trace the conditions that necessitate the given 

site, as well as the functions of the site that seek to counter these conditions. The sites 

make manifest the interior-exterior divide and interblend of the settler world. The 

sites construct interiorities of desired publicness; that is, they create spaces filled only 

with positively valued constituents. This construction mirrors that of the settler state 

as a whole, which rests on the reduction of undesired elements, and the affirmation of 

the elements inserted into it. Where the settler state constructs by removing 

nativeness, the settler nature site constructs by reassembling remnants of nativeness. 

In either case, the construction of interiority rests on a morbid intimacy, a closing off 

from otherness. In the nature site’s case, of course, such a closing off is made 

necessary by the initial impress of exteriority; the native animal often cannot coexist 

                                                        
139 Carter, Material Thinking, 1. 
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with the exotic. In encountering and mapping out the sites’ dynamic of position and 

arrangement, I present my own attempts to model intimate encounter with various 

devices, constituents, and aspects of the sites. The case studies are experiments in this 

latter regard, not prescriptions or formulae. In driving for a dynamic attitude of 

attention and reflection, I offer no contradictory fixities, only sketches that remain 

fluid, i.e., that are written in water.  

 

*** 
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4: TIRITIRI MATANGI: THE ISLAND IN THE SEA1 

4.1 Chapter Outline 

Tiritiri Matangi is an island in the Hauraki Gulf near Auckland. It lies four kilometres 

off the coast at Whangaparaoa.2 Tiri, as it is affectionately known by many who either 

are involved in its operation or feel close sentiment for it, enjoys great standing in the 

conservational movement, given the successes of its nature-restoration and species-

translocation projects.3 The island functions as an “open sanctuary,” a site wherein 

the objects of conservation, native species, are at once secreted away and kept 

available for visitors.4 That is, it is a space in which contribution to the conservational 

pursuit, and interaction with its objects and processes, are most accessible for the 

general public. Because the native constituent is in the sanctuary at once isolated and 

made available, Tiritiri Matangi is a place of negotiation and encounter, a place of 

oscillating intensities of openness and closed-ness. Tiri actualises and opens for 

examination the conditions of interiority and exteriority that mark the settler 

construction of identity and place.5 The island’s history is one marked by various and 

shifting forms of human use and land relations. Mapping current and past human 

relations to the island allows me to ask of the site what form of nature it constructs, 

how this relates to settler intimacy, and what an intimate attitude towards it might 

yield in terms of insights about such construction’s re-figuration. A short anticipation 

of the answers to such questions would be that I aim to illustrate “nature” as operating 

always in relation not only to non-human objects, but also in relation to the human 

activities that bring about its possibility. In the conservation site, nature is always 

something created by humans, for human values, and because of prior human actions. 

To wit, the biological and utilitarian qualities and necessities of the site are 

                                                 
1 Portions of this chapter have been published as: Pöschl, Lorenz. “Aboard the Naturewreck.” Journal 

of New Zealand Literature 34, no.1 (2016): 159-173. 
2 Galbraith and Cooper, “Tiritiri Matangi—An Overview of 25 Years of Ecological Restoration,” 258. 
3 Turbott, “Foreword,” 9; Mitchell, “Tiritiri Matangi Island: What If Nothing Had Been Done?,” 261; 

Dorfman, Sanctuary, 35; Galbraith, “Public and Ecology—The Role of Volunteers on Tiritiri 
Matangi Island,” 266; Bellamy, “Foreword,” 11; Rimmer, Tiritiri Matangi: A Model of Conservation, 
113-114; Butler, Lindsay, and Hunt, Paradise Saved, 35; Galbraith and Cooper, “Tiritiri Matangi—
An Overview of 25 Years of Ecological Restoration,” 258; McDonald, “Announcing the Top 25 
Australasian Projects,” 75. 

4 Rimmer, Tiritiri Matangi: A Model of Conservation, 71; Galbraith, “Public and Ecology—The Role 
of Volunteers on Tiritiri Matangi Island,” 267. 

5 Cf. Boswell, “Settler Sanctuaries and the Stoat-Free State,” 120. 
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inseparable. While selections from the copious scientific literature (and from the very 

limited historical and biographical writings available) underwrite my descriptions of 

the site, my own experiences on my visits to the island also feature prominently. As 

Halsey’s record of his relationship with, and visits to, a whale sanctuary in South 

Australia modelled for us, the intimate exercise of understanding one’s emplacement 

in land must always incorporate the individual trajectory in its mapping of collective 

forces and constructs.6 I must include in the object to be understood my own 

diagramming of the site, the lines of my own passage.7 

 

4.2 A Short Word on Construction   

To conceptualise the island’s operation as a form of construction is not to derogate the 

efforts of conservationists as deluded or even deceitful. It becomes particularly 

important to remember this in the next chapter, where I attempt to think construction 

as parody. Such conceptualisation is an attempt to think through the conditions and 

operations of a site as an affective assemblage, in order to take into account the 

relations it forms and maintains in a network of signs and values. Thinking about sites 

in this way opens up the possibility of reconceptualising nature sites as problematic 

spaces that model and enable a settler-colonial life lived problematically and non-

finally, a life lived as ever settling and never settled. Thus, one would grasp settler 

natural histories in a way that Donna Haraway calls “becoming with [and] staying 

with the trouble.”8 Staying with “the trouble” is to face always one’s legislative, 

practical, ethical, and conceptual obligations to other beings that constitute a shared 

space and place.9 Yet, the (intimate) settler who lives in affirmation of a non-final 

intimacy is not self-loathing. The problematic nature site is not one of crippling 

mourning or shame, but one of invigorated thought and action. The intimate’s 

appreciation of “nature” relations as constructed should not bring about purist despair, 

but a realisation of the possibilities of construction. 

                                                 
6 Cf. Above, §2.5. Cf. Halsey, “Molar Ecology: What Can the (Full) Body of an Eco-Tourist Do?” 
7 Ingold, Lines, 79. 
8 Haraway, “Sowing Worlds: A Seedbag for Terraforming with Earth Others,” 146.  
9 Van Dooren, “Invasive Species in Penguin Worlds: An Ethical Taxonomy of Killing for 

Conservation,” 294. 
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4.3 The Central and its Centralisation—On Emblematics 

Using a single example of a kind of site, in this case the naturally formed island, 

throws up the problem of emblematical and metonymic function. The site stands in 

for many others, and excludes from the discussion their potential contributions, but 

due to its importance in the conservational movement and the attendant discourse, 

Tiritiri Matangi presents itself as an obvious entry point. Acceptance of established 

centrality, however, must be offset by awareness of continued centralisation, by 

which I mean the function of a central node as a point of negotiation for the 

contributions of the non-central. The central is, after all, only central because of its 

relation to the non-central.  

Centralisation might be thought as a form of intensification, where the forces of the 

edge build up to a perspicuous point that demands attention. The centre would be the 

greatest intensity of the force of the given field. A market square would be the 

greatest intensity of a society’s bartering economy, the atelier the greatest intensity of 

a life lived creatively, and so forth. Each such central point might, therefore, be 

thought as the most fruitful place for inquiry into the given field of forces. Quite 

contrariwise, however, Casey proposes that the edge, the “limen” (threshold), is the 

place of greatest intensity.10 Casey shapes his reflections after Krall’s concept of the 

ecotone, which is “the boundary between two natural communities where elements of 

both as well as transitional species intermingle in heightened richness.”11 The 

respective centres of the two systems, the forest and the grassland, do not host as 

vibrant a life-world as does the point of interpenetration between them. For Casey, the 

ecotone is a “transitional zone” that enables a greater intensity of variation and 

expression, or what he calls “an event of interpotentiation.”12 In the edge, constitutive 

forces are of a greater intensity than in the centre, towards which the edges point and 

run.13 On this view, the centre is not the conspicuous point towards which the edges 

build, but the low point, towards which they drain, in momentum decreasing and in 

concentration thinning away. 

                                                 
10 Casey, “The Edge(s) of Landscape: A Study in Liminology,” 91, 101 (emphasis in original). 
11 Krall, Ecotone: Wayfaring on the Margins, cover. 
12 Casey, “The Edge(s) of Landscape: A Study in Liminology,” 101. 
13 Elder, “Foreword,” vii. 
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Such a dynamic of intensities manifests in both the conservational system as a whole 

and in a single given conservational site. Tiritiri Matangi is a centre-point centralised 

through the successes that exceed those of the thus marginalised sites. It is not, 

however, a uniform space; it is no “monocentric structure,” as Casey has it.14 The 

island has many conceptual and physical edges along which one might follow its 

distributions of function, sign, and value. The central, too, has points of greater or 

lesser intensity, lines that form edges for inter-penetrations and -potentiations. The 

lesson of the edge is not its primacy, but its contribution to all spaces and fields. 

Further, Tiritiri Matangi and its discussion do not form a final statement or object, 

only a concentrated point at which an entry might be made. This discussion, too, is no 

monocentric structure. 

 

4.4 A Series of Edges—Casey’s Terminology and the Isolation of Identity 

Casey’s article, further, provides a rough taxonomy of four types of edges: the rim, 

the gap, the border, and the boundary. 1) The rim is “an edge at once determinate and 

detachable.”15 A rim one easily recognises as something distinct from another object, 

even if it is attached to that object. A picture frame might be the most lucid example. 

A rim is “invariably next to what it surrounds,” and finds its purpose or distinction in 

such adjacency.16 2) The gap is an edge that does not surround, but instead separates. 

Unlike the rim, which is beside and around its primary object, the gap is “between two 

things,” and “discontinuous with what it separates—spatially, temporally and 

materially.”17 Gaps can be human-made or natural. The moat and the canyon both 

separate the continuity of land. Casey describes gaps as “always more or less empty,” 

which “invites [their] being filled, in fact or in imagination.”18 The terra nullius 

appears to the coloniser as a form of gap that requires imaginative, conceptual, and 

physical filling. The absence of structures of utility, that is, a topography of inutility, 

presents a gap in the European topology of utility.19 The world is standing reserve of 

useful resources, and full of empty spaces that might become sites of use. 3) The 

                                                 
14 Casey, “The Edge(s) of Landscape: A Study in Liminology,” 101. 
15 Casey, 94. 
16 Casey, 94. 
17 Casey, 94 (emphasis in original). 
18 Casey, 94. 
19 Trawny, Technik, Kapital, Medium: Das Universale und die Freiheit, 14. Cf. Below, §4.5. 
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border is the work of humans, a “legal and/or cartographic” entity that is “historically 

and institutionally sanctioned.”20 Like the gap, the border distinguishes and separates. 

Such separation and distinction aims at absoluteness. The border does not have gaps 

of its own. It aims at fixity and impermeability. The most common borders, the 

divisions between countries, are manifestations of a will to enclose and protect. This 

is why the term “open borders” is nonsensical. The border that opens becomes a 

boundary, in Casey’s terminology. 4) The boundary is fluid and permeable. The 

boundary is throughout punctured with “apertures and thus hospitable to the 

transmission of fluids, people, animals, and other substances.” In its fluidity, the 

boundary enables passage, quite contrariwise to the border. The fluidity of boundaries 

makes them spaces of great intensity. The eco-tone between the woodland and the 

grassland is a boundary, and so is the coast of Tiritiri Matangi. 

A coastline is at once a rim and a boundary. As rim, it is distinct from the land and the 

sea, and demarcates these as distinguishable entities or extensions. As boundary, the 

coast blends into both the sea and the land. The coastline is a zone of intense fluidity, 

both in its composition and as a medium of exchange. It here erodes, and here 

accrues. It there enables access, and there denies it, funnelling bodies into zones of 

high traffic and intensity. It in different spots provides to animals shelter for nesting, 

perches for hunting, and spaces for living and dying.21 The natural contour of the 

island is a living boundary and rim. The island’s function and apprehensibility as a 

distinct site come from the enactment of its boundaries as borders. The legal 

designation of the island as a reserve emplaces a border in the space of a boundary. 

What was porous and fluid is by human design forced to become fixed and 

impassable. The animal, of course, does not recognise human borders. The rat no 

more shies from the Tiritiri Matangi coast become legal fiction, than does the ranging 

deer at the invisible line of jurisdiction between Washington and British Columbia. 

The border of the coast is for the benefit of the human. 

In the enactment of the bordered site, settlers “gap” for themselves the land of their 

daily extension. The ocean, of course, separates the island from the mainland. There is 

already a gap of sorts in place. The water, however, is at the same time a continuity of 

                                                 
20 Casey, “The Edge(s) of Landscape: A Study in Liminology,” 94. 
21 Galbraith and Cooper, “Tiritiri Matangi—An Overview of 25 Years of Ecological Restoration,” 258. 



 

 

113 

the human dispensation. Travel takes different forms but does not stop at the water’s 

edge. In this, the ocean differs from the canyon or its constructed defensive analogue, 

the moat. The emplacement of a legal border distinguishes the island in the 

conceptscape, not just the landscape. The border engenders a gap between concepts of 

use. The productive land is over here, but the land of identity, the land that lets settlers 

construct a form of nature wherein they can become native, is over there. We are not 

over here, but over there. We tread here, but we belong there. The conceptual 

separation of the island mobilises its physical separation, in order to generate a gap 

for identity. Gaps demand to be filled in imagination, after Casey. The settler creates a 

legal and physical gap in order to fill it with imaginative extension. In order to fill that 

gap, however, the settler must first discard the filling that was previously in place, that 

is, prior forms of use and conceptualisation. 

 

4.5 First Human Presence—The Tangata Whenua 

The first humans to interact with Tiritiri Matangi were, of course, tangata whenua. 

The precise date of their arrival on the island, however, is not known. Archaeological 

discoveries proximal to the present-day location of the wharf suggest that their 

activities began sometime in the 15th Century.22 The sea around Tiritiri Matangi was 

rich with life, so Māori used the island as a “temporary campsite” and outpost for 

collecting fish, crustaceans, molluscs, sea lions and dolphins, tuatara, and “coastal and 

bush birds.”23 The bracken fern, too, was plentiful, and its roots provided a source of 

starch and fibre.24 In addition to independently occurring species and natural 

resources, its mahinga kai, Tiritiri Matangi also supported horticulture. The island’s 

climate is drier and warmer than that of the mainland, and its soil is exceptionally 

fertile. It furnished an ideal matrix for the tropical plants that Māori had brought with 

them to Aotearoa.25 Despite the clement climate, crops did not grow year-round, 

which meant that food storage caches had to be built.26 The activities of collection 

and cultivation, and the infrastructure to support them, constitute the first model of 

                                                 
22 Rimmer, Tiritiri Matangi: A Model of Conservation, 22. 
23 Rimmer, 22-23. 
24 McGlone, Wilmshurst, and Leach, “An Ecological and Historical Review of Bracken (Pteridium 

Esculentum) in New Zealand, and its Cultural Significance,” 167. 
25 Rimmer, Tiritiri Matangi: A Model of Conservation, 20-22. 
26 Rimmer, 22. 
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use and relation on Tiritiri Matangi. On this model, the island was a site of food 

production and storage, but not a place of habitation. The island forms a point in a 

network of relation, where living in the land takes different forms at different points. 

Land is leveraged for the sustenance of people living at different points, but not 

turned entirely into a factor of production, as in a formalised Western horticultural 

system. The people of the land give the land its own space, even as they create their 

place within it.27 The relation between tangata and whenua is based on the concepts of 

living in whenua.28 Points in land form connexions between one another, in terms of 

use of resources and movement of bodies. These points exist also, however, on a 

plane of intersecting conceptual bodies, such as an understanding of seasonal 

rhythms, the use of hunting, gathering, growing, and storage schemes that promote 

sustainability, and the influence of the divinities attached to earth and forest.29 The 

land is not worked in line with systems of political economy. The term “use” here 

refers only to the physical working of the land, which provides sustenance and enacts 

a conceptual system of veneration of whenua. This is still a very different kind of use 

to that which settlers make of the land, which engenders goods, services, or system 

functions in the pursuit of exchange value. 

The island did eventually become a place of habitation, too. Two iwi, the Kawerau 

and the Ngāti Pāoa, built pā, fortified villages, on Tiritiri Matangi. The structural 

remains are still visible today. With the emplacement of living space, the island 

becomes a different space, a different kind of node in a network of land relations. To 

emplace space is to give it particular qualities and values significant to humans. The 

emplacement of living space is the creation of a space for presence and not just for 

passage. The people no longer live off the land, but in and on the land. “Living off the 

land,” while a phrase commonly used to describe situations where people do live 

directly beside, say, fields and forests from which they derive their sustenance, 

encapsulates the transient hunter-gatherer’s spatial remove from a given tract of land. 

The phrase might be thought not just in terms of the relation between land and mouth, 

but also deictically, in terms of a constitutive and ontologically decisive positional 

relation: I do not live on the land, but off it, elsewhere. The current relation of settlers 

                                                 
27 Park, Theatre Country, 20, 171. 
28 Cf. Above, § 3.9. 
29 Park, Theatre Country, 24-31. 
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to the island as a place of identity that does not host sustained presence reverts the 

relations of being in land to those that obtained during hunting-and-foraging times: so, 

the settler gains affective sustenance from the preserved land, and lives off it thus? As 

this short prepositional game shows, settler studies as a whole might lend itself well to 

a science of surfaces, a “planiology” or “planiography.” Surfaces might allow 

investigation of the “positionality” of bodies in the settled land, which after Wolfe “is 

not just central to the issue, [but] is the issue.”30 

The two iwi soon conflicted. In order to feed themselves during times of war, they 

created hidden gardens in the forest, where raiding parties would not find them.31 

These gardens illustrate a different nexus of use and relation. The land remains a 

source of food and a home, but conflict with others who have set up a similar 

relationship of use, habitation, and veneration, shifts that relationship. Use of the land 

is no longer free, but must be conducted in a more restricted fashion. The contestation 

of the tribe’s claim to habitation in a given area of land alters every aspect of their 

relation to that land. The relatively simpler relationship between the user-inhabitant 

and the land turns into a more complex bundle of relations. The garden as such, 

however, also displays an important component of such relations. Park writes that 

indigenous food production sites throughout the Pacific consisted of “crop systems 

[…] interspersed with native trees” that were planted, or not felled for planting space, 

and allowed for organisation or shelter of growth.32 Further, Māori brought with them 

to Aotearoa tropical plants that grew in their homeland, and introduced them into the 

land; they were already constructors of a land they settled. To that end, Park relates 

that some stands of forest near former sites of pā may look natural to most, but are, in 

fact, products of indigenous forestry, “planted groves” and “deliberate circles of huge 

old trees.”33 The living site and the place of food production are not nodes in the 

network of indigenous relations as colonials often conceived it, that is, as an instance 

of the autochthonous co-extension, where land and human body are consubstantial. 

Such sites are, instead, nodes in a network of use. They foreshadow the later settler 

                                                 
30 Wolfe, Settler Colonialism and the Transformation of Anthropology, 3 (emphasis in original). 
31 Rimmer, Tiritiri Matangi: A Model of Conservation, 23. 
32 Park, Theatre Country, 21. 
33 Park, Ngā Uruora, 182. 
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organisation of land, but do not impress utilitarian values. Māori gardens are on the 

continuum of human use that slides onto and from the surface of Tiritiri Matangi.  

Gardens in general give insight into the variant conceptualisations of use that 

constitute land relations, both on Tiri and in the colony at large. The gardens on 

Tiritiri Matangi present a conceptual problem for the settler project on the island, in 

so far as they are artefacts of land relations that run counter to those of the settler. In 

the colonial project, the garden is a significant figure that contains a great intensity of 

divergent concepts. For European colonisers, the southern oceans presented as an 

imaginary of Edenic lands enwombed by warm waters.34 The oceanic image reflects 

Barthes’ insight that the paradisal is “doubtlessly [the] conception of a climatic 

optimum.”35 The Pacific Eden not only furnishes the abundance and beauty of 

paradise, but also combines these with the malleability and dominion over creation 

that the Christian deity granted man. Such a garden is one wherein the colonial will 

can be given free run.36 Settlers considered colonies to be spaces of endless promise 

and prospect. New Zealand was “a garden and a pasture in which the best elements of 

British society might grow into an ideal nation.”37 It was a “little England abroad,” an 

“Edenic landscape” that would allow “merry England” to flourish once more.38 Such 

flourishing, however, is not a return to nature in terms of a relinquishment of cultural 

effects or attitudes. Instead, flourishing comes out of Western culture’s impress upon 

land that savages do not utilise in a way befitting its promise. Geoff Park cites the 

Trinity College cleric William Whewell as describing the divinely ordained task of 

the colonial in the wild garden to be to: 

fashion nature… as to draw from her hidden elemental forms of far greater 
beauty and utility than, in her present state of imperfection, are offered to us 
by nature herself.39 

The flourishing is not natural but constructed. Gardens are places of collection and 

shaping. On the one hand, the garden provides absolute luxury, or “unnatural luxury,” 

                                                 
34 Fulton, “The South Seas in Mid-Victorian Children’s Imagination,” 152.  
35 Barthes, Wie Zusammen Leben, 150. “Zweifellos Vorstellung eines klimatischen Optimums” (my 

trans.). 
36 Bhattacharya, “‘The White Lady and the Brown Woman’: Colonial Masculinity and Domesticity in 

Louis Becke’s By Reef and Palm (1984),” 79. 
37 Park, Ngā Uruora, 13. 
38 Johnston, “‘Greater Britain’: Late Imperial Travel Writing and the Settler Colonies,” 37; cf. Hines, 

Young Country, 43; cf. Park, Theatre Country, 91. 
39 Park, Theatre Country, 41. 
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as Barthes has it in a musing on flowers.40 The collection of plants removes their 

floral productions from the non-human distributions of life, and sets them into an 

order of self-sustaining entertainment and display. The garden stands for the human 

who stands in it. On a grander scale, the garden has a function in systems of empire. 

As Foucault says, the garden combines in it many different components, or places, 

that do not exist together beyond the combinatory garden.41 The plants and animals of 

colonised territories come together only in the imperial garden. The creation of the 

garden is an intense instance of topography, the emplacement, or “writing,” of place, 

which Trawny pairs with topology, the conception, or “saying,” of place.42 The 

garden writes into place the concept of land as particularly organised and valued. The 

dominion of the empire unifies in the garden’s display of power and extension. In the 

colony conceived as a garden, however, the relations of combination invert. Certainly, 

the plants of colonial New Zealand might go into a garden in England. The space of 

New Zealand, however, presents a surface on which “the best elements” of the 

colonising force might commingle. The land is something to be fashioned, much as is 

a tract of land in the old country. In order for the settler garden to appear, whether as 

promise of extension or as absolute luxury, the land must be a surface only, not a text 

already written by prior arrangers of value and use. In the colonial endeavour, the 

garden in the forest must be a savage patch, not an instance of complex 

understandings of ecology and place shaping. In the redemption of the garden as 

conservation, meanwhile, the garden in the forest must be only another human 

presence as such, not one that might make problematic different forms of presence. 

For the complex of affects of natural settler belonging to obtain, the settler needs a 

place of nativeness; from that need stems the will to construct spaces that resemble 

the land prior to any human presence. Such construction, however, must understand 

itself as only another step in the continuum of human use. The indigenous use and 

manipulation of land is only one step in the ceaseless mobility of ecology.43 

Conservation is merely another. The various shades of what van Dooren calls “pre-

                                                 
40 Barthes, Wie Zusammen Leben, 150. “Garten = naturwidriger Luxus” (my trans.). 
41 Foucault, Aesthetics, Method, and Epistemology: Volume II, 181-182. 
42 Trawny, Technik, Kapital, Medium: Das Universale und die Freiheit, 14. 
43 van Dooren, “Invasive Species in Penguin Worlds: An Ethical Taxonomy of Killing for 

Conservation,” 289. 
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European fetishism,” and, in extension, pre-human fetishism, must make way for an 

attitude that affirms itself to be constructive and as wholly human as any other.44 

The gardens in the forest on Tiritiri Matangi were impresses upon the land that came 

out of larger distributions of human impress upon land. The impress of human agency 

upon land always presupposes a quotient of violence. Even if we thank the animal for 

dying so that we can eat, we still must break its neck. We must dig the metal from the 

stone by force. We must strip the fruit from the tree, and we must deracinate the plant 

to get at its delicious root. A spectrum of use is a spectrum of violences. The gardens 

in the forest were “tiny violences” qua scratching the land, made necessary by larger 

violence, the movement of people against one another. The conflict between Kawerau 

and the Ngāti Pāoa, culminated in the destruction of the Ngāti Pāoa pā “in the 

1700s.”45 Māori presence on Tiritiri Matangi had its own violence. The end of 

presence, too, came from violence, but violence that drew on foreign superior war 

technology. In 1821, Hongi Hika and his Ngāpuhi, equipped with European muskets 

and munitions, conquered most of the Hauraki Gulf. Under the onslaught of superior 

weaponry, the Kawerau were routed. The surviving Kawerau fled, leaving Tiritiri 

Matangi uninhabited.46   

 

4.6 European Use Begins 

In 1841, Ngāti Pāoa sold “the entire Mahurangi Block […] to the Crown,” and 

although it is not shown on “the map in the deed of sale” Tiritiri Matangi was 

included de facto in the transaction.47 Eventually, Māori resumed seasonal fishing and 

gathering. Use in this period again becomes more removed from the surface of the 

land as grounding for life. Habitation for Māori has ceased, and the lighthouse 

keepers and their families live in a temporary site, a place of work. The former use the 

land once more as a means to provide food for existence in another home area. The 

latter are making their home in their use of the land, but this use does not directly 

continue their existence in the land. They do receive remuneration that sustains them, 
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but the use made of the land, as a site of navigational assistance, is not the direct 

cause of their continued existence. Despite their more extensive physical presence, the 

lighthouse keepers’ relationship to the land is one of greater removal than that which 

the Māori fishers and collectors maintain. The lighthouse island is not a site of 

activity that provides sustenance for another site of dwelling. Instead, the lighthouse 

is a node in the larger system of fluent capital, in that it enables ships to navigate the 

Gulf and move goods around the colony.   

A Native Land Court hearing in 1867 addressed the contested ownership of Tiritiri 

Matangi.48 Several tribes staked claims based on ancestral use and inhabitation of the 

land, but the Court ruled that the island would remain a Crown holding, given its 

established use as a lighthouse reserve.49 The first depopulation of Tiritiri Matangi 

came as a result of inter-tribal warfare, aided by the technology of settlers. The 

second depopulation, which dispossessed tangata whenua, was a result of the subtler 

violence of jurisprudence. The Court’s decision came out of the conception of use that 

obtains in the settler system. Tiritiri Matangi was to continue its operation as a site 

that maintains a functional, utilitarian relationship to land.  

The concept of land utility was also the basis for the activities of others who inhabited 

the island alongside the lighthouse keepers, and already some years before the Native 

Land Court decision, namely farmers. The Crown continued to lease out the land for 

agricultural operation until 1971.50 The fertile soil that had made Tiritiri Matangi a 

good place for Māori to grow crops was also advantageous for pastoralism. Moreover, 

the coast provided a natural, and therefore cost-free, analogue for fencing. Pastoralism 

presented a varied complex of relations to the land. It utilised the natural contours of 

the land, but also manipulated these in destructive and deformational ways. Given that 

no boundary fences were needed to keep stock on the island, stockholders built no 

inland fencing to separate the animals from the forest. Goats and cattle were thus able 

to strip tree trunks and browse out “seedlings and low-growing vegetation” all over 

the island.51 Further, the animals compacted the soil with their hooves, making it too 

firm for seabirds to construct nesting burrows. The change in consistency meant that 
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precipitation, instead of being absorbed, “ran off, taking with it any leaf litter,” 

causing the ground to turn “hard and bare.”52 The island ecosystem has still not 

completely recovered from the changes to its constitution.53 

The most destructive force, however, was fire.54 Land was cleared through swidden 

practices, which entail the chopping away and subsequent burning clean of forest and 

brush growths. Thus, space became available for more stock, and the land became 

more fertile, allowing pasture grasses to flourish. Farmers repeatedly burned tracts of 

land, so as to ward off forest recrudescence and remove rank grass growth. These 

fires at times got out of control, destroying trees that were not classified as suitable 

for removal, such as pohutukawa.55 As early as 1908, a distinction was made between 

native plants that could be used productively or destructively and those that had a 

certain aesthetic or cultural value. Rimmer records a Crown Lands ranger who in that 

year writes that he thinks “Pohutukawa trees… should be rigidly conserved,” while at 

the same time “fe[eling] that the manuka could be cut for fuel.”56 In the midst of 

exploitative use, we see a relationship set up with nature that lends greater value to 

one of its aspects than it does to another. There are several possible grounds for the 

higher value of the pohotukawa—the splendour of its colour; or its age, which 

expresses itself in grand size; or its comparative rarity—but salient here is only the 

fact that it is valued, that the non-human sphere is divided along lines drawn by the 

human hand. Such lines might be termed subjunctive or conditional, because human 

bodies play through the possibilities of arrangement and value, and the lines thus 

traced can always be retraced. A value that on one day runs thus will on another run 

otherwise.  

The Second World War interrupted the pastoral era. In 1939, members of the 

voluntary reserve branch of the navy arrived to man a signal station.57 They were 

tasked with identifying all approaching ships. Such a function severs almost 

completely the users’ relationship to the land as immediate and specific. The site is of 

tactical importance; it does not produce but, instead, serves as a component within the 
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dispositif of national defence. In the site of food production, survival qua sustenance 

is the direct result of site activities. In the military site, survival becomes a removed 

concept. The nation mobilises to survive against hostile forces. A given site 

contributes to the objective of survival on a larger scale, but there is no direct 

connexion between the specific space and survival of specific bodies. The relation 

between practice and land becomes more distant. The island as component of the war 

effort at once becomes more connected to its position and quality, and less so. As a 

point at a militarily strategically advantageous position, the location and suitability of 

the island intensifies its individuality. On the other hand, the removal of importance 

from the site itself, to the national system at large, turns the site into a form of atopia, 

or non-place.58 The ground as such does not sustain anything upon it; it serves only to 

protect and endure, as a means for an end in quite another place. The place disappears 

in its importance as site, as intensification of exterior forces and needs. After the war, 

farming resumed, and continued for another twenty-six years.  

 

4.7 The Scientific Era 

The Crown discontinued the lease for farming operations in 1971. Consequently, the 

island, excluding the lighthouse and its surround, was reclassified as a recreational 

reserve, before, nine years later, becoming a scientific reserve.59 In 1974, kakariki that 

were to be translocated from a wildlife centre to Cuvier Island were, due to logistical 

failures, released instead on Tiritiri Matangi.60 This fortuitous introduction was a 

success, and it attracted the attention of John Craig, a zoologist at the University of 

Auckland. Craig set up a research project on the island, and frequently visited with 

students. In 1978, Craig formed a partnership with another University of Auckland 

faculty member, the botanist Neil Mitchell. 

When research operations began, Tiritiri Matangi had little forest on it. The land that 

had been cleared for pastoralism, now devoid of stock and no longer maintained, was 

overrun by unchecked grass and bracken fern growth. The seedlings that university 

personnel planted around their accommodation sites thrived, but those that the 
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remaining trees spawned were smothered by the grass and bracken, or “devoured by 

kiore,” the Polynesian rat (rattus exulans).61 Carol West, a graduate student under 

Mitchell, judged that the natural regeneration of forest on the island would take a 

century. Hence, Craig and Mitchell decided to replant the island. Their plans did not 

meet with universal approval; Forest and Bird and the Wildlife Service opposed the 

plan, recommending that further study be carried out before one might “interfere with 

nature.”62 This view relies on a notion of purity that clashes with that which underpins 

the conservation effort. The conservation effort wants to get at a purity of native 

nature that excludes the previous human influences of settlement. The notion of purity 

that underpins the objection to the conservation effort prizes exclusion of all human 

interference. The projection West made for the timeline for independent recovery 

shows that exclusion of human interference as such would be to the detriment of 

immediate conditions. Further, the nature in place at that time on the island was a 

direct result of human interference as farming. Therefore, the constructed condition 

becomes, paradoxically, the precondition of natural purity.  

The Marine Board, the authority that governed the area as scenic and scientific 

reserve, gave Clarke and Mitchell “the option of excluding the public,” but they chose 

an inclusionary approach instead.63 Tiritiri Matangi was to become a site of accessible 

conservation, “a place where endangered birds could be safe, and where the public 

could view [them].”64 Thus was conceived the “Open Sanctuary.” The paradox of this 

term is evident. The sanctuary is that which excludes the forces without, so as to 

protect those within. The church for the criminal and, more contemporarily, the 

embassy for the journalist are prime examples. To open the sanctuary is to allow the 

exterior (with limited rights) into the protected interior. The conservation project 

balances constantly the two possibilities of the exterior to its interior. Firstly, the 

exterior can by its efforts furnish the possibility of the interior. Takings from visitors 

and donations maintain the project. Volunteer labour, too, is essential, and was so 

particularly in the initial efforts at establishment of the sanctuary.65 Secondly, the 

exterior can, of course, vitiate the interior. Every person who visits the island 
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threatens, with their body and its possible passengers, the ecology being built upon it. 

But what is the condition of this ecology? What exactly did the scientists and the 

enthusiastic wish to build? 

Graham Turbott, a New Zealand ornithologist who was deeply involved with the 

development of the recovery project, relates the two principles of the Clark-Mitchell 

vision: “[First] the restoration of a habitat as near as possible to the original coastal 

forest over the whole island, and, second […] unrestricted access by the public.”66 

The first precept is key. Tiritiri Matangi is a project that intends towards a pre-human 

condition. It is a regeneration of history, an attempt to fold the course of the site’s 

existence back upon itself. The aim to regenerate presented several challenges. 

Nothing of comparable scale had ever been attempted. In fact, “in the entire Hauraki 

Marine Gulf Maritime Park, only a few thousand trees were being planted each 

year.”67 Moreover, the island’s constitution had changed so drastically that it was 

difficult to know just what the pre-human condition of the forest might have been 

like. The island was “assumed to have been covered originally in coastal broadleaf 

forest,” and reafforestation plans were laid accordingly.68 The paltry remaining forest 

also made expansion difficult, since it provided little shelter for plantlings. 

Pohutukawa, which could withstand the inhospitable winds, was used as a “pioneer 

species,” to be supplemented by various other species appropriate to the type of forest 

believed to have been on the island.69 Given the need for specimens already adapted 

to the environment, it was decided that seeds were to be sourced from the remaining 

growths on Tiritiri Matangi or from nearby forests.70  

Again, there were dissenters to the methodology. Rimmer reports that “members of 

North Shore Forest and Bird” wanted to speed up the process by providing “cuttings 

from their gardens.”71 This perhaps minor point of dispute suggests differing attitudes 

to the manipulation of land, or, rather, problematises those attitudes. What does the 

emphasis on speed mean? Does the relationship to land shift towards a stronger 

endorsement of creative use, in that the facility of creation becomes more important 
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than the putative purity of that which is created? Or, does a will to speed testify to an 

overrash will to recovery, which in desperate piety desires the change of the land’s 

condition? On the other side, what, beyond plants that are adapted to the conditions of 

the target site, is gained through local sourcing? Does manipulating the land by means 

of its own constituents, as it were, lend the project a higher value? Here, perhaps, 

opens up a spectrum of closeness, where a given analogue is considered more 

connected to its complement than is another. In rhetoric and conceptualisation of an 

intimacy of origin, however, the salient condition of construction is blurred. Neither 

approach reaches any purity, or nature beneath its construction. A discourse on the 

best way to represent the original condition presumes that this condition is attainable, 

or even desirable. An intimacy of origin should hold to the fundamental condition of 

retreat. The desired object or distribution does not allow final approach; it remains 

always strange.72 The intimate approach is the one that affirms its impossible 

conclusion. The provenance of seeds is, at bottom, not an issue of faithfulness to 

originality, but one of faith to the process. If construction is affirmed, its faithlessness 

will fall away. 

Seeds came, finally, from many sources, including several islands in the Hauraki 

Gulf, the Auckland suburb of Ellerslie, and the Northland town of Warkworth.73 The 

effort at originality remained focussed on the species introduced, rather than their 

provenance. On a visit to Tiritiri Matangi, my guide told me that, in line with this 

scheme, kauri was not planted on the island. Another species for whose original 

presence on Tiritiri Matangi no evidence can be found is the kowhai. It was planted 

nevertheless, which caused “some controversy.”74 Regardless of such constitutional 

deviations and the varied provenance of the seeds, the project did aim very much to 

create an environment that closely resembled the original one.75  
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For many species, no effective growing methods were known; therefore, much 

experimentation was required. Different seeding containers, soil and storage 

treatments involving variation of temperature, acidity, and moisture parameters, and 

even forceful manipulation of seeds were employed to find effective methods to raise 

plants.76 Later, various combinations of grass clearing and fertiliser and herbicide 

treatments were used to find the best preparation and planting method.77 The entire 

enterprise was one of discovery. The final decision to use lightweight growing 

containers broke down barriers to participation. Anyone could carry the containers, 

which allowed the public to join the planting effort. The realities of such involvement 

were not, however, to most volunteers’ taste. Initially, they were tasked with planting 

all day, but soon the workload was reduced to a single one-hour shift.78 Creative 

engagement with the land became more like a trip to the beach: re-creation turned to 

recreation. The laity is given a spade in a site of peculiar character, but continues to 

engage with the object in much the same way as it would beyond that site.  

Once the plants were in the ground, some island inhabitants promptly pulled them 

back out. Rimmer writes that in the original efforts, pukeko “inflicted a 10-20%” tree-

mortality rate.79 Their continued assaults “determined the final planting technique.”80 

Application of herbicides and clipping of grass were abandoned. “Simply digging a 

hole and planting the tree” allowed the plantlings to shelter from the wind, and hid 

them from pukeko.81 The emplacement of a desired scheme of nature required the 

negotiation of a current one. Manipulation of land always deals with the debris of 

prior manipulation. The grass is there because of earlier use, and Pukeko are there 

because of the conditions that came after that earlier use. Each must be folded away, 

physically or organisationally, in order for another layer of human structures to go on 

top.  
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4.8 On Ground Truthing and the Stripework 

Paul Carter conceptualises the way human organisation and representation of land are 

layered onto regions of the earth as ground truthing. Ground truthing refers, on one 

level, to the practice of making land conform to the ideals plotted for it through its 

graphical representation.82 In military reconnaissance, a battlefield is mapped as a set 

of structures and positions to be eliminated. Imaging pre-bombing shows the 

potentiality of elimination. Imaging post-bombing shows anything remaining that 

frustrates the realisation of elimination, that is, the ground truthing still to be done. 

Another of Carter’s examples comes from forestry. Stands of trees are photographed 

during logging operations. All growth that was marked for felling can thus be found 

and removed. In such schemes of representation and action, the image, not the land it 

represents, is the basis for truth. Truth comes from the interpretation of the schema of 

distribution, not the interpretation of land as experienced in situ. To this practice, 

Carter opposes its inversion. A “grounded ground truthing” runs from the surface of 

the land (earth surface), not from the surface of its representation (image surface). 

Such truthing is that of the ground for one, not one’s truthing of the ground. One 

constructs schemas of a space or region that come from its own distributions, not 

those of a scheme of representation. Both forms of ground truthing constitute a 

liveable world. On the one hand, one lives a world that is to be imprinted with one’s 

designs. The trees fall because they are a standing reserve of potential energy or 

capital. On the other hand, one navigates a distribution of land forces that never 

wholly cede their influence. Here, presence must slot into a truth of ground that 

exceeds its designs. The reafforestation of an island in the pursuit of pre-human 

conditions is just such a design. A schema of nativising presence is imposed onto the 

land, just as were the agri-productive, military, and navigational schemas.  

The perspectival sense of ground truthing, that is, the link between representation and 

realisation, finds a peculiar manifestation in the early planting work on Tiritiri 

Matangi. Planting volunteers were given seedling receptacles that contained only one 

species of tree. A volunteer would walk through a designated area, planting a row of 

the given species, while, alongside, another person planted another species in like 
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fashion.83 For people on boats passing the island, the planted rows constituted a 

stripework that stood in comical contradistinction to the random mesh of 

independently formed growths. The site became more English garden than nature 

recovery project. The geometry aside, little thought was given to matching species 

with growing conditions, which would have helped sound and varied habitats to 

form.84  

On the ground, the pattern did not show as obviously as it did from the water. 

According to Rimmer, some colleagues of Craig and Mitchell derided the 

stripework.85 The birds, though, flourished in it, and did not mind its geometry. In 

terms of human relations, however, the stripework ought to be minded. It is an honest 

statement on the constitution of the island. Planting in a decidedly human way 

highlights the presence of the human hand in the very foundation of the site. Today, 

the trees planted in this way are some thirty years older, and the rectilinear patterns, 

which were quite distinct when the plants were but seedlings, have blurred. The 

retention of elements of this kind in the constructed nature site would promote a 

conceptual reflexiveness, a conceptual vector that turns back upon the manipulating 

human. A manifestly artificial entity makes present the desire to ground truth as 

native and, at the same time, resists the totalising telos of that attempt. The visitor in a 

stripework sees the ground as made and as not ever wholly makeable. In this way, the 

stripework would function as a heterogeneous element in the manufactured site. It 

would function as a counter-monument of land.86 Thus the heterogeneous, but what of 

the homogeneous, the desired, the included, the intended towards? The stripework 

was not planted for just any inhabitant. Planting was the laying of a foundation, a 

foundation of possibility for a particular kind of nature as treasured beast. 

 

4.9 Desired or Reviled?—On Life Work and Death Work 

On every visit to Tiritiri Matangi, I was assigned to a tour group that, looking inland, 

departed leftward from the pier. We followed a track along the shore before heading 

into the forest. The first stop on the track is the penguin nesting area. The birds are 
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furnished with fortresses of concrete and stone, optimised versions of breeding spots 

that they might find on their own. Each keep has a skylight, a thick sheet of perspex, 

which is covered with a wooden lid. The sheet forms a nexus of utility. The bird can 

rely on the sheltering dim of an idealised nest, while researchers and visitors can look 

in from above.  

 

From most angles, however, the sheet is quite opaque. From directly above, in the 

normal attitude, the visitor cannot see into the penguin’s intimate space of 

reproduction. The bird is initially present only as scent (really, stink): lightless, alter-

sensual adumbration of being. The human can see the animal only by displacing 

herself. She must construct for herself an anamorphic object. Kafka’s animal in its 

burrow I described as anamorphic because that term retained both the artistic sense 

and the evolutionary or morphological sense of metamorphosis. The nesting box 

forces the displacement of the gaze, which is the political aesthetic impulse. The 

political artwork re/moves the naturalised standpoint and, thereby, interrupts the 

naturalised passage between sensation and sense. The change of form, the 

metamorphosis, is here in the body of the viewer, qua her attitude of viewer, as 

opposed to that of tramper, swimmer, or whatever else she might assume on the 

island, let alone beyond it. Viewing the penguins requires physical displacement. One 

has to get on one’s knees and tilt one’s head, and search for the standpoint (even if 

one is no longer standing, as imperious human form against the sky) from which an 

object of sensation might become accessible.  The nest structure is determined by the 
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shelter of the bird. Penguins need the dark to brood. The direct view of the place of 

breeding and the actual practice of breeding are incompossibilities. Intimacy here 

necessitates its preservation as indirectly accessible, or, rather, as not directly 

accessible. In semi-simulation, as well-crafted concrete-and-stone fortress, the 

breeding site allows indirect access. Only in full simulation, without living or 

functioning inhabitants, could it be accessed directly, at least with the frequency of 

the public or “open” gaze.87  

 

Certainly, the nests are in an auspicious place for breeding. Even in simulation, the 

function flourishes. The visitor, however, need not necessarily start the journey across 

the island at this point. The breeding could be breeding only, not display. We could be 

led well away from the nests, and come down on the first beach from a more acute 

angle. The distribution of site function and visitor passage does important pedagogical 

work. The nests teach the visitor the immediate relations of land, in terms of the 

flourishing of one valued being. In a highly intimate form of being, the production 

and care of young, the penguin shows the “life work” necessary in the site. “This 

place is for me,” the penguin says to the visitor, who is in the same device of display 

initiated into the site. The open sanctuary tries to protect a set of valued animals, and, 
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at the same time, to make the visitor affirm the conditions and procedures necessary 

for such life work.  

 

For, where there is life, there is death. Prior to the voyage across the island, at the 

very point of departure, one can find a device that performs what Deborah Bird Rose 

might call the “death work” necessary for life work.88 Underneath the island end of 

the pier is a pest trap. The device consists of a simple flat-bottomed polyvinyl 

chloride tube through which rats (and also lizards, the collateral damage of pest 

control) run, taking advantage of the shelter. Within, they are poisoned with a dose of 

the anticoagulant brodifacoum, a vitamin-K-antagonist. Brodifacoum is “highly 

effective against rats and possums,” and, further, leverages animal being, in that it can 

“by secondary poisoning” kill mustelids that eat the initially poisoned animal.89 In the 

trap, the animal also records its passage to poisoning. On the bottom of the device are 

fixed an inkpad and a sheet of card. The pest enters the success of its own 

extermination into a neat, self-contained registry. In its eradication, the animal 

displays its participation in a human system in a form of unwitting writing. The word 

control, as in pest control, comes from the French contreroller, meaning “against a 

roll.”90 To control is to keep a roll, to take stock. Pest control is ground truthing, in 
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that it takes stock of the constitution of land and shapes the land in accordance with a 

design projected onto it. In the case of the trap, the controlled animal is mobilised as 

part of the structure of control and made, quite literally, to press itself against a roll. 

The feet of the animal inscribe the continued writing of colonial land shaping. The 

conservational enterprise recovers the land for colonials, who have written themselves 

into place. In order to write themselves into their ideal place, that of nativeness, 

settlers must continue to write. The pest inscribes again and again the same ideal 

order of its non-existence. 

Certain plants, too, stand in the way of the nativised distribution. Due to their 

durability, and ready transferability on wind and foot, weeds are likely the greatest 

threat to the intended constitution of the island. Workers regularly search out and 

remove weeds. Post-removal, weed patch locations are marked with GPS devices, so 

that they can be found again easily, and any recrudescence destroyed. Rimmer quotes 

a former Department of Conservation officer who projects that the transformation 

would be reversed within ten to fifteen years, were the weed-removal operations to 

cease.91  
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Visitors must clean their shoes on a brush contraption before entering the reserve. 

This act of cleaning is a pedagogical rite that affirms the condition of the site. Entry is 

an affirmation of a constitutive field of life and death. Entry to an island, however, 

has a peculiar character. Nature has made land discontinuous, cut it apart with water.  

Mark Halsey describes the discontinuity of land that the nature park’s legal borders 

emplace. He has to pass through a fixed structure, a gate, in order to enter the site.92 

The gate is a “concrete manifestation of […] discontinuity,” which delineates the 

difference between distinct “insides and outsides–significances and 

insignificances.”93 The structure of the gate makes present the structure of 

organisation, which aims at a fixity of extension and distribution: the land thus, in this 

place. The island does not demand such fixity. The shoreline and water constitute a 

more distinct separation from other land than any gate, at least in terms of human 

access.  

Certainly, for animals and elemental forces, the shoreline is no more than a boundary, 

an edge of fluid passage. The human who traces a conceptual remove, however, wants 

to contain the fluidity of the boundary and turn it to a border. Borders require rites. I 

show my passport. I declare my baggage contents. I leave a trace of my body as 

fingerprinting. Such actions form the rites that make real the legal fiction of borders. 

The same principle applies to the visitor to the sanctuary island. I check my bag for 

rodents so that they cannot kill the birds. I clean my shoes so that transferred seeds 

cannot grow to choke the native scrub growth. These actions turn the boundary of the 

shore into the border of the site. Of course, a bird for which life work occurs is 

threatened by death in the absence of the other animal’s death. However, the visitor is 

asked to affirm the death of one and the forestalling of the death of another. The 

cleaning of shoes and checking of bags is the elimination of one presence’s possibility 

in order to furnish its incompossibility. This is no finite activity. As a manifestation of 

a will to counter ecological currents, the nature site demands the “ongoing 

management” of pests and weeds.94 In order to constitute the site of a nature made 

impossible by our arrival, that is, the site of one being, we must affirm what Rose 
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calls the “speciocide” of another being.95 The only means to continue a being for 

which the human caused so much death is more death. In conservation, life work is 

always death work. The production of a particular nature is the use now made of the 

island. Restoration is not a return to unutilised land, free from human vitiation. 

Restoration is the latest form of use in the history of Tiritiri Matangi, and life/death 

work is its process and machinery. 

The invader predator is the only animal killed for the benefit of the site of display and 

identity, but it is not the only animal that cannot have a place in it. Some animals, 

though they would fit into the native order, remain on the margins, their presences not 

desired, and their absences not broadcast like that of the reviled pest. Rimmer reports 

that there was one weka on the island for many years, but now “no more are wanted,” 

because they are apt to “attack chicks and eggs and can be aggressive to people.”96 

Banded rails “are not wanted for the same reasons.”97 The simulated environment is 

unable to sustain the natural interactions—that is, the full being—of its animals, and 

is also dominated by the visitor’s presence. This is not a place where nature can be 

left alone, where land is ceded to the animal. It is a place where the animal is 

integrated into the human realm of interaction with nature, or excluded therefrom, as 

in the case of the weka and the banded rail. Some plants hold a similar position. 

Lighthouse keepers planted non-native trees near the lighthouse. These trees have 

grown to quite majestic proportions, and will be allowed to stand until they die on 

their own. Various other introduced species remain, such as the milkweed plant that 

provides food for the caterpillars of future monarch butterflies. Fortunate, perhaps, is 

the being that co-constitutes the “impure” human epoch of this country’s naturescape 

but is not for its success blamed and burned. What, however, of other beings that 

might, even in their inclusion, take up various positions or create edges within the 

distributed structure? The body of nature constituted by the restorative operation is 

not without its raphae, its ridges that at once differentiate and connect. 
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4.10 Takahe Being—On the Interesting 

In his book Sanctuary, Eric Dorfman rapturously portrays many nature sites around 

Aotearoa/New Zealand. Therefore, the tone of his section on Tiritiri Matangi, a 

vigorous exercise of the superlative, is not remarkable. A particular passage does, 

however, stand out. He describes the takahe as “one of the rarest and most interesting 

birds in the world.”98 The first adjective is nothing contentious. The takahe is 

supremely endangered, and very few living specimens remain.99 It is the second 

adjective—interesting—that is worth investigating. Of course, it is a weighted value 

predicate, which lines up with the general tone of enthusiasm and acclaim that marks 

the book. As my guides on my visits always mentioned, this rarest species of bird has 

a valued history and standing on the island. For the conservationist, the takahe is 

something to be excited about; it is something interesting. A short etymological 

exercise on the term interesting, however, throws up other reasons to consider the bird 

such.  

Interest comes from the Latin words inter (between) and esse (to be). Interest, then, is 

a between being. For Heidegger, “Inter-esse means to be amongst and between things, 

to be in the middle of something and to remain with it.”100 As commonly understood, 

the interesting is something that displays a quality or a form of being that 

distinguishes it, that lifts it forth, from the surrounding field of qualities or means of 

being: an acquaintance is interesting because s/he says and does things others do not; 

a film or other poetical work is interesting because it takes the mind from its common 

spool of tasks and relations; a room is interesting because it creates a space that is 

distinct from others, and thus worth one’s attention beyond its mere navigation; and 

so forth. These things exhibit their qualities amongst other things in a way that rises to 

the fore. The inter-esse of the interesting relies on the being of other things: a 

reformulation of the dynamic between centrality and centralisation. Heidegger, 

however, objects to such a simple formula, claiming that “for today’s interest, only 

the interesting counts.”101 Key for Heidegger is interest as an attitude or quality 

                                                 
98 Dorfman, Sanctuary, 40. 
99 Hegg et al., “Demography of Takahe (Porphyrio Hochstetteri) in Fiordland: Environmental Factors 
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100 Heidegger, Was heiβt Denken?, 5. “Inter-esse heiβt unter und zwischen den Sachen sein, mitten in 
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displayed by the subject. Inter-esse as immersion in the interplay of the objective and 

conceptual world is, for Heidegger, to turn away from the spectacular and the 

transitory. A bright cynosure may rapidly come into, and pass again from, the 

individual or collective view. It is the task of human interest to attend to all or any 

things, in order to tease out what might make them worthy of interest, and not only to 

those whose interest is pre-determined by social structures, such as canons, media, or 

didactic figures and relations. 

The interlocutrix in Lyotard’s dialogue on the interesting asks if “it is possible [that] 

the interesting might not procure interest.”102 If the interesting did not procure 

interest, it might be a fulfilment of the Heideggerean thinker’s obligation. It might 

also, in a reversal of terms, indicate that the many things that are indeed worthy of 

interest never find the attitude of interest that would turn them to the interesting. As 

Arendt has it, the interested eye turns something “the public realm considers 

irrelevant” into something that can ground a “way of life,” by raising from it its 

“infectious charm.”103 Objects, certainly, are no poorer for their escaping the human 

order of value; the human impoverishes herself by lapses of attention and care. 

Interest, however, is not just a matter of saying one thing or another is worthy of 

attention for entertainment or discussion. At stake for the Heideggerean interest is the 

affirmation of our being amongst things. To assume an interested attitude is to 

advance towards an understanding of our condition as beings amongst certain things 

at certain times.104 To pay attention to, and find interesting, one thing instead of 

another is to elevate that thing into an important position in our field of being. To 

elevate to importance is to care about. For Heidegger, one must, in order to act 

amongst things and understand them, not only care about them, but care for them. As 

he puts it, “we are capable of [vermögen] only that which we like [mögen].”105 To be 

amongst things is to be passionate about them. The interested thinker, then, embraces 

her position amongst particular things in particular places as something passionate, 

something to be lived.106 Public intellection, as I earlier termed the aspiring intimate 

public’s coming to understand itself, would be highly interested, in this sense. The 
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intimate affirmation of endless approach without final arrival manifests as (reserved) 

interest. Lyotard’s interlocutor states that the “interesting always arouses a motion 

contrary to that of holding back.”107 To recall: the reserved relation of intimacy does 

not reserve its expression out of obscurantism or diffidence, but out of the desire to 

open itself up to the other’s possibility. In this, it is interested in precisely this risk-

filled way Lyotard’s character describes. The interested, intimate, reserved attitude 

risks itself in its address of the voices it needs to understand. Contrary to Lyotard’s 

interlocutors, however, the interest of intimacy does not “try to speak the language of 

another that [it does not] understand,” but to hear it.108 

There is, of course, only so much interest to go around. We cannot attend to 

everything, look at everything, or think through everything. One might say we invest 

a finite attentional resource, individually and collectively. The decisions regarding 

such investment can determine a life. The significance of investment and resource to 

the concept of the interesting does not, however, end with the economies of the gaze 

and the intellect. In law and rhetorics of relation, we speak of having a “vested 

interest.” Interest is a stake in something. The interested subject does not always 

desire to risk itself, as the intimate does. A vested interest is not “loss oriented,” 

aiming for a negative growth through problematisation of its own condition, but 

“profit oriented,” aiming for augmentation through the leverage of exteriority.109 At 

stake here are ownership and venture. The vested interest of the owned property or the 

ventured capital is an exteriorisation of the self, a world emplacement, where the risk 

to the self is its impoverishment, not its loss in intellectual growth. Interested actors 

can be self-focussed. One might say that the interested actor does not necessarily have 

at heart the best interests of the interesting. Interest in the interesting can be in the 

interests of the interested. Here, to be amongst things, counter to the Heideggerean 

idyll, is to centralise their power in the self. The rapacious oil-lord is interested, too. 

Lyotard’s interlocutors spin this thought out, to claim that, as the Gnostics knew, the 

creator-god, also, is supremely interested.110 The interested creator fashions the world 

in its foul condition only so that it might be redeemed. Earth was never meant as 

“good,” never meant as anything other than the material for the completion of the 
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redemption project: divinity as selfish investment. The need for an ethically and 

logically sound theodicy falls away in the face of a deity with as engorged an ipseity 

as its creations’, as was the case with the Greeks. Common to, and salient amongst, 

these definitional threads is that interest is something to be critiqued, something to be 

mistrusted, even if its critique must also be interested.  

The necessity of interest in critique is the necessity of interest in public being. Arendt 

reminds us that the classic Latin formulation for all public being, that is, political 

being, is inter homines esse, “being among men.”111 When we reach out and 

exteriorise the self in venture, whether that be as capital or as intimate loss in the face 

of the self’s problematisation, we engage in the fundamental activity of political life, 

which is being amongst other beings who know themselves as being between 

things.112 The interest of the political agent Rancière lets runs from the Latin to the 

French, and terms “l’inter-être.”113 The political agent acts on a field of senses and 

bodies, a distribution of objective and subjective presences. The political action is 

interested, both in its acknowledgement of its being amongst persons and things, and 

in its intention to shape these. The political action, even if Rancière knows it always 

as the interruption of an order of the sensible, an interruption of signs, extends a 

vested interest, a stake in the outcome of reordering. The political, as field of 

between-bodies, and between-things, is always filled with values, the interests of its 

constitutive bodies and objects. Heidegger’s interest, or Rancière’s politics, seeks to 

cut into this field, thus to bring forth different interests and different forms of the 

interesting than might at a given time be privileged.  

Objects and bodies have interests, or are interesting to other bodies. Commonly, only 

human bodies are thought to have interests. An intimate relation attempts to give the 

voices of non-human bodies, and therefore their interests, space in the co-constituted 

and co-occupied land. What, however, of things that might withdraw from the 

network of inter-being organised by human interest? Dorfman’s most interesting 

takahe once did just this. The bird was thought to have gone extinct at the end of the 

                                                 
111 Arendt, The Human Condition, 46. 
112 Certainly, not all subjects are able to experience themselves as being between things with the same 
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Work that destabilises totalising descriptions of being is always of paramount importance.  
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19th Century, and was not rediscovered until 1948.114 In its disappearance from the 

world as schematised by human systems, the takahe for 50 years exercised a being 

other than the interested. Addressing the unrepresentability of pain, Arendt conceives 

of a margin between death and life lived amongst other beings, wherein experiences 

of pain might be situated.115 The interested system is one of appearances, of beings 

and objects grasped and acted upon, and grasping and acting. For the dead, death is 

the absence of interest, the departure from inter-being. The dead may continue in their 

representation, but the appearance of their agency becomes, obviously, impossible. 

Further, the dead may lose interest, but they certainly can generate it in the interested 

who remain behind. Many find fascinating the tragic celebrity demise. The body, too, 

as corpse remains interesting in any number of ways (scientifically, religiously, 

semiotically, or even sexually). Pain as threshold is, for Arendt, a withdrawal from the 

possibility of interest as applied to the representation. When the takahe dies in the 

scheme of representation, it moves not into the absence of interest for itself, but into 

the recesses of the known, the death of knowledge. The “undead” takahe is, as pain, a 

margin between life and death in disappearance from the possibility of appearance. 

With removal from representation, inter-being does not become non-being, which is 

the absence of being (death) or the presence of absence (the dead for those left 

behind).116 Instead, the undead takahe’s inter-being becomes a kind of alter-being, 

something that recedes into its own field of extension, away from and beyond its 

schematisation as experienced and represented body and object. 

When the revenant returns to inter-being, however, it becomes the focus of a great 

intensity of investment interest. The continuation of the species requires great effort; 

the takahe is “intensely managed.”117 In its intense management, the bird becomes the 

centre of considerable financial and symbolic forces. The rarity of the bird both 

necessitates and propels the conservation effort. The bird is rare, so conservation is 

not only necessary, but exciting, exigent, important. The preciousness of the object 

becomes the preciousness of its organisation, of the system that continues it. The 
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symbolic importance of the conservation effort as an extension of being in place in 

this land hinges upon the success of its most exigent projects. Rarity is interesting; 

rarity creates interest. In its return to inter-being, the conserved takahe is not just 

something amongst many things. It becomes a supremely important thing amongst 

which settlers desire to be. Karen Emmerman relates how one line of thinking 

considers zoo animals “as ambassadors for their wild conspecifics.”118 The animal in 

the zoo generates the interest of gaze necessary for a subsequent interest of capital. 

The takahe in captivity, however, is not merely an ambassador for its scant wild 

brethren. Instead, it acts as ambassador for the very system that continues its 

existence, and that is interested in the bird’s continued existence beyond the material 

reality of that existence. That is, not just the body of the bird itself matters, but the 

body of symbol and value attached to it. The salvific conservation effort hinges on the 

body to which it gives continued life. Thus, the system is supremely interested in a 

similar way to the Gnostic deity. The god is the life giver; the continued life of the 

takahe depends on the exercise of an agency that says “your life by my hand, for the 

sake of all our redemption.” Ralph Acampora disdains this agency as “the new 

Noah.”119 That term is rich: the island sanctuary as ark that gathers the originary 

elements of a pre-human dispensation, an arche.120 A demi-/divinity renders for itself 

the possibility of inter-being. Creation is the distribution of things.121 Amongst these 

things, we exhibit our being. Creation is, thus, the distribution of the possibilities of 

being. In order to render possible the redeemed settler’s being, the settler must 

distribute a particular order of things. The takahe is one of these privileged, value-

laden things. 

The means that most directly furnishes the object of interest’s continued existence is 

the scientific method, as well as its extension in planning and practice. The scientific 

method is founded on dis-interest; it aims for the removal of distinct agency from the 

process of knowledge production, that is, from its position amongst the things to be 
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known. The validity of the process relies on its applicability to things independent of 

their individual(-ised) manipulators. In a scientific publication, we are not told a 

narrative akin to: Herman prepared the media, Sandra fed the cells on weekends, and 

Dilshani, halfway around the globe, sequenced and prepared the results for a poor 

middle-order author to pore over between post-graduate deadlines. Certainly, the 

process is often too complex, and involves too many hands, for it to be rendered in 

such a way. Further, information extraneous to the raw data clutters up a text, 

presenting problems for publication and legibility/usability. The removal of agency 

manifests textually via the passive voice. The passive is a spectral grammar for the 

absence of interbeing. For all its practical and textual disinterest, of course, the 

scientific process requires considerable capital and symbolic interest. Applied 

scientific research can be hugely expensive. Like conservation, research requires telic 

or subjunctive interest for ventured interest to follow. The system of scientific work is 

distributed over the nodes of a network of capital. In the conservation effort, the 

symbolic and the scientific are often coextensive, and rely on the interest of venture 

interests.  

The takahe is at once an object of signal interest, symbolically, and of supreme 

disinterest, scientifically. The two poles of the interest spectrum are co-dependent; 

each furnishes the possibility of the other, though they do not always align without 

frication. In life, the takahe exists in the spheres of both poles. In death (true death, 

not the alter-being death of presumed extinction), the bird is pulled to either pole, 

though these rely on one another. The failures of a system better show it its avenues 

for improvement than do its successes. For the scientific, disinterested pole of 

relation, autopsy is important. McLelland and his co-authors chart the history of 

takahe autopsy; they relate that access to cadavers is often difficult. Certainly, factors 

such as remoteness of bird habitat, improper storage of cadavers, and seasonal 

conditions in the field influence the viability of samples. There is also, however, a 

symbolic and cultural element to impeded scientific access. McLelland, Gartrell, and 

Roe write that: 

many Maori and conservation workers were reluctant to submit birds for post-
mortem examination because of their perception that it was destructive and 
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that the animals would no longer be available for cultural or museum 
purposes.122 

Conservation workers so inclined are, perhaps, more invested in the symbolical, 

representational facets of the conservational dispositif. The potential museum display 

of the body as a means for generating the interest needed to continue the bird’s living 

presence takes precedence over the literally incisive means to better understand that 

living presence. The goal is largely the same, but the means to it differ and can come 

into conflict. The will to museify might also indicate a certain defeatedness or even 

symbolical conceit. In the first instance, were no living takahe to remain, a stuffed 

bird in the vitrine, visible for all, would be better than a dissected bird in the freezer or 

formalin jar, somewhere in the bowels of the museum or research facility.  

On this view, the symbol ought simply to be shared and enjoyed and celebrated. In the 

second instance, the symbol is valid as a distributor of values, no matter the form it 

takes. So long as it is seen, it can furnish the exchangers of symbols their value-

currency. Whether alive or dead, the bird as nativiser of settlers can function, so long 

as its symbolically loaded body remains intact and in view.  
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The objection of tangata whenua to the dissection of bodies, meanwhile, takes a 

different turn, though it, too, operates on the order of the symbolic. Takahe are 

taonga, cultural treasure.123 Treasure is a valued object; it is something that has a 

special position amongst the objects amongst which humans exist. A crown is no 

pitchfork, say. For tangata whenua, such objects can be living or immobile. That is, 

all non-human presences amongst which one exists are constitutive of a field of 

relation. In their instantiation of mauri, the life force, the non-human presences are as 

precious as any human. The bird’s equal preciousness extends to the rites and rights 
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regarding corporeal dignity. On the tangata whenua Weltanschauung, the spirit lingers 

in the body after physical death.124 The body’s dissection in the system of disinterest, 

then, presents a deep philosophical problem for the traditional indigenous value 

system. The symbolic value of the body, as indicator of continued presence of spirit, 

becomes the locus for a problematic that is the direct consequence of settler presence, 

both in cause and in possible future. Is the treasure to be destroyed in one instance, so 

that it might have a chance to be better protected in another? This is not a question for 

me. 

The objects of dissection that do reach the hands of the disinterested interest include 

birds of adolescent and adult age, but also hatchlings and even eggs.125 The 

reproductive process in its failures must be grasped, just as much as must the later-

stage biological failure of adult death. The purpose of McLelland, Gartrell, and Roe’s 

article is the enhancement of the “recovery, storage, and submission” mechanism for 

the investigation of biological and organisational failure.126 The first concern is 

objective, while the second is reflexive. The system operates on itself, even as it 

removes itself from between the things it distributes. The materiality of the connexion 

between system and bird-body-reduced-to-object is visible in an autopsy report from 

Tiritiri Matangi. The object is not a takahe, but another symbolically valuable 

translocatee, the little spotted kiwi. Few other birds would be as fitting as the kiwi for 

an examination of the intersection of the symbolic and the material. The “enduring 

symbol of New Zealand” stands in for the entire apparatus of identity and its 

construction.127 Capitalised, the bird becomes this country’s demonym. No other 

animal has as much cultural capital invested into its continuation. The failure of kiwi 

conservation would put the settler before an ontological crisis. How might a settler 

with a necro-identity function and ground himself? What happens to the native Kiwi 

in a nature empty of the nativising kiwi? The autopsy of the bird would become the 

autopsy of identity. The final cost of identity’s imposition, as presence in the settled 

land, would be its impossibility.  
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The kiwi autopsied, “The Bush 21 male (Band Number O-20868),” found its end at 

the interconnexion between its body and the mechanism for its continuation.128 The 

investigation into the bird’s death renders textually, in the passive, its disinterest. The 

names of attendees are given, but their actions are depersonalised grammatically. The 

entry of the bird’s body into the system of organisation is textually witnessed. As 

Wolfe reminds us, systems of knowledge determine their objects through their textual 

articulation.129 The supreme interest that the system has in its ambassador bodies 

becomes supreme disinterest of agencies in its procedural and textual forms. The bird 

body is no longer the centre of touristic (and settler) attention, but a “still slightly 

frozen” object of inquiry.130 The disinterested exertion of supreme interest manifests 

as the reduction of being to body-object. This particular body became body-object by 

dint of its attempted continuation. Researchers had fitted a tracking device to the leg 

of Bush 21 male (Band Number O-20868) in order to monitor its movements in the 

new home range. The tracking device aims to diagram the land as enactioned by the 

bird; it generates an image of the designed being. Here, the device then ends this 

being. At the end of the autopsy report, the author surmises as follows:  

We believe the cause of death was from shock due to the loss of systemic 
blood. This was caused by internal bleeding at the ball and socket joint of the 
left leg. The left leg was the leg which had the transmitter attached. The 
transmitter must have become entangled in such a way as to have caused the 
left leg to come out of its socket. For this to happen the bird may have been 
travelling at speed at the time of entanglement, or, the bird panicked and 
jumped/fell causing the leg to be pulled out of its socket by the weight of its 
body.131 

This is the only instance of the active voice for a human agent in the report. The 

consensus of the plural shows the essence of the scientific method: the independence 

of conditions from individualised agency. More important in this passage, however, is 

the death by mechanism. Here, the intersection of human technology and non-human 

execution of a being that is unaware of its organisation in a system of values fails the 

criteria of either component. Being is difficult to steer. The bird does not act out its 

endangered role.  
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While the conservation of the bird is predicated upon a manipulation, diversion, or 

even re-figuration of bird being as endangered being, the bird’s being never truly 

changes. Bird being is only ever temporarily suspended, before it escapes its 

organisation once more, along quite literal lines of flight.132 The conservational 

attitude overprints the animal body with values, values that find “distressing and 

frustrating” natural behaviours that go against the conservational attitude’s designs, 

such as the territorial “battle” between takahe on Tiritiri Matangi in 2002, which 

brought about the death of a chick.133 Human values create human distributions for 

animals. Pet owners know this. For one of the takahe formerly on Tiritiri Matangi, the 

textual manifestation of such a distribution was a gravestone that held the lines “he 

generated a warmth in the hearts and minds of all who were privileged to meet 

him.”134 Indeed, Barbara Walter, someone closely involved in the operation of the 

island for many years, thinks it “a pity [that] takahe can’t read—to learn how 

endangered they are.”135 Such statements make evident the superimposition of human 

values over the expressions of the animals’ natural being. The endangered animal, 

however, remains the animal when it is forced further into the realm of the human. Its 

exercise of being always trades in boundaries, not borders, in Casey’s terminology. 

The human hand inscribes its borders, and the animal turns them to boundaries. Or, 

better, the animal shades the lines anew, turning them indistinct and, therefore, 

porous.136  

If the border cannot ever hold down, hold in place, the boundary exercise of animal 

being, then one might think it as always tracing beside the boundary. The border is the 

human line, the trace of a human standpoint.137 Human standpoints are nodes in an 

inter-being between things. The border traces beside the boundary. Animal being re-

inscribes its boundaries, its lived lines of fluctuating intensity. Endangered animal 

inter-being, thus, is being between lines. The next chapter asks how a mainland 

conservation site, which traces its lines more vividly, as fences, than does the island 
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with its coastline, might be thought in terms of the adjacency of human and non-

human lines. 

 

*** 
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5: THE SOUTHERN ENCLOSURE AT 
MAUNGATAUTARI—THE ISLAND ON LAND 
 

5.1 Chapter Outline 

“Huh, [inaudible], listen to that: a real chorus,” a woman near me beams to her 

companion. We are standing on the top level of the viewing platform off the Rata 

Track in the Southern Enclosure at Maungatautari ecological island. Unseen behind 

the green sheets of the tree crowns, unnumbered birds sing and chirp and flap and 

squawk of their conditions and designs. Away to the side, also unseen, a group of 

volunteers is raking leaf litter and other forestal detritus from the walkways. Their 

tines’ passage over the gravel forms a chaotically polyrhythmic accompaniment to the 

equally confused mass of bird voices. The visitor standing near me had availed herself 

of a very common idiom: that of many birds crying at the same time being a chorus. 

The “dawn chorus” that greets the early riser is perhaps the most common figure so 

described. Mere polyphony, however, is not sufficient to constitute a chorus. The term 

entails a manner of arrangement. Choruses perform music or, in the old Greek sense, 

parts in theatre pieces.1 The Greek chorus performed in given numbers of “ranks” and 

“files.”2 These terms survive in modern military parlance, and such usage rings true in 

the “arrangements of military character” Haigh attributes the Greek chorus.3 Further, 

the chorus’ training, with its synchronisation of bodies, was “considered by many of 

the ancient writers to be an excellent preparation for warlike service.”4  

In both its theatrical and musical forms, then, composition or purposeful arrangement 

underpins the phenomenon of the chorus. However, the term also entails an 

affirmation of beauty. The chorus produces tonal phenomena that please their 

beholder. Harmony here goes beyond the musical meaning, and passes into aesthetical 

orders of value and sense. For, if the only qualities an acoustic phenomenon needed to 

display to become a chorus were polyphony and arrangement, then the raking of the 

workers, too, would be choral: they are many, and they are purposely arranged, 

passing over specific sections of ground, performing their parts and working toward a 

                                                        
1 Brockett and Hildy, History of the Theatre, 22-24; Haigh, The Attic Theatre, 259-276. 
2 Haigh, The Attic Theatre, 268. 
3 Haigh, 269. 
4 Haigh, 269. 
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common “composition” of functional tracks. Few, however, would call the mass of 

metallic scratches a chorus or think it pleasing to the ear. And yet, in this chapter, I 

want to think the soundscape of work, as well as the system it represents and co-

constitutes, as a song of sorts. Specifically, I want to think this song as intertwining 

with, and by turns advancing and retreating from, the other song, that of the bird 

chorus. Because the human organisation of a nature site intends to produce a form of 

nature that resembles a prior dispensation, i.e., intends to replicate another form of 

articulation or distribution, its songs of organisation can be thought of as parody. The 

nature site is a construction that attempts to replicate the form of a model-work, but 

does so in a way that cannot fully succeed and results in a manifestly constructed 

object: a parody. In this chapter, I will explore the quality of this parody by drawing 

on Giorgio Agamben’s essay on the parodic poetics of Elsa Morante.5 Agamben’s 

conceptualisation of parody as an ontological attitude that opens up new possibilities 

for axiology and aesthetics allows me to consider such possibilities in the nature site.   

First, however, an important caveat: To affirm the parodic condition of the nature site 

is not about disillusioning the conservationist or nature lover’s adulation of the site. It 

is not about revealing a fetish, so as to affirm nature-in-itself. To de-fetishise in this 

way would only continue the bootless cycle of criticism, which moves back and forth 

between absolutes, or “matters of fact,” as Bruno Latour has it.6 Instead, thinking 

about the site as parody is merely to understand the work that goes into constructing a 

place for given remainders of a prior dispensation to continue on. A nature site is a 

poetic assemblage of bodies and echoing events and times. Conceiving it as a parody 

is to affirm the power of manual poetics, in order to think about how poetics bring 

about a self-theorisation of being-in-place in a settled land. Reflexivity and 

reflectivity in regards to such a poetics of being and place is for this project a “matter 

of concern,” in Latour’s terminology.7 That is, such a poetics is something to be 

thought through and mobilised, and embraced as having great stakes. Poetic here 

means both the arrangement of signs to constitute an artefact of aesthetics (the more 

common meaning), and the action and condition of being made, and, by extension, of 

coming into being and relation (the sense worried so often by philosophy as poiesis, 

                                                        
5 Cf. Agamben, Profanations, 37-51. 
6 Latour, “Why Has Critique Run out of Steam? From Matters of Fact to Matters of Concern,” 231, 

238. 
7 Latour, 231. 
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or ποίησις).8 In the parodic site, these two aspects of the poetical condition one 

another. The creation of a site of relation to nature, and thereby the creation of a given 

object of nature, involves physical manipulation of material (writing as etching), and 

conceptual manipulation of signs (writing as semiosis). Parody is a keenest form of 

the poetical and, thus, after Trawny, of the language of intimacy. The parodic site, 

apprehended as parodic, can open up spaces and discourses of intimacy. 

 

5.2 Site Overview 

Comprising 3400 hectares, the sanctuary at Maungatautari is the largest ecological 

island in New Zealand.9 An ecological island, also “mainland” island, is an area 

segregated from the land around it by means of fencing that is impassable to 

unwanted animals. Such segregation aims to create a controllable eco-system.10 An 

ecological island represents the division between Anne Whiston Spirn’s definitions of 

conservation and preservation.11 Where preservation creates pockets of human 

inactivity and non-presence, and leaves in place a given condition of land, 

conservation encloses land in order to manipulate it. For Spirn, the appropriate 

manner and extent of human interference in a site of conservation presents a 

“dilemma.”12 A dilemma does not necessarily engender an impasse; it can promote 

innovation. Conservation is always “experimental to some extent,” and the ecological 

island presents the segregated reagent glass necessary for such experimentation.13  

Aside from being New Zealand’s largest ecological island, Maungatautari is also the 

largest remaining indigenous forest area in the Waikato basin.14 The 47km of fencing 

was completed in August 2006, two years after the trial southern and northern 

enclosures had been fenced.15 The fencing project sprang from the initiative and 

vision of a local land-owning couple, Juliette and David Wallace, who “erected a 

predator-proof fence around 16 hectares of native bush on their own property, 

                                                        
8  Carter, Material Thinking, 9; Heidegger, Was heißt Denken?, 16; Rancière, The Emancipated 

Spectator, 60. 
9  Butler, Lindsay, and Hunt, Paradise Saved, 158. 
10 Saunders, Mainland Islands—A Review, 11. 
11 Spirn, “Constructing Nature: The Legacy of Fredrick Law Olmsted,” 102. 
12 Spirn, 102. 
13 Saunders, Mainland Islands—A Review, 11. 
14 Campbell-Hunt and Campbell-Hunt, Ecosanctuaries, 37. 
15 Butler, Lindsay, and Hunt, Paradise Saved, 159; Campbell-Hunt and Campbell-Hunt, 

Ecosanctuaries, 38. 



 

 

150 

Warrenheip” in 1999.16 David Wallace then became a leading figure in the 

Maungatautari Ecological Island Trust, helping it to raise $14.5 million for fencing.17 

Overall, substantial contributions to the fencing project have come from the central 

government’s Significant Community-Based Projects Fund, the Scottwood Trust, the 

Lion Foundation, the Lottery Grants Board, the local council of Waipa, and 

Environment Waikato.18 Indeed, the Maungatautari Ecological Island Trust persuaded 

Environment Waikato to implement an annual environmental heritage levy of $5 per 

property, which “raised $860,000 per annum.”19 The site, then, is the product of 

various private and public efforts, and also relies on enforced public subsidy. It is a 

node in a complex mesh of administrative and financial relations. The interplay of 

these relations, and their occasional difficulties, inform my exploration of the 

declensions and articulations of parody. 

The Campbell-Hunts cite the “vision” for the sanctuary as being “to remove, forever, 

introduced mammalian pests and predators, and to restore to the forest a healthy 

diversity of indigenous plants and animals not seen in our lifetime.”20 The 

Maungatautari Trust’s website promises visitors a journey into a primeval world: 

“Enter a world of what once was…” and “Step through the pest-proof gate into an 

ancient ecosystem.”21 These are articulations of the standard conservationist 

conceptual framework. The same relations obtain here between the desired and the 

undesired, the interior and the exterior, as in the sanctuary of Tiritiri Matangi 

examined in the previous chapter. The island in the sea and the island on land both 

divide sections of space from the sections about them, which allows for the selection 

and arrangement of the plants and animals within.  

The Campbell-Hunts also examine the sanctuary’s plan for its realisation as a node in 

the local mesh of administrative and financial relations. The project was intended to 

flourish into “a sustainable […] successful business based on the sanctuary” that 

could cover its operating costs.22 The project, however, struggles in its pursuit of 

financial independence.  As the Campbell-Hunts note, the “failure to reach targets set 

                                                        
16 Butler, Lindsay, and Hunt, Paradise Saved, 159. 
17 Butler, Lindsay, and Hunt, 159. 
18 Campbell-Hunt and Campbell-Hunt, Ecosanctuaries, 38.  
19 Campbell-Hunt and Campbell-Hunt, 38.  
20 Campbell-Hunt and Campbell-Hunt, 38. 
21 Maungatautari Ecological Island Trust, “Portal Page.” 
22 Campbell-Hunt and Campbell-Hunt, Ecosanctuaries, 39. 
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for economic self-sufficiency” had by 2012 eroded public support for continued 

council subsidy.23 The trust’s most recent report, for 2016-2017, shows that the trust 

relies on a large (NZ$99,000) overdraft to continue operation during periods where 

“visitor numbers [are] down,” as in the winter months.24 Further, much of the 

fundraising effort goes toward the reduction of debt.25 Repayments to that end 

deflated income greatly in 2016, though 2017 appears to be in-line with 2015 income 

levels.26 The repayments have reduced the burden of term loans to $102,000, a still 

significant number for a community organisation.27 Few businesses could sustain 

such a situation for any length of time, so the goals of commercial viability and 

financial soundness that the trust has set itself seem still somewhat distant.  

Contributive to the project’s financial struggles is the legal requirement that access to 

the main scenic reserve on the mountain remain cost-free for the public. Visitors can, 

however, be charged for access to the northern and southern enclosures. I focus here 

on the southern enclosure, which is much smaller than the north, and far more 

intricately curated. In contradistinction to the north enclosure, which features fitness-

taxing paths, the southern enclosure is easily traversable and suitable for all ages.28 It 

is a functional entry point into the conserved forest, and a manageable site of display. 

Below is a visitor map that outlines the walking tracks and major features. Its obverse 

shows some species of animals—mostly birds, of course, but also insects, reptiles, 

and various denizens of rill and puddle—to be found in the site.  

                                                        
23 Campbell-Hunt and Campbell-Hunt, 40. 
24 Maungatautari Ecological Island Trust, Annual Report 2016-17, 18. 
25 Maungatautari Ecological Island Trust, 3. 
26 Maungatautari Ecological Island Trust, Annual Report 2016-17, 18. 
27 Maungatautari Ecological Island Trust, 19. 
28 Butler, Lindsay, and Hunt, Paradise Saved, 162. 
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On my visits, I walked every metre of every path, several times, and lingered in all the 

marked points of interest (a pedagogical statement in itself), and in many non-marked 

places that constructed themselves as worthy of interest for me. The condition of this 

writing, though, means I must select and zoom, and could never hope to represent 

every facet of the site. Inasmuch as the whole eludes me, I, too, am operating 

parodically, in a space beside (παρά) the site as totality. Nonetheless, the points of 

entry I choose diagram the site’s operation. These points are the following: the 

mapping of the site, and its interruption by the living beings that constitute the 

mapped space; the signage that regulates the visitor’s passage through the site; a 

particular piece of botanical taxonomy signage that highlights the import of naming in 

a settler territory; and, finally, an interaction with a living denizen of the site. To think 

through these site components, I need to establish a working model of the concept of 

parody as “besideness.” 

 

5.3 Parody I—Rhapsody and Relation 

Parody is no neutral term. It cannot be mobilised as a tool of inquiry without 

acknowledging its common semantic implications. Parody always connotes a certain 

ridiculousness. A parody is often puerile, superficially vacuous, or even 
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scatological.29 In many cases, its ludicrous form is enough to cause people to pass 

over it entirely, or gloss over its content. Laughing at something need not, however, 

be a mere diversion, or a flippant or defensive means of addressing an issue. Parody 

drives the serious object into ridiculousness in order to effect a change in a person’s 

or system’s relation to the serious object. This is not to say that the serious object is to 

be seen as ridiculous in a shifted relation. Instead, it is the ridiculous condition that 

allows the serious condition to be examined in ways that the relations enforced by the 

serious condition do not permit. An attitude of seriousness often prevents one from 

critiquing the serious object, caught up as one is in the performance of the required 

serious attitudes and activities. In a non-serious attitude, one might see the qualities of 

the serious object to which one might like to relate differently, once one is back in a 

serious mode. That is to say, parody need not be hurtful. Certainly, there are forms of 

artistic parody that are intended to drag down from its pedestal a concept or art form. 

Just as certainly, there are parodic pieces that seek nothing more than the momentary 

goof, the passing giggle. The point here is not to define parody as definitely serious or 

potent but to affirm its capability to rearticulate conceptual seriousness through 

formal ridiculousness. Parody can do more than laugh at things; it can laugh 

alongside things and highlight their inability to articulate finally. The reversal to 

ridiculousness is an affirmation of the stakes of seriousness.  

Parody differs from satire in that it takes on the form of the object ridiculed. While 

satire of an object can take on any form other than that of the object, parody always 

assumes the object’s guise. Yet, the parodic object does not replace the serious object. 

Parody makes the serious object ridiculous for a time, so that its qualities and 

parameters might be approached without the ballast of serious discourse. As well as 

approaching, parodic relation dislodges: it requires the object parodied to move out of 

its fixed place in an order of relation. In this sense, parody resembles the intimate 

attitude of the aware settler. Intimacy is non-final approach and mutual displacement. 

Intimacy is self-displacement and displacement of the other into a space of never-

wholly-together togetherness. Giorgio Agamben’s essay on the poetics of Elsa 

Morante illustrates the parodic condition, which transfers well to the topo-poetics of 

the settler.  

                                                        
29 Agamben, Profanations, 42-43. 
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Agamben traces parody to the practice of playful ancient Greek performers of verse.30 

Such performers recited after orthodox rhapsodes, and dislodged their arrangements 

by adding ridiculous elements into “the serious argument.”31 The serious relation is 

interrupted, and elements that constitute the serious object come forth by dint of their 

adjacency to ridiculous analogues. Ancient parodic distortion, however, was not 

restricted to contentual verse elements. Parody also had an aspect derived from “the 

sphere of musical technique,” namely the belief that “melody was originally supposed 

to correspond to the rhythm of speech.”32 Parodic rhapsodes broke this rule of 

correspondence via “discordant melodies,” metrical surprises, and poetical ploys that 

exploited the materiality of words, such as Callias’ recitation of individual letters in 

place of words.33 They split the naturalised movement between word and tone, and 

were thus said to be singing παρά τήν ᾠδήν: “para ten oiden, against (or beside) the 

song.”34  

The split between naturalised components of expression is the poetical act par 

excellence, the “political” act par excellence, in Rancière’s language.35 The scission 

of the naturalised movement between sensation and sense, between order and 

articulation, is the political gesture. The denial of fixity is the poetical gesture. Even 

as poetics lets language “operat[e] on its own,” in its “materiality and literality,” it 

also shows variations of signification that open up to endless sign-games and thereby 

illustrate the stakes involved in affirming any one possibility as the natural one.36 In 

the reduction to “materiality and literality,” the poetical word brings to view the 

concentration of force that is a language token. As Brian Massumi puts it, “the sign is 

not an identity, but an envelopment of difference.”37 All forces possibly brought to 

bear on, and springing from, the sign course within it. The meaning of a sign “even 

includes the paths not taken.”38 Poetics dislodges the circuits of force into which a 

token is wired. However, it is not neutral; poetics exposes the token to another 

context, be it scholarly, aesthetic, economic, or otherwise. The attribution of poetical 

                                                        
30 Agamben, Profanations, 38.  
31 Agamben, 39. 
32 Agamben, 39. 
33 Agamben, 39-40.  
34 Agamben, 39. 
35 Rancière, Dissensus: On Politics and Aesthetics, 38. 
36 Baudrillard, Why Hasn’t Everything Disappeared Yet?, 52. 
37 Massumi, A User’s Guide to Capitalism and Schizophrenia, 10. 
38 Massumi, 11. 



 

 

155 

character is, thus, an exertion of force, but one that affirms signs as multivalent. 

Poetical play is a reflexive metaphorics, which in its endless saying affirms the ever-

present possibility that “something might mean something else.”39  The poetical word, 

as it moves through given networks of organisation, “liberates a para, a space beside” 

that illustrates the potential to shift conditions in those networks.40 

Precisely because it affirms the non-finality of signification, poetics is the language of 

intimacy.41 Intimacy is the condition of togetherness and interpenetration of 

interiorities, which cannot ever be complete, cannot ever be final. An intimate relation 

is one that is always being made, is always engaged in poiesis. To understand the 

nature site poetically is to open up the possibility of understanding and enacting it as a 

site of intimacy. The intimacy desired by the settler is identity, complete overlap of 

interiorities. Relational intimacy, however, denies identity, and endlessly affirms the 

non-finality of relation, the impossibility of complete overlap and unification of 

interiorities. To see the site as attempting to recreate an existing form, as parodying 

another form, would be to see it as incapable of overlapping entirely with that other 

form. A site so seen would be thought as operating always beside its own ideal. In 

understanding the nature site’s work as parodic, I want to open up its condition to the 

possibilities of the poetical play attendant upon the parodic gesture. The parodic site 

could make present the non-finality of the settler articulation of land. 

 

5.4 Parody II—Declinations 

At the beginning of this chapter, I proposed that the scraping sounds of the volunteer 

brigade clearing walking tracks might be as much of a song or chorus as the cries of 

the birds overhead. They “sing” a song of sorts, beside that of the non-human 

constituents of the site. The tines’ song is that of humans’ organisation and 

arrangement, but not of just of any humans. The tines are extensions of the 

conservationist and settler-descendent organisation of a site of display. The rake-tine 

scrapes are a metonym for the “song” of the site as a node in a particular set of 

relations and values. The scrapes stand in for the organisation and maintenance 

necessary for the continued existence of the site as a particular kind of site. In the 

                                                        
39 Paul Carter, Material Thinking, 10. 
40 Agamben, Profanations, 40. 
41 Trawny, Ins Wasser Geschrieben, 132. 
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etymological ground of “parody,” the Greek phrase para ten oiden (παρά τήν ᾠδήν), 

there is a twofold frame of relation. Para means both “beside” and “against.” The 

practice of the parodic rhapsode illustrates these two meanings and shows how they 

translate to the practice of the raker. 

For the ancient rhapsode, besideness is twofold. On the one hand, adjacency is spatial. 

The parodic rhapsode performs his song of ridiculousness on the same stage as the 

serious rhapsode. He sings quite literally beside the song of the other. On the other 

hand, adjacency is conceptual. He veers away, for artistic effect, from the orthodoxies 

of poetry and song. He sings beside a song that is present only in its abstract trace. In 

both senses, the adjacency is also contrariety. In singing after the offered seriousness, 

the parodist clashes with the established grounds of discourse. He is not simply 

beside; he is against. Such contrariety, however, need not be adversarial. It can be a 

force for liberatory change. 

The song of the tines, too, has a twofold relation of adjacency and contrariety to the 

other songs about it. The passage of tines is over the same real ground as that of the 

creatures it helps to organise. It occurs spatially adjacent to the chirping of birds. The 

sharing of space by human and non-human is always conceptual, in terms of the 

values of distribution and economy, but it is also, of course, spatial. The spatial 

emplacement of the song of tines, however, is a co-determinant of its conceptual 

emplacement. The presence of the tines is, in advance of its enactment, a designation 

of a particular value of organising land. As with the divergent song of the rhapsode, 

the song of tines qua an organisational relation of human to land, is conceptually 

adjacent to other songs.  

First, the site, as an instantiation of a particular concept of nature as desirable or 

worthy of conservation, is “written” by the tine-tips into a conceptual space beside 

that of its ideal, the pre-human nature for which the conservationist strives. The site is 

a parody of the conceived “original work,” the conceived original condition of the 

land. This is a physicalised version of parody’s inability to “deny its own not taking 

place.”42 The artistic parody sits beside the thing it can never be. The recreation of a 

                                                        
42 Agamben, Profanations, 40. 
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pre-human nature through human agency is a paradoxical impossibility. The site sits 

conceptually beside its impossible image. 

Second, the song of tines also sounds beside other possible forms of organisation. The 

valuing of land in terms of its productive potential made it necessary for the survival 

of particular constituents of this land to be organisation by tines. As Turbot notes, the 

agri-productive activities of European settlers, which expanded greatly on indigenous 

deforestation practices, culminated in the conversion of “some 51% of New Zealand’s 

surface area into grassland—a percentage that would have been much higher but for 

the alpine spine of the South Island.”43 Certainly, the land upon which the site sits 

could be utilised as productive. A space set aside for the extension of one concept 

might as easily manifest another. The settler could in the “useless” space exercise the 

utilitarian settler “imperative […] to obtain any fertile […] ground for agriculture.”44 

The emplacement of one site and not another is the recitation of one song instead of 

another. Signs include always their possibilities left unarticulated. The distribution of 

land values entails the negation of other values, which then persist negatively.  

Third, the song sits beside another form of organisation that is somewhat lost in the 

desire to return the site to the pre-human condition: that of the indigenous tangata 

whenua. The Maungatautari Trust works closely with local iwi in governance of the 

site, in order to recreate something like the forest of their ancestors.45 This appeal to 

ancestral authority is shaky. The forest of Maungatautari can only exist as a site of 

segregation and exclusion, without anyone living in it. The exercises of forest relation 

required in the conservation site are very different to those of an indigenous practice 

of guardianship and exchange with land.46 The very conditions that made possible the 

relations the ancestors had to the forest have disappeared, replaced by a modern world 

and its concomitant demands of land. Such an appeal to nativising nostalgia, where 

we live in the settled people’s land, as though ourselves native, is part of the rhetorical 

apparatus of the conservation project. Maungatautari does stand on land that is partly 

owned by descendants of Nganeko Tawhia (the wife of the third Māori King, 

Mahuta), who wanted to keep it for perpetuity as a place of intimate, non-exploitative 

                                                        
43 Turbot, “Foreword,” 9. 
44 Park, Theatre Country, 185; cf. Giblett, Postmodern Wetlands: Culture, History, Ecology, 114-116. 
45 Maungatautari Ecological Island Trust, “Our People.” 
46 Park, Theatre Country, 29, 104. 
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connexion between people and land, and actioned the appropriate legal mechanisms 

to make sure this would be the case. After Nganeko Tawhia’s wishes, the land ought 

never to be put to productive use, which would exhaust the possibility of connexion, 

particularly with modern techniques.  

There are, then, at least three songs beside and against which the chorus of 

organisation and relation sings: the song of the ideal, the song of the living 

constituents, and the song of other forms of organising. Not all of these forms of 

counter-directional and adjacent relation are the same. To differentiate between them, 

I, amongst the trees, constructed a heuristic language device. I wanted to see what the 

formula “to sing beside or against the song” might yield, were it allowed some 

flexibility by declination, that is, by the application of direct and indirect objects. The 

relative inflexibility of English grammar as regards case and declension locks us into 

a single definite article: the. In the Greek form, the case of the article is visible: τήν is 

the accusative, as required by the formula. In the English translation, the objective 

relation disappears. Were the noun moved into the dative, English would, of course, 

still use the. In order to play through the formula’s extensions, I require a language 

with a grammar that is flexible enough for my purposes, and within my grasp, which 

the original phrase’s Greek is not. Therefore, I use my home language, German. 

German is not “in-place” in Aotearoa. It is just a language that allows for a certain 

grammatical flexibility that English does not. German is not a language that 

articulates the forest of Maungatautari. It is not the language of this land. No language 

could fully articulate the land, but certainly not this language.47  

Below is a reproduction of a sketch page from one of my field journals, created on-

site at Maungatautari. It diagrams a set of possible against and beside relations of 

chorus and song.  

 

                                                        
47 Cf. Trawny, Ins Wasser Geschrieben, 139. 
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The four sketches use two symbols to describe a dynamics of relation. The song of the 

various objects of relation is held down by ᾠ, while χ represents the chorus of settler 

organisation and relation to that object. Given that they are constructs of my settler 

language, the diagrams trace only settler land relations actualised in the nature site. 

They do not diagram the relation of tangata <--> whenua. Indeed, in given 

constructions, such an indigenous relation builds the song beside which a settler 

chorus sings. The table below demonstrates the declinations of articles for the two 

cases of the nouns toward which the sketched model points.  

This model is no more than a means of mapping my encounter and thinking about 

possibilities of encounter. It is a heuristic, not a schematic. Further, the relations 

mapped should not be considered finalising forms of their own formulae. The device 

does not build a scheme into which individual elements, such as the scraping of tines 

over pathways, the translocation of birds, the birds’ resistance to implantation, the 

visitor’s passage through a forest, the settler’s shovels and hammers of nativisation, 

the indigenous’ person’s relation to settler or bird, and the like, could be definitively 

ordered. I build here a shivering net, not a network—no taxonomy of relation, but a 

shifting pattern of heuristic metaphor. 
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  TABLE OF LINGUISTIC FORMULAE OF RELATION 

CASE LIED (NEUTER) GESANG (MASCULINE) 
ACCUSATIVE das den 
DATIVE dem dem 

 

The German words Lied and Gesang both mean “song.” Lied is the discrete object, 

publishable as a score or recording. For example, when an artist releases a new song, 

it is referred to as a Lied. Gesang, meanwhile, is the tonal phenomenon as such, the 

phrases uttered and appreciable as sound. The song of birds, for example, is 

Vogelgesang (Vogel: bird). The pairing of Lied and Gesang in the linguistic formulae 

first distinguishes, and then helps to retain, both senses constitutive of the compound. 

Finally, neben means “beside,” and gegen means “against.” Extracting from my 

journal sketch and grammatical heuristic, then, we can construct the following 

possible relations between song and chorus: 

 

A) Dative: “Neben dem Gesang/dem Lied” 

In this diagram, the song and chorus trace parallel vectors. The dative indicates a 

spatial or agential relationship that aligns with a standard concept of adjacency, viz. 

the intransitive exercise of being next to another. The plate sits beside the glass on the 

table, say. Such an adjacency suggests distinction: the relation beyond spatiality is 

constituted only by the planes upon which adjacency can be traced. The plate and the 

glass derive their adjacency through their being placed on the surface of the table. 

Likewise, the singers, or choruses, sing beside one another in this relation because of 

their placement in a particular space. Such a space, however, becomes more complex 

in the case of the constitutive choruses. The space itself is sung into place by the 

adjacency of voices. It is the conjunction of particular voices that gives the space its 

qualities. The bird’s spatial adjacency to the human visitor and curatorial initiate, or 

the adjacency of goods-productive farmlands to sign-productive reserve, together 

constitute the site. Datively adjacent singing is not separated here; it has an aspect of 

contiguity. If there is contiguity, the space given between vectors in a dative 

arrangement is an aspect of organisation. Perhaps the vectors vary in thickness (i.e. 

are patently two-dimensional), and can in places be closer to, or more distant from, 



 

 

161 

one another.48 The dative distortion of παρά τήν ᾠδήν adds to the parodic conception 

the notion of a besideness that is as driven by the plane of emplacement, as it is by the 

articulations of the emplaced.  

                                                        
48 The notion of a separation of vectors—be these discursive-ideological, physical-bodily, or 

institutional-distributive—is central to much post-colonial critical work, particularly as regards the 
voice, which is so present as “song” here. An articulation of identity presupposes a voice (even if 
this voice is not vocal, as discussed in Chapter 3). For Gayatri Spivak (“Can the Subaltern Speak?”; 
cf. Chakrabarti, The Impact of Edward Said, Gayatri Spivak, and Homi Bhabha on Western Thought, 
19), the voice of the colonised is always already spoken through the structures of colonial power: the 
colonised subject’s very subjectivity is formed through the conditions of colonialism. The classical 
formulation of the human as the speaking animal, as discussed above in Chapter 3, finds further 
problematisation in Spivak’s framework. The colonised human being does not fully express her 
human Being. As such, she is relegated to a manner of animality that reflects the atavistic 
equivocation of native and nature—and particularly female native and nature—that, as Bridget Orr 
points out (“The Only Free People in the Empire,” 154), underpinned expansionist discourses. The 
limitation of indigenous subjectivity allowed the construction of the superior European subject 
(Wolfe, “The World of History and The-World-as-History,” 112). One vector of voice emplaces 
itself distinctly above and over the other.  

    Homi Bhabha, in distinction to Spivak, seeks possibilities for colonised expression in parody and 
displacement of discourse. While he sees mimicry as both an act of the coloniser and an oppressive 
product of colonisation in its control of colonised peoples, Bhabha also sees parody as the colonised 
person’s tool to resist that same control (“Signs Taken for Wonders”; “Mimicry and Man”; cf. 
Griffiths “The Myth of Authenticity,” 75). The colonised person finds expression by destabilising 
the coloniser’s forms of expression. However, for Bhabha, the colonial subject does not ever stay 
fixed in a framework of discourse and value, as there is always slippage between identities and 
subjectivities. The colonial subject, and, by extension, the colonial space, are marked by a state of 
“Hybridity” (Bhabha, “Signs Taken for Wonders”; The Location of Culture; cf. Slemon, ““The 
Scramble for Post-Colonialism,” 23-pp). Hybridity displaces and disfigures its components; it 
combines difference and sameness “in a way that makes the same no longer the same [and] the 
different no longer simply different” (Young, “The Cultural Politics of Hybridity,” 158). No single 
body ever takes on wholly the polar points of coloniser and colonised. Subjects in colonial territories 
always navigate their identities and trajectories in a mid-space between the polar points. This, too, is 
one sense of my divergent song lines that by turn retreat and approach. Discourse and discursively 
formed subjects are now closer, now farther from the polar points that allow their schematisation but 
never wholly encapsulate their being. 

    The separation of discursive lines takes a different tack in Benita Parry’s critique of Bhabha and 
Spivak (Parry, “Problems in Current Theories of Colonial Discourse”). Bhabha and Spivak are both 
Indian expats; they have found comfortable homes in the halls of the Ivy League. The separation of 
lines of voice thus takes on a physical quality: voices articulating territory are not themselves in that 
territory and are pointing toward the suffering of people quite remote to their own doing. They are 
theoreticians of the colonised’s resistance who are not resisting “in place.” For Parry, the “third-
world intellectual” who moves to the “first world” and speaks through its mechanisms is not 
parodying power but reinforcing it. Sumit Chakrabarti (The Impact of Edward Said, Gayatri Spivak, 
and Homi Bhabha on Western Thought) provides a more charitable assessment of the two Indian 
expat intellectuals’ work, claiming them to be deeply invested in the problem of 
position/positionality. Parry has, in turn, been accused of romanticising colonial resistance writing, a 
form of expression that privileges male voices (Ashcroft, Griffiths, and Tiffin, “Introduction to Part 
One”, 11). Spivak, indeed, mocks those who think themselves to be “the truly marginal” because of 
their living in the sites of post-colonial contestation (Spivak, “New Historicism: Political 
Commitment and the Postmodern Critic”; cf. Loomba, “Overworlding the ‘Third World’,” 306).  

    The physical and hierarchical distribution of voices, then, remains unsettled in critical discourse as 
much as in the colonial territory. The intimate attitude demands incessant attendance to such 
problematics, and attempts to live them out in place through non-finite poetics. Parody is of central 
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Finally, dative adjacency illustrates the conceptual failure of replication that defines 

the parodic work. The parodic artwork is not the model work; it operates in the space 

beside it. The nature site cannot ever constitute an “ancient eco system,” as 

Maungatautari’s website has it.49 It can only ever operate in the conceptual space of 

replication beside that “model work.” It cannot ever reach or address the object 

directly, not just because of temporal separation, but because of the presence of 

humans as such. The non-human world is not one that can be built by humans. 

Looking at it thus, the only way to address land is the parodic. The conservation 

project must view itself in terms of its relation to the motivating impossibility of the 

desired condition of land. It must aver parody’s “this is too much” in the face of a 

reality that it cannot wholly grasp or instantiate.50 In the ineluctable failure of parody 

to recreate the model work, aware settlers, intimate settlers, see their place making 

(topo-poetics) as a parody of place. The aware settler’s topo-poetics is like Trawny’s 

“Zuviel” (the “too-much”) of the poet’s articulations.51 In affirming their parodic 

condition, settlers become intimate; they understand themselves in terms of non-final, 

non-fixable relation. 

 

B) Accusative I: “Neben den Gesang/das Lied” 

Accusative adjacency is the product of exercised agency. On my table, the plate can 

be beside the glass (dem Glas) because I placed it beside the glass (das Glas). An 

accusative adjacency is the product of intervention. The parodic rhapsode sings his 

song beside the serious rhapsodes datively. His song, however, operates in the 

conceptual space beside the other works, beside the already established sign clusters. 

In the rhapsode’s exercise, and in Diagram B, the relation of the singer is to the vector 

of expression, not to the object or subject that might produce that song, might launch 

the vector. The rhapsode misses the point of the production of the song. Thus, he 

                                                        
importance in such an attempt. If positions of bodies and lines of discourse are, after Bhabha, not 
fixed, then any finalising, fixing discourse must be continually questioned, its base sounded 
(hinterfragt). The intimate understands conservation as an expression of the settler’s parodic place in 
colonised land. The model work of nature supports the modelling work of conservation. The 
imagined authenticity of natural belonging supports the settler’s grasp for a naturalised place in the 
land. 

49 Maungatautari Ecological Island Trust, “Portal Page.” 
50 Agamben, Profanations, 48. 
51 Trawny, Ins Wasser Geschrieben, 125; cf. Ashcroft, “Excess: Post-Colonialism and the Verandahs 

of Meaning” 
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sings something into place beside the song. The nature site cannot reach the model 

that the settler desires and designs for it. Its organisation sings an order into place 

beside the non-human constituents of the site. The birds’ being is exercised beside the 

human, datively, but the human agency’s organisational chorus makes additional 

requirements of them: to exist as endangered or to exist as chorus in the arrangement 

of the performative setting of the nature reserve. This, as agential intervention, 

constitutes an accusative relationship. The tines scrape across the ground datively 

beside the birds chirping in the trees, but they also scrape into place a particular 

arrangement of the land. They generate beside the exercise of bird being a particular 

possibility of its being. However, the exercise of being beside another being produces 

certain effects. “Doing things” almost always touches on others’ doing of things. The 

vectors of song might deviate or encroach on another in given spots. This is the 

significance of thinking about the thickness and thinness of lines. Organisation will 

affect the exercise of being by the organised to varying degrees in different locations.  

The bug that can settle on any tree, even though the site is precondition for the 

particular exercise of being as tree-settling, cares little about the organising human 

elements present in the site. This is not the case for all animals. In 2010, a giant 

gecko, the first “found on the mainland for almost 100 years,” died in a pest trap at 

Maungatautari reserve.52 The species, vulnerable to predation by ship rats, is only 

found on offshore, predator-free reserves.53 For the gecko, the creation of an on-land 

island does not enact an interchangeable possibility for the exercise of its being, as it 

does for the bug. For the gecko, the on-land island emplaces—that is, makes the 

place—the possibility of its exercise of being. The adjacency of gecko and non-

human organiser is a matter of life and death, or, rather, the possibility of both. The 

gecko, on returning to a place of its possibility is determined to exist only through its 

deletion. The “doing things” of sanctuaries, which entails the deletion of particular 

species for the benefit of others, here goes astray, away to the side of its intended 

operative objects. The adjacency of organiser and organised in the death of the lizard 

produces a negation. Only in its death can the animal record its possibility in the 

conservational schema, given that the gecko by its nature slips away from the 

organising gaze in ways the prized birds do not. Only in the deleterious effect of 

                                                        
52 Neems, “Rare Lizard Killed in Trap.” 
53 Neems. 
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adjacency can its possible efficacy be affirmed. Adjacency vacillates. The vectors of 

voice are here thinner, there thicker.  

 

C) Accusative II: “Gegen den Gesang/das Lied” 

In this formula, para is allowed to ring through in another of its meanings, counter-

motion or opposition. The attendant diagram traces both possibilities of opposed 

relation: counter-posed orientation and counter-productive agency. The gecko death 

that reveals the possibility of gecko life in the site might be considered an example of 

perverse counter-productivity. The apparatus operates against its possible constituents 

by operating beside them. Oppositional relation, however, is more complex than that. 

Certain forms of land organisation work directly counter to the exercise of non-human 

being. Throughout the settled history of Aotearoa, birds have been now destroyed, 

now conserved. Human concepts define bird being; they form the difference between 

a living cache of feathers for Victorian milliners and a sign of national identity. 

Further, even when prized, birds must often be restricted to be conserved. 

Translocated animals are apt not to want to stay in their ranges determined by human 

systems of organisation. Birds translocated to Maungatautari are kept in an aviary 

until they adjust. The cages were always empty on my visits, but stood as monuments 

to an inter-species clash of will. Birds exercise their own will, which must be 

suppressed in order for it to be exercised safely.  

Whereas the difference between the first, dative, and the second, accusative, 

inflections was sketched in terms of agency, the difference between the second and 

third (both accusative) inflections might be thought in terms of the intensity of 

agency. Action against is a more direct exercise of will against an object. To return to 

the dinner setting, one might say that to place the glass beside the plate is less 

effortful than pushing the table against the wall. The image of arranging furniture to 

create a space illustrates a kind of spatial poetics. Topopoesis, the making of place, on 

a grand scale is the creation of a particular space through land relations.54 When we 

define non-human constituents of land in one way or another, we are moving 

conceptual furniture. The scraping into place of a dispensation is no frictionless 

process. In order to emplace relations, there must always be an element of contrary 

                                                        
54 Carter, Material Thinking, 11-12. 
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force, of against-ness. Perhaps the voice vectors that emanate from the songs can be 

thought not just as lines—that is, two-dimensional units of varying width—that now 

approach, now diverge, but also as bands, that is, three-dimensional units of varying 

height, too. They relate not just to one another, but also to the process and space they 

together constitute. Vectorial variation would be thought in terms of pressing closer 

to, or moving further away from, the related song and the space in which such 

relations occur. One’s movement beside another is also a movement against that 

other, particularly if this is thought as an actually touching, a meeting of adjacencies 

in contiguity. To grasp a bird and fit it with tracking devices, or to mount 

identification rings on its leg, is to act against it, in the spatial meaning of abutting. 

Counter motion or action need not be condemned, necessarily, at least. It is merely 

another facet of para-relations.  

 

D) Accusative III: “Neben/Gegen den Gesang/das Lied” 

In the previous section, I considered spatial and agential opposition. The exercise of 

agency by the human worked against that of the non-human. The bird was acted upon 

or defined, and its being, the voice vector, was contained in space, limited in scope, or 

redirected in some other way. There, however, the opposition was always to the 

vector, not to the point of its emanation. The point of emanation, the song, is the 

possibility of being. Opposition is not always to the actualised exercise of being; 

sometimes it is to the possibility of exercise as such. Not all people affected by 

conservation projects support them. 
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Farmland surrounds the Maungatautari reserve. Above, one can see the pest-proof 

fence that separates the conservational forest from the productive pasture. Most 

farmers in the area support the reserve, and the project was born of a local 

landowner’s passion. There have, however, been instances of direct action against the 

project, which can be considered actions against the possibility of non-human being. 

Some farmers refused access to their land for the construction and maintenance of the 

pest-proof fence. In another case, a landowner sabotaged the fence, allowing rats to 

invade the reserve.55 Such actions are opposition to concepts, insofar as they represent 

support for one concept of land relations over another. The productive use of land and 

private property rights are deemed more important than conservational pursuits. Such 

actions, however, also directly impact non-human beings. Support for a concept, 

turned to action, affects non-conceptual entities. In this case, against-ness is not the 

abuttal of bodies, as in the grasping of the bird to fit conservational apparatus, but a 

direct negation of the possibility of non-human being. To disable the fence monitoring 

system is to penetrate the interiority of both the concept of native-bird being and its 

lived extension. Such an action is the denial of one type of being in favour of another. 

Settlers, in the main, act in an analogous way. In order to become at home in their 

settled land, they must emplace their own nativeness.56 Conservation can be seen as 

an act against the possibility of native being. When conquering peoples, such an 

emplacement is often violent and negative. In conservation, however, settlers 

counteract a claim to exclusive nativeness in a positive way, by adding themselves 

into the purported native dispensation. Settlers cannot take the place of the native, so 

they sing against the position of emanation, not just the vector. When settlers act 

against exclusive nativeness, they attempt to act against the adjacency of their 

condition. To act against the song here is to attempt to remove the space between 

points of emanation and to unify into a single native interiority. This is a denial of the 

settler condition of non-final arrival, the impossibility of nativeness. This is a reified 

version of Agamben’s characterisation of parody as that which “cannot deny its own 

not taking place.”57 Settlement, at bottom, is taking place. Places are spaces already 

                                                        
55 Campbell-Hunt and Campbell-Hunt, Ecosanctuaries, 40; cf. The Waikato Times, July 9, 2012and 

July 11, 2012. 
56 Turner, “Being Colonial/Colonial Being,” 1. 
57 Agamben, Profanations, 40. 
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organised, already written with relations and their signs. Overwriting existing 

relations is the emplacement, the taking place, of the settler.58  

In their overwriting, which is the importation of a conceptual exteriority, settlers 

remain vexed in their nativisation attempts.59 In trying to be of the place by taking 

place, the settler maintains an impossibility of taking place, in the parodic sense. This 

is the parodic condition of settlerhood. This is what must be affirmed in the aware 

settler’s intimacy. Only in affirming the impossibility of penetration into a native 

interiority can a mutually exteriorising interiority of intimacy be formed. Intimacy, 

then, might be considered a rejection of opposition and an embrace of adjacency. 

*** 

Interpellation: The Diagrammer’s Reflexive Addenda 

—The box wherein each relation is diagrammed is not neutral. Initially, of course, it 

is an artefact of division in the graphic. It is also, however, the cyclically 

simultaneous product and constituent of the X<- ->Ω relation. The purpose of 

organisation is to constitute the box, the space (as place), wherein the X might 

speak/sing. The diagramming at once achieves graphical distinction and performs 

the process of the diagrammed. In sectioning off the page, I mimic the process of 

organisation that the diagrammed relations perform. To draw a box around a set of 

relations is to define how far their vectors can possibly take the diagrammed agents, 

and at which co-ordinates such vectors might be directed. It is important to 

remember the effects (limiting effects) and limitations (limitations of effect) of the 

acts of framing and diagramming. I believe the modest intentions behind the 

heuristic device allow it to remain reflexive in this regard. 

—In each image, the chorus is given a line of song, a vector of voice.  It is possible 

that organisation might silence the self-actualisation of song. A song might be 

stifled, or a singer silenced by a totalising mechanism of organisation. In silence, 

however, lies the voice of organisation: the whole structure of nature-organisation 

is predicated upon the silence of the extinct. Extinct birds, such as the Huia, hunted 

to death for its beautiful plumage, no longer sing as such, but their songs ring on as 

                                                        
58 For the act of colonialism as acquisitive taking place, cf. Griffiths, “The Myth of Authenticity: 

Representation, Discourse, and Social Practice.” For the same dynamic as manifested by colonial 
theory, which Griffiths also addresses, cf. also Loomba, “Overworlding the ‘Third World’.”   

59 Turner, “Being Colonial/Colonial Being,” 1. 
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motivation for the conservationist mode of being and thinking. One might—as I do 

below, in section 5.7—consider this silent presence a form of Taniwha, a spirit of 

force that persists beyond physical existence. A rough analogue might be the 

literary output of a famous corpse, which will be read and discussed and disputed 

far beyond the body’s decomposition. Further, even the most oppressed beings 

continue to whisper, squeak, and murmur in whatever language is available to 

them: no totality is so total that it can silence its gaps.60 Indeed, their perceived 

silence, and their susurrous undercurrent, could be schematised as a negative image 

of the voice vector, a gaseous emanation. Thus, it seems apt to place a line of song 

in each schematic of relation. Still, a form of the dative where no line emanates 

from the Ω, and only the X sings, might be conceived. Its absence from the schema 

might be thought an eloquent silence. 

*** 

With a heuristic theoretical frame in place, it remains only actually to walk the forest. 

As we saw above, in some forms of the old Greek practice, the parodic rhapsode 

dissevers from one another the two components of song: word and sound. In the 

following sections, I address these two components of the organising chorus in 

diverse guises and modes. These sections demonstrate, in concrete devices and 

experiences, actualisations of organisation and relation explored through the graphic 

and linguistic schemes from this section. In the demonstrations, I model possible 

parodic intimate interactions with the site. Again, these models are not recipes, but 

possibilities. 

 

5.5 Hieratic Script and Demotic Experience—On Site Signage 

“Ahead: a high schooler & a ranger. Grandmaster and desultory 
neophyte ghost by behind the timberline.  
Hmmm. Can we speak of ‘Avis Sacra’?” 

—Maungatautari Field–Journal Entry 

 

The nature site is a profoundly ordered space. Because of the conditions around the 

site, the beings contained within it can only exercise their being in such organisation. 

                                                        
60 Trawny, Medium und Revolution, 12-13. 
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Other forms of organisation and use have made necessary the organisation of 

enclosure.61 A keenest marker of organisation is writing. A job is performed because 

its performance is held down in records. A memo, or a logbook, testifies to the fact 

that work is actually going on. The documents of a workspace, a place of 

organisation, are often the prerequisites for its organisation. Writing, however, is not 

always the production of (themselves ordered) rows of alpha-numeric text. Writing, as 

imposition and expression of order, is the emplacement of signs into a space. Through 

its emplacement, writing creates a certain type of space, a space of certain function 

and meaning. The symbolic function of the traffic light’s colours generates a system 

node of particular character and function, that is, of particular order. The 

emplacement of colour symbolism into the road junction is, at bottom, an act of 

writing. The nature space, too, is everywhere written.  

 

The compound image above presents some of the many pieces of signage affixed to 

trees, or planted in the ground, at Maungatautari. They are diverse in colour and 

shape, and make use of both alphabetical and numerical characters. They are, 

therefore, complex in their codes, availing themselves of numerous modes of 

semiosis. It takes a certain kind of literacy, the companion to writing, to negotiate 

                                                        
61 Boswell, “Settler Sanctuaries and the Stoat-Free State,” 118. 
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such a semiotic complex. Specialist knowledge of organisation, of codification of 

space, is the preserve of a select class. The laic cannot comprehend the journalist’s 

shorthand curlicue, the engineer’s blueprint, or the pilot’s flight plan. In colloquial 

usage, the laic is one not of a given profession. In a place where national identity is 

negotiated, where the function of the monument “to remind a society’s members of 

the values they are required to observe” is exercised, it is fitting to recall the original 

sense of the term, however.62 The counterpart to the laic is the cleric. Counterposed to 

the laic, or demotic, is the sacerdotal. A sacerdotal class of organisers can read and 

manipulate the signs of the monumental site of identity.  

The signs on Maungatautari’s trees and in its ground hold meaning to the sacerdotal 

class that one sometimes sees ghosting through the trees, occasionally with an 

adolescent neophyte in tow. These signs are instances of specific writing for such 

sacerdotal agents. For the laic, however, the signs exist only as writing as such. The 

signs’ meanings can be easily imagined in line with the system of order emplaced in 

the site. They might refer to: classes of plants; threat-levels; sectors of geographical 

organisation for the treatment of plantly ailments, or control of pests; or, a 

classification of a combination of a tree’s specific traits, such as species, age, or 

provenance. The sacerdotal function of the sign is of little relevance to the demotic 

visitor, who busies herself instead with the textually different signage, such as panels 

elaborating on the characteristics of specific species, or on the development of the 

site. Signage such as this organises the passage through the site, and allows the site’s 

specific pedagogical programs of identity and relation construction to run. When the 

visitor reads the map, the information board, or the taxonomic tag, she learns the 

relations at play in the site, and, thereby, those of the conceptual system that relates 

the site to networks beyond it. That is to say, the visitor is educated in a 

conservational form in order for a conservational concept to leave (in another, 

corporeal, form) that form after its being visited. In this sense, the body of the visitor 

is written, too. She has the concepts of the site written onto her by the organising 

codes present therein.  

While the sacerdotal signs do not act pedagogically on the demotic visitor in their 

content, they still do so in their form.  One does not need to know a particular form of 

                                                        
62 Miles, Eco-Aesthetics: Art, Literature and Architecture in a Period of Climate Change, 121. 
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writing in order to understand it as writing. A foreign language, say, particularly one 

in a script other than one’s own, still appears as writing to the, in the particular case, 

non-literate perceiver. Even as only writing as such, the sacerdotal signs allow the 

recognition of the space’s organisation. The content of the sign changes for the 

demotic viewer. The sign no longer speaks of species or threat, but only of the 

possibility of such organising elements and categories. The content of the sign for the 

laic, then, is of affective importance. The specialist’s signs show that a certain kind of 

relation is exercised in the space. The affective fields constituted by a public 

pedagogy of conservation would suggest that this relation is one of stewardship or 

care. The nature space is a site of the exercise of certain values of land-care. 

Sacerdotal writing in the trees, then, is a tracing of an organisation of care. The signs 

on the trees are traces of a semiotic foundation that makes possible the articulation of 

demotic signs. That is to say, the sacerdotal signs form a code that allows the code of 

regular discourse, which, in turn, makes possible the pedagogical functions of the site. 

The sacerdotal signs that do not say particular things to the demotic reader let her 

nevertheless see the exercise of the “land writing” that is the organisation of a site of 

land preservation. Signs on trees are like to the memo or the logbook. The work being 

carried out in the site is manifest in its in-situ documentation. The trees are in a space 

of organisation, and their organisation is traced upon them. Because the specialist 

organisation of the space is visible in opaque signs, the demotic signs on heritage, 

taxonomy, or activities grow in authority. When the pedagogue’s authoritative work is 

on display, there is greater receptivity to his expressions. The code of organisation so 

grasped is not to be considered something nefarious. The comparison to a condition of 

laicism and sacerdotalism is not one grounded in the conditions of inequitable 

governance or peasant stultification that often inhere in such a dispensation. The 

heuristic conceptual device merely plays through the multiplicity of sign operation in 

its pursuit of semiotic purpose.   

The signs on tree and ground are human writing. They are choral phrases, making 

them only one part of the semiotic mesh that envelops the trees of Maungatautari. 

They show the continued stratification and ramification of forms of besideness. One 

articulation emplaces human and non-human in adjacency, and another articulation 

forms the condition of the human as a knowing or unknowing adjacent. In the latter 

case, adjacency to the non-human is mediated by the adjacency of the knowing 
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human. The threads in a mesh of relations and signs by turns approach and retreat. 

The demotic/sacerdotal divide in the sign instantiates varying forms of dative and 

accusative para being. Intimate relation entails awareness of varying forms of 

adjacent being. Only in understanding one’s limitations and the conditions of one’s 

agency can one act ethically and co-operatively in an interspecies ecosystem. The 

semiotic mesh is always also a lived mesh, and non-humans are a part of it. In the 

next section, human and non-human strands of the mesh meet at a node, when I 

examine an instance of the song singing, or signing, back against our own 

articulation. 

 

5.6 About a Bug—On the Irruption of the Living into its Representation 

Jean Baudrillard opens his famous exposition of his theory of simulacra and 

simulation, Simulations, by appealing to a piece of Jorge Luis Borges fiction.63 

Borges’ “On Exactitude in Science” tells of an empire where cartography reigns 

supreme. The cultural cathexis on the representation of territory leads, eventually, to 

the creation of a map “that was of the same Scale as the Empire, and that coincided 

with it point for point.”64 For Baudrillard, this literary figure demonstrates the keenest 

simulation, in which the representation wholly covers the referent, no longer pointing 

toward it but obscuring it.65 In simulation, the representation becomes the only object 

of apprehension, the token of exchange or value, and the referent is no longer 

required. In Borges’ vignette, descendants of the carto-manic generations are “less 

attentive to the Study of Cartography” than their forebears, and allow the map to 

waste away under sun and cloud.66 Here and there, in distant deserts, “tattered 

Fragments” of the map still linger as the sole “relic[s] [… ] of the Discipline of 

Geography.”67 Baudrillard inverts this ending, claiming instead that, in the age of 

hyper-reality and simulation, it is the reality beneath the representation, the land 

beneath the map, that has faded away, and that in places one might find rotting 

remains of the real, clinging to the underside of the map.68 Borges’ and Baudrillard’s 

                                                        
63 Baudrillard, Simulations, 1. 
64 Borges, A Universal History of Infamy, 131. 
65 Baudrillard, Simulations, 1. 
66 Borges, A Universal History of Infamy, 131. 
67 Borges, 131. 
68 Baudrillard, Simulations, 1. 
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imagescapes play out relations between representation and referent. In both cases, 

however, the land that is represented appears dead, in one case perhaps because of the 

designs of a hypertrophied science and, in the other, perhaps because of the purported 

freezing and death of lived being. Both frameworks treat of representative relation to 

an immobile or non-agential world, not one bristling with life, as is that of the nature 

site. At Maungatautari, I encountered an interruption of the representation-referent 

relationship of the map, an irruption of life into the dead space of cartography. The 

image series below shows how a small bug interrupted my reading of a map and, 

thereby, frustrated a seemingly simple semiotic movement. Through the exercise of 

its being, attracted as it was perhaps by the temperature, texture, or colour of the 

surface, the creature precipitates a slippage between the text of the map and its 

referent. By interrupting the path of reading, from map to world, the bug lifts to the 

eye the condition of the site as written. By appearing on the textual surface, the 

referent makes visible the text. 
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As was the case with the sacerdotal signs, the map, in its inversion, becomes an 

indicator of the organisation of place. Textuality is often naturalised, often ignored as 

an operative force. Only in the failure of representation does the mapping of place 

become something worth noticing. In the bug’s interruption, the complexity of 

signification is reduced to the simple point, the most basic of script productions. One 

can blot a page, in thought, or by accident. This simplest of traces reveals the writing 

code as a whole. When I write, I dot the page repeatedly, that is, each time I begin the 

gesture of tracing a character or cursively linked word. There, the dot is the initial 

trace of the writing gesture, and, in the distrait blotch, the trace of the gesture’s 

abortive absence or frustrated impossibility. While the sacerdotal signs make writing 

visible through their obscurity, or relative complexity, the bug’s written presence 

comes from its simplicity. The single glistening, prismatic point stands in for the 

whole living world written into human organisation, for which the map is metonym.  

The bug might, pessimistically, be understood as a dot of frustrated being. Here sits 

an animal as indicator for its avian companions, who must, for their own good, be 

kept in sanctuaries.69 Further in the pessimistic vein, one might consider the bug as 

peckable food for those ever-suspended and ever-contained birds: the animal in the 

condition of eating and being eaten, as indicator of such a devouring cycle’s 

impossibility of free exercise in a space beyond the humanly organised.70 While this 

is part of the sign constituted by the bug’s interruption, one can also consider the bug 

dot as point of origin of the writing gesture, not just of frustrated pen tapping. Tim 

Ingold frames the difference between individuated points and completed writing 

characters in terms of gestural motion, lived impetus.71 Considered a frustrated point, 

the bug is again frozen in place, and reincorporated into the map. Thought as gestural 

beginning, it becomes part of a mobile force that “mapping, where the drawn sketch is 

replaced by the route-plan” could never contain or represent entirely.72 As 

independently tracing, the bug stands in for the organised world as not wholly 

organisable. The dot becomes the point of emanation for the song beside which the 

organising chorus sings. The song line that emanates from the point is not a 
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cartographic line, since such a line is “not the trace of a gesture.”73 The song line is, 

instead, alterity in an order of signs and organisation. It is a gesture that works 

alongside and aside those of the human. The non-human world organised slips always 

away from organisation. When life irrupts into the mapped, instead of mapping 

covering the mapped, suddenly, the map is lived.74 

Throughout this section, I have referred to the small animal as only a “bug.” I asked 

myself if I should research to determine its species. Certainly, doing so might testify 

to a certain scholarly rigour, but I thought it not the salient point, which is the site’s 

interruption by its constituent. Further, taxonomy is itself an ordering, a writing into 

order, of a space and its living constituents. Park and Carter have both shown that the 

science of classification was a fundamental tool of colonisation.75 My own 

interrogation of the moment of interruption, in terms of this thesis, in terms of its 

position in the Western episteme,76 brings into view the condition of being in place 

here. I am always written into place by the arrival of Western Reason on these shores, 

and my writing is its extension. Perhaps, in letting the bug sit as nameless, I laically 

grant the land some space. 

The bug sitting on the map was an instance of the living becoming textual, in so far as 

it frustrates textuality in its presence. This textual becoming occurred in a way that the 

organising apparatus did not need to resist. The bug can sit on the map all it wants, 

because its interruption of the text only frustrates individual reading efforts, and this 

in a delightful and surprising way. In two spots elsewhere in Maungatautari, I found 

signage for a plant species. In both positions, a leaf of that species of privet, 

hangehange, obscured it.  
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Here, again life interrupts its representation. The representation—an image and a 

description of the characteristics of the species—makes accessible the referent, makes 

understandable the relation of reader to read. As unknowing forest visitor, I can read 

this sign and understand what it is that I am meant to be standing over-against. The 

sacerdotally crafted demotic sign makes the forest accessible. When the leaf falls on 

the image of itself, the living being puts itself across the possibility of its being 

understood textually, and forces relation to the real, not its representation. Ideally, in 

the exercise of pedagogical operation, the thing itself is to be swept aside, so that its 

representation might be visible again. This is no value judgement. The site is one of 

pedagogy, of the distribution of signs understood in a certain way. Signs cannot be 

understood if they are covered over. Now, one might just pick up the leaf and hold it 

up to one’s eye while reading the signage. Thus, the living thing would be more 

present in the semiotic exchange that constitutes its being understood. Either way, 

however, the thing would be removed from the surface of signification. The 

possibility of its understanding requires its deletion from the site of relation to it. 

Perhaps, in the conservation site, the place of the desired real, the representation has 

to take precedence. If the desired real is that of the map, a surface and space of 

organisation, then the irruption of the vegetal real, the leaf, presents a problem of 
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tracing and proportion. The leaf’s fall from its branch traces a lived line, one that, 

after Ingold, “has gone out for a walk.”77 Cartography cannot brook a gestural line, 

which it considers “an excrescence that should be removed.”78 The real of the map 

often needs the real of the mapped to be swept aside in order for the relations mapped 

to be understandable. For Baudrillard, perhaps, the putrefying leaf on the surface of 

representation would be a tatter of reality dangling from the totalising map.79  

Leaf and bug present two instances where the living interrupts its organisation 

through a reversal of guises or positions. An inversion of this interruption, too, occurs 

on Maungatautari’s ground. Manywhere, snaking between trees, here disappearing in 

the dirt, and surfacing again there, one sees what appears to be a pale-white vine. On 

closer inspection, however, this vine reveals itself to be a shielded electrical cable. In 

the upper image, the “vine” snakes over the ground. 
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In the lower image, the cable disguises itself as a creeper on the left of the trunk. The 

two images show organising tools, such as power and communication technologies, 

passing through the organised space. The specious vine demonstrates verticality and 

horizontality of organisation. In the band or line of technology, its organising effect is 

brought to view. The song of organisation, as line of emanation that constitutes the 

ground, in these images, metonymically, along three axes, by turns advances toward 

and retreats from its object of relation. In these images, the guise of the living shows 

the condition of being made to live. The tool in the form of the living shows its 

conditioning of the living. Here, then, the mapped and organised at once is and is not 

the living. The mesh of vectors, of cries, and growths, and electric impulses, comes to 

the surface and climbs a tree. In the nature site, the living exists on a basis of 

organisation, and here the ground, in the form of something that can be mistaken for 

the living, the organised, comes to reveal itself as organisational device. The ground 

is the space of organisation. The co-constituting songs within it, tine chorus and non-

human chorus, oscillate in their adjacency, but cannot wholly escape the condition of 

organised space. The ground is not just the thing organised, nor just the organising 

place. The ground as space of organisation is the necessity brought about by the 

forces of various songs. The cable as vine is the image of adjacent beings (and forms 

of being) that cannot be anything but adjacent and interweaving, snaking as does the 

vine through the ground of their negotiation. 

The wired, mapped, and signed organisation of place is driven by, and necessitated 

by, the irruption of settler mind into this land. However, colonised animals are not the 

only relational object of settler presence. The adjacency of settler and colonised 

human, too, is manifest in the nature site. Part of the Maungatautari reserve is owned 

by descendants of a Māori king’s wife, who wanted to preserve the tract of land for 

perpetuity as a place of non-exploitative connexion between people and land. She 

wanted it never to be put to productive use, which, particularly with modern practices, 

exhausts the possibility of other forms of connexion. Such divided ownership, and the 

attendant variety of concepts of presence in land, makes the Maungatautari reserve a 

site where multiple songs meet. To that end, the next section presents a reflexive and 

reflective piece of parody, which advances the importance of aware language use in a 

settled territory. 
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5.7 The Para-Taniwha, or Poetics Beside Itself 

Severalwhere around Maungatautari’s Southern Enclosure, one can find growths of a 

striking herbaceous ground-cover plant, the elatostema rugosum, more commonly 

parataniwha or NZ begonia. This nettle is characterised by its profuse small, teethed 

leaves that from its preferred wet environments glisten forth in dark greens and 

purples. Prior to my first visit to Maungatautari, I had never encountered the plant. 

While it immediately appealed to me aesthetically, it was in its signage and name that 

it opened ways of thought.  

Prior to my encountering the plant and its signage, the site as a whole was already 

forming for me in terms of a state of “beside-ness,” in the form of the Greek prefix 

para (παρα). The site of constructed nature, the parodic site, sat and sang alongside 

the model-work of the imagined pure state of nature. The contours and components of 

such a pure state are traceable through the mechanisms of science and record, but 

remain removed from contemporary reality. The constructed form is always alongside 

(and against) the abstract model. In the beautiful name of a beautiful plant, fortuitous 

monomorphism across entirely different languages presented me an opening to pursue 

my illustration of the condition of being beside.  

Manipulating names in a colonised land is no innocuous action. The colonial strides 

through a land, playing at Adam, giving names to things and beings, as though they 

were not already written, as though they were not already the signs and lived realities 

of the “savage,” who could not possibly be capable of ordering into comprehensive 

systems of relation and interaction. Colonialism proper overwrites relations to harness 

them into greater networks. The plant becomes a source of trade revenue, and the 

mountain a site for a fortress or an imposing nameplate for an aristocrat who will 

never set foot upon it. Settler colonialism overwrites relations in order to impose its 

own networks. The signs of the native are overwritten, so that the writers of the new 

signs might become natives. The land is informed with the names and relations of the 

settler in order for him to become at home, to be in order, within it. 

My exercise of language, standing before the plant, then, is a dangerous game. But it 

is a reflexive one. The aware lingual gesture turns back upon itself. In its awareness as 

dangerous, and in its knowledge of being without, and not desiring, final authority, 

this gesture becomes parodic. To stand in the forest and make it speak Greek is to 
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smirk in the costume of the colonial. The parodic gesture of my language game 

operates alongside the colonial mechanisms of appropriation and overwriting of 

terms. When I laugh at the connexion of two paras, when the parataniwha becomes 

the παρα-taniwha, I know the word to speak otherwise, and I let it speak otherwise 

still, in order to show the condition of its speaking otherwise. 

What is it, then, to be beside (παρα) the taniwha? Taniwha are important figures in 

Māori thought and practice. They are spiritual bodies that are often thought to reside 

in bodies of water or other sacred sites.80 Settler thought has traditionally 

characterised taniwha as atavistic and animist totems that, given the appropriate 

propitiations are made to them, prop up a benighted belief system, and impede 

rational, economic, and social progress.81 Garrick Cooper writes that Pākehā mistake 

taniwha for “mythical monsters” that are “to be feared or […] simply ignored.”82 

Often, this attitude manifests itself in public discourse on land usage, such as the 

pathing of roads.83 Cooper, however, reframes the taniwha as a spiritual figure that 

does not threaten with the arbitrariness of the divine or the praeternatural, but warns 

or informs humans of legitimate perils.84 Such a message might come “from the land” 

in a way that confronts settler attitudes, and must be dismissed. Cooper moves the 

figure one step further toward the human, however. Not just warnings or messages of 

the spiritual component of land-human relations might be considered taniwha. Cooper 

describes the critical acumen and corpus of Māori academic Ranginui Walker as a 

force that “survives his death, as a Taniwha.”85 The taniwha, inasmuch as it might be 

a force of nature, or a human force that continues in text and discourse, is much like 

an amalgam of object, subject, and inter-subjective thought-object. It is at once 

something of the land as object, something in/out of the land as monitory subject, and 

something in those that live upon the land, the humans over whom it watches and for 

whom it is a shibboleth. This threefold condition becomes more palpable if one 

follows Merata Kawharu’s positioning of the taniwha in the Māori concept of 

kaitiakitanga.   
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The term kaitiakitanga occurs frequently in environmental, ecological, and 

governmental discourse. Kawharu notes that Crown agents commonly translate 

kaitiakitanga as “guardianship,” which is understood “as little more than ‘resource 

management’.”86 Such a reduction of an indigenous concept entails a “capture[…] by 

latter[-]day colonisation.”87 The reduction of kaitiakitanga to guardianship allows for 

conceptualisation of the value of people and place in terms of capital. Thus, natural 

objects become natural resources; guardianship becomes management for the 

protection of capital and value generation. Additionally, settler co-optation of 

indigenous concepts is a form of settler nativisation. To imprint the understanding of 

the settler is to make that understanding that of the new native. When settlers presume 

to have grasped the concept that governs native relation to land, they can think 

themselves native. Such a grasp, however, is not translational—that is, dis-placing, or 

exteriorising—but acquisitional, or interiorising. Settlers do not risk their worldview 

in the native concept; they do not threaten their interiority. Instead, they enforce their 

interiority; they make their worldview the ground of understanding upon which 

knowledge becomes possible. When settler means of understanding are presumed the 

ground of knowledge, native concepts do not make settlers strange in the face of 

radical difference but, instead, reinforce their self-conception as belonging. The native 

concept is not something to be preserved in its strangeness; it is something that can be 

incorporated into a totalising order that assumes its superiority and universal 

applicability in advance. Native concepts are thus just components of a land to be 

grasped, aspects of a territory to be settled and to become at home in.  

Kawharu stresses that kaitiakitanga cannot be reduced to the direct protection of 

natural features, and can only be understood if other concepts from Māori 

epistemology and Weltanschauung are included relationally in its definition.88 Such 

concepts include “mana (rangatiratanga) ‘authority’, mauri ‘spiritual life-principle’, 

tapu ‘sacredness, set apart’, rahui ‘prohibition or conservation’, manaaki 

‘hospitality’, and tuku ‘transfer, gift, release’.”89 Kaitiakitanga is the immersion in the 

“ethic of reciprocity” that maintains “relations between humans, their ancestors, the 
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spirit world and the natural environment.”90 The natural object of the land is 

constituted by the spiritual, conceptual, and traditional network of relation of being in 

and on the land. The taniwha that Kawharu addresses, then, is not a beast that springs 

from nowhere to exert its capricious otherworldly will. Takauere, a taniwha believed 

to preside over the geothermal springs at Ngawha in New Zealand’s Northland is not 

a beast, but a kaitiaki, a “caretaker, guardian, conservator, or trustee” from the 

spiritual or praeternatural realm.91 Human and non-human forces alike exercise the 

duties of care that makes the kaitiaki. Care exercised engenders care received. In 

reciprocity, the human and the non-human constitute the possibility of future being. 

Such reciprocity finds concrete expression in the continued “well-being” of the local 

people, the Ngaphui, constituted by mutual and co-dependent “careful administrations 

of the hot springs by Takauere and the people.”92 

In my discussion here, I want to retain the term mythic, but not in the sense of the 

settler concept of the “mythical monster” that Cooper rightly derides.93 Concepts of 

myth and the mythic are too often part of the arsenal of settler overprinting of native 

forms of being. Those concepts that cannot be co-opted through deformed 

apprehension can be discarded as worthless. I see myth as a ground for thinking and 

acting; it is a system of relation beyond human words that makes possible the 

extension of the spoken and done.94 The presence of Takauere in the spring is not 

reducible to discourse. His presence is the foundation for the possibility of discourse 

and action by the people who believe themselves responsible for the health of the 

land-human interaction. To take Taukere as mythic is not to pass judgement on his 

existence or on the validity of his place in Te Ao Ngāpuhi.95 It is merely to say that he 

operates in an extra-verbal manner and realm. Hence, I will below use the term 

“mythos” in place of “myth,” which smacks too strongly of Western dismissiveness. I 

retain the adjective “mythic” in place of an awkward coinage or a further foreign-

language extravagance.  
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A taniwha, then, is the mythic component of the possibilities and mutual 

responsibilities of water/land and the inhabitant. It protects the water for humans’ use, 

but will punish them if they break the spirit of reciprocal interaction. The taniwha acts 

as a “voice of the land,” something that speaks in and against the orders of human 

organisation of the first people of Aotearoa. It speaks in such orders in that it provides 

their possibilities, and against them in that it threatens their unfaithful components 

with retribution. In so far as the voice of the land speaks beyond the ordered 

possibilities, it is the constituent of a larger order, one that is at once unreachable by 

human organisation, and provides the base of that organisation’s possibility.  

It is not, however, the besideness of orders of organisation as enacted by pre-

European inhabitants of Aotearoa that is my direct concern in the fortuitous encounter 

with the nettle by the reserve pathway. That besideness is always just beyond my 

reach, and its enunciation would involve a conceit of speaking that cannot be 

redeemed through critical reflexivity. My besideness is that of the settler. The settler’s 

is a second-order besideness that operates in relation to already established human 

and mythical orders. That is not to say, however, that Māori concepts and praxes must 

remain wholly closed to the settler. Just because the besideness of the tangata whenua 

to their spiritual order remains closed to the settler, it does not necessarily follow that 

the first people of the land, too, remain closed off. The aware settler, desiring of 

relational intimacy, strives to find approaches. In the common understanding of 

intimacy as euphemism for love and sex, the recipient or partner is not wholly 

consumed, but nor are they, of course, wholly distanced. As Agamben puts it, in the 

intimate relation, one does not “draw closer” or “make known” the other, but, instead, 

keeps them “strange, remote: unapparent—so unapparent that [their] name contains 

[them] entirely.”96 The loved other, the opposite pole of the intimate relation, cannot 

be known, but only approached. Intimacy occurs in the engagement between 

interiorities, in the interiority thus newly constituted.97 To be in intimate relation is 

“even in discomfort, to be nothing else, day after day, than the ever-open place, the 

unwaning light in which that one being, that thing, remains forever exposed and 

sealed off.”98 To be intimate, then, is to affirm fully the fundamental openness of 
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human being and to allow oneself to be affected by the other. Though place-identity 

will always entail an element of “making known,” the aware settler will subordinate 

this to the effort of approach to the unreachable. The framework of reciprocity Merata 

Kawharu lays out as kaitiakitanga remains partially closed to the settler, but it opens 

up as a model for possible relation to the settler’s other. Aware settlers must attempt 

to insert themselves into a network that might come about by mutual approach: theirs 

and that of the tangata whenua, for whom kaitiakitanga presents as open, as extension 

through tradition and descent. The frictional and problematic adjacency of taniwha 

and settler finds illustration as mythos beside mythos in a suite of poems by the New 

Zealand poet Kerry Hines. 

In the first piece of Hines’ “Shelleycoat” suite, “Shelleycoat Emigrates,” the titular 

character, a Scottish mythical figure, or “bogeyman,” comes to the shores of 

Aotearoa.99 Shelleycoat is a being covered in shells, which carry the souls of the 

drowned. He, too, is an embodiment of the spirit of water, of the threat that is the 

ineluctable obverse of possibility. In Hines’ poem, Shelleycoat attempts to find a 

place to settle in a land that will provide him with “a new life” and “new lives to 

take.”100 His desires reflect those of the frontier settler: he wants an open, salubrious 

land, where he, through the exercise of his naturally patterned death work, can “ease 

the lift of his chest.”101 Through the completion of the mythical cycle of death and 

life, of watery birth and drowning, he, the mythical embodiment of the northern 

settler mythos, will breathe easy, will be healthfully in place. The mythos’ attempt at 

territorialisation is made present in Shelleycoat’s tattoo craft, which he wants to 

render “on different flesh.”102 The figures that immediately follow are Presbyterians, 

of whom Shelleycoat is tired, and untamed rivers. The writings of death on drowned 

Presbyterian bodies are no longer sufficient for the water spirit. Shelleycoat wants to 

write a new land; he wants his new fleshen writing surface to be scored with his entire 

body, by entering the untamed river. Settlement is the imprinting of relation on land. 

The transportation of culture to a claimed territory requires, to some degree, the 
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poetical reading of the land through available mythic devices. When the settler comes 

to Aotearoa, Shelleycoat is on the boat.  

Shelleycoat’s “first attempt at settlement founder[s],” because his untamed river is 

already occupied by a “disobliging taniwha.”103 The settler who wants to become of 

the water and land, who wants his mythos to live in the land, finds himself always 

beside something that is already written into the land and water. The settled territory 

is not empty of voice, waiting to be articulated by the articulate Westerner. It is 

replete with voices and signs that operate as organising principles of lived experience. 

The spirit of the land refuses to cede the space of mythical possibility to the figure of 

the stranger. Shelleycoat’s response to his rejection is: “Wheesht, plenty of room for 

all.”104 The settler needs his mythos to sit alongside the extant mythic relations, needs 

there, initially, to be room for all. Only through the initial besideness of relations can 

the ultimate replacement of nativeness be accomplished. The settler needs his 

relations to find a place in the space of native relations, so that eventually they can 

become those of the new native. Rejected in his first advance into the new territory, 

the mythic body finds a temporary place of rest in a clement estuary, the space of 

initial settler landing, where the originary ocean and the vein of the new land, the 

river, meet. In this space of crossing between two life-giving bodies of water, a body 

of origin and a body of belonging or emplacement, the mythic figure holds. He “bent 

his head and listened, nodding to the wind, sharpening a scallop and waited.”105 

Mythos here attunes itself to the space of rejection with patience. It attempts to 

incorporate the rhythms of the new land. When Shelleycoat nods to the wind, he is at 

once acknowledging its presence, in greeting or appreciation, and finding the pulse of 

its breath, as one might with the percussion section in a song. The emplaced mythos 

needs to find the rhythm of the place in order to replace that rhythm. The sharp 

scallop will soon cut the vein of the new place, once its pulse has been found. 

A lot of hopes rest on this success of mythos. From Shelleycoat’s garb, “the voices of 

the dead whispered” as he waited.106 The dead are those who cede their place to those 

who would follow. Shelleycoat as the collector of the drowned is really the guarantor 
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of subsequent life. One may drown, in order that another might live. Here, then, water 

shows itself again as the intimate element. All come from the water of birth, and are 

united and made equal in their possible end in its embrace. Immersion, the loss of 

division between the human body and the body of water, is only one form of aqueous 

intimacy. Here, the drifting away of life in the ghost of possibility and threat, too, is 

of water. As a spectre of death in a new land, Shelleycoat is the portent of new life in 

a new land. When he waits, with the voices of the dead whispering alongside that of 

the wind, he waits to emplace the possibility of life for those who might follow into 

the world his shell-bound captives. Mythos struggles when it is deterritorialised, for 

other territories already speak and write, and are full of figures. This is the terror of 

the imported sign system: that it might not be possible to find its place in the channels 

of the new land. If the mythic relation cannot be emplaced, the body that lives its 

relations cannot find a place. If the mythos, the possibility of life underwritten by the 

certainty of death, cannot settle, then the settler, who lives and dies, cannot settle. 

When I play this language game in the heart of a sanctuary, a most settled place, I 

must know myself to be assuming the attitude of one who would overwrite the 

relations and voices already present in a place. Further, I must know that in this act of 

placing myself beside the already present, I am operating in a realm of impossible 

conjunction; the voice that is emplaced beside can never wholly reach the thing beside 

which it is emplaced. The purpose of this parodic gesture is not the resolution of the 

problem of settler articulation of settled things and relations. It merely creates a space 

for its address and negotiation. Poetics, in its refusal to affirm final signification, 

makes possible the enunciation of a problem of non-final articulation, the problem of 

settler saying of a settled land. In the lingual toy of a word, which swirls and spins as 

I flip it through languages beyond my grasp, I find a confrontation with my own 

presence in this settled place, and also with my own attempts to articulate it. The 

parodic gesture in the parodic site is an attempt at an act of aware-settler’s intimacy, 

which refuses the identitarian, finalising form of intimacy desired by the settler 

proper. In the game of language, I put myself before the problem of settler voice, the 

problem of saying who I am in this place, and what, through my being in it, I am 

making it. The intimate attitude knows the impossibility of its final articulation of its 

place in land, and, yet, affirms its need to continue to engage in articulation in order to 

bring to view time and over that impossibility, thereby to avoid falling into the trap of 
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a comfortable resting place. In this sense, the aware settler’s intimacy, too, is parodic, 

if one follows Agamben’s assertion that the essence of parody is the impossibility of 

its own occurrence.107 In contradistinction to the parody of the nature site, which is its 

operation beside an ideal it believes it must restore, the intimate parody knows itself 

as parodic. Such an awareness would be the principle upon which a public pedagogy 

of intimate settler relation to land could be based, and sites to that end be built.  

 

5.8 Parabasis Denied—On the Players of Performance  

“‘Keine Parabase’: kaka hacked into ponga log & did not pay me 
mind. Voice refuses to enter my conversation. Grouchy human & 

un-voiced non-human. Ver-stimmt (?)  ver-S(/s)timme.” 

—Maungatautari Field Journal Entry 

 

Upon making my way out of the reserve on my first visit to Maungatautari—indeed, I 

had already packed away my materials and camera, and was striding to the exit—I 

was treated to a final encounter with a forest denizen. The appearance of an adult 

kaka came as something of a shock, given the wildlife’s general reticence that day. In 

the frisson of chance, I fumbled out my camera and recorded the blur given below. 

The blurriness testifies to the hurried encounter. The wildlife photographer can lurk in 

her hide until the moment develops. She engineers encounter by virtue of her 

extended readiness. The image above is an artefact of the chance-recorded journey 

through the space of Maungatautari. It is less a picture of a bird than of the passage of 

bodies. The image holds fast a profoundly affective moment, an influence of one body 

upon another in a way that exceeds either body’s confines. My capability to 

appreciate and to record is decreased by the affective force of the moment of 

encounter. This might sound as though the kaka had addressed me, had exerted its 

influence upon my body. This is, of course, not the case. The bird simply flew to a 

ponga fern’s trunk, and then hop-skipped on, toward a perchable vine, before flapping 

off once more, away out of sight. The address is all mine, as is the desire for address. 

I wanted the non-human constituent of the non-human chorus to address me and sing 

its song (though not necessarily literally) in a relation of speech or performance. I 

                                                        
107 Agamben, Profanations, 40. 
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wanted the parodic performance to rupture into the ancient Greek theatrical 

phenomenon of parabasis (παράβασις). 

 

The parabasis is an interlude in ancient Greek comedy.108 The actors leave the stage 

for a time, and the chorus steps to the logeion, the place of the word, to address the 

audience directly.109 Agamben characterises this event as one of Aufhebung, which 

comes from Hegel.110 The German verb from which the nominalisation stems, 

aufheben, literally “up-lift,” can mean to pick up (as in lifting a thing from the floor), 

to keep (as in the secretion of a sum of money), or to remove (as in the lifting of a 

sanction or prohibition). When the chorus turns to the audience to address it directly, 

the division between the spaces and bodies of performance and reception is realigned. 

The context of performance is retained, because we do not leave the space of theatre. 

There are still theatrical performers addressing attending bodies. The audience, 

though, becomes part of the performance, part of the inscenation of the sign cluster 

that is a piece of theatre. The performance disappears (like the lifted prohibition) in 

                                                        
108 Haigh, The Attic Theatre, 275. 
109 Agamben, Profanations, 50. 
110 Magee, The Hegel Dictionary, 238.  
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its prior form of distinction, and continues (like the hoarded money) in its interludial 

form of incorporation. Thus, there is Aufhebung in two senses of the term.  

The kaka, however, has no interest in playing the part of the χορευτής (choreutes), the 

chorus member.111 It wants only to hack the ponga trunk. It refuses to constitute the 

space of performance that might be realigned. Aufhebung interests it only insofar as 

there might be a ripe bug in the innards of the fern that it has just breached. The 

ostensible performers, the members of the idiomatic chorus to which the woman on 

top of the viewing platform had made reference, never sing for me, the visitor. It is 

we, the human organisers of land, who put on a performance, not the animals of the 

site, who are just exhibiting their being, are just navigating assemblages forced upon 

them by the human condition of the land. The performance, then, is one of and by the 

audience. Audience and chorus are the same, and they sing beside the song that is not 

choral, is not organised in a way totally fixable by the organising human hand.  

A final play of language: I poetast parabasis into kakabasis, and from there go to kata-

basis. The Shorter Oxford English Dictionary lists kata- as a Greek prefix with four 

common meanings in English loanwords:  

(a) down, in position or in quantity or degree, as catadromous, catalysis, 
catastrophe; (b) amiss, mis-, as catachresis, catatonia; (c) against, 
alongside, as catadioptric, catechize; (d) thoroughly, entirely, as 
catalepsy, catalogue.112 

Basis (βάσις), meanwhile, in Ancient Greek means—alongside the received sense of 

foundation—step, rhythm, foot, and fixity. The two elements of kata-basis, then, 

could combine in a number of variations, which need not all be played through now. 

This chapter has treated sufficiently of adjacency and opposition. Their presence in 

kata-, in addition to para-, strengthens the sense. More interesting are the new 

possibilities, such as feet and steps and rhythms going thoroughly amiss. This cluster 

of meanings adumbrates the shapes of the chorus’ other duty in Greek theatre. The 

χορευταί were not just singers, but very competent dancers, rhythmic and attitudinal 

masters.113  Haigh describes the chorus’ dancing as “poetry without words.”114 The 

chorus produced affects and images through “an imitation of ‘actions, characters, and 

                                                        
111 Calame, Choruses of Young Women in Ancient Greece, 20. 
112 Shorter Oxford English Dictionary, “Cata-, prefix.” 
113 Haigh, The Attic Theatre, 283. 
114 Haigh, 286. 
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passions by means of postures and rhythmical movements.’”115 Haigh breaks these 

elements down further, into motions, which “were of the greatest use in depicting 

actions and passions,” postures, which “were the attitudes in which each motion 

terminated” and suggested important figures or gods, and indications, which “were 

not mimetic at all, but consisted in merely pointing out certain objects, such the 

heaven, the earth, [or] the bystanders.”116 A chorus’ step and rhythm, then, were of 

profound importance in creating a foundation for the exchange of sense. The mark of 

the parodic is to take the guise of the serious and distort it, commonly for commentary 

on the condition of the serious. In the nature site, the organising chorus missteps, 

beside and against the impossible image. It sings beside the song, and steps beside the 

foot. In the face of the presumed dancer and singer who really is not one, we reveal 

ourselves as parodic. The settler is a gauche mime in the land that can never be his 

own. Standing before the kaka, on my way out the door, I felt a little silly. We are not 

done with the beautiful kaka. In the next chapter, it returns as vivacious antagonist to 

its organisation. 

*** 

                                                        
115 Haigh, 285. 
116 Haigh, 285. 
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6: ZEALANDIA—THE ISLAND IN THE CITY 
 

6.1 Chapter Outline 

In Chapter 4, I used the island reserve of Tiritiri Matangi to examine the relations of 

interiority and exteriority that obtain between faunal and floral constituents of a 

nature site and its visitors, in the framework of a construction of a particular kind of 

nature as valuable and desirable, and as an object of national identity. I contended that 

the island setting of the reserve, aside from demonstrating the perilous condition of 

the conservation effort, also functioned as a mechanism of identity displacement. That 

is, in the settler’s identificatory drive to nativisation in pure nature, the “real” country 

is “over there” on the purified island, not concreted at one’s feet.  

In Chapter 5, I used the concept of parody to think through the poetics and 

performance of a nature site in its construction of concepts of nature. Signage in that 

chapter functioned as writing in general, a means of organisation that did not need to 

become lucid in order to be recognised as such a means. While individual devices of 

pedagogical import, such as a track map and labels of plant species, were relevant in 

the discussion of Maungatautari and the mobilised concept of parody, they were 

intended more as disappearing heuristic tools than as solid blocks of teaching and 

learning interaction. 

In this chapter, I examine specific public pedagogical devices, namely interactive 

displays and signage, to ask after the affects of belonging—of interiority and 

exteriority—that they produce in their operation. The four devices examined 

demonstrate varying relations between human and non-human exteriorities and 

interiorities. A device is an assemblage of semantic and/or mechanical units capable 

of repeatedly producing a particular effect or product. Commonly understood, a 

device might mean a mobile telephone, a shaver, or—in a more-pedagogically-

focused context—a whiteboard or computer screen. However, a device need not be an 

apparatus. Just as a screen can produce repeatedly the effects of presented 

information, so can, say, a distribution of seating effect a repeatable pedagogical 

outcome. A device is simply a purposeful, programmatic arrangement of signs and 

functions. Thus, I consider informational panels and interactive areas with tonal and 
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visual components to be devices. A pedagogical device, however, is not as 

controllable as is its electronic analogue. Whereas a computing device holds to the 

logic of a programming language, the pedagogical device in the reserve involves the 

immensity of human freedom, because people react to affective fields in varying 

ways. It opens up a certain arrangement of affective signs, one that is purposeful in its 

outcomes but not totalising. My diagramming of the site, too, is a reaction to a 

pedagogical arrangement and should, therefore, also not be considered totalising.1 

Four pedagogical devices from Zealandia variously expand on and challenge those 

given in the preceding chapters: a) a listening post, where visitors can use recordings 

to produce bird calls and match these to images of native birds found in the reserve; 

b) a group-education area that presents well-tended weed growths for use in 

illustrating undesirable invaders in the reserve; c) an information panel informing 

visitors about the artificiality of the lake that is Zealandia’s centrepiece; d) a display 

of simulated nesting boxes that allows the visitor to imagine the protected species at 

their most vulnerable. In addition to exploring individual affective devices, I highlight 

the enfolded condition of the Zealandia reserve, which is very much part of the 

urbanscape of Wellington. I connect the geographical relation of site to city to the 

affects of enfolding produced by an educational device involving nesting boxes. 

Zealandia’s enfolded position offers a counterpoint to Chapter 4’s assertion of identity 

displacement. Tiritiri Matangi is a geographically and conceptually removed site of 

identity. The visitor can leave the lived space and displace identity into the tended 

“true” nature removed from daily human systems. Conversely, the site of identity is at 

Karori very much part of the lived human landscape. 

 

                                                        
1 Deleuze and Guattari, A Thousand Plateaus, 9; Bromley, “‘Make a Map, Not a Tracing’: W.G. 

Sebald’s Austerlitz as Rhizomatic Assemblage,” 2. 
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6.2 Overview of Site  

Zealandia is an ecological island in Karori, a part of Wellington, New 

Zealand/Aotearoa’s capital city. An ecological island is a section of land set aside for 

conservation and divided from the surrounding land by means of pest-proof fencing.2 

Completed in 1999, the sanctuary at Karori is among the older ecological islands in 

New Zealand.3 The Campbell-Hunts relate that at that time “exclusion fencing and 

ecosystem restoration within a city were new and radical.”4 As with the project on 

Tiritiri Matangi, where a planting operation of unprecedented scale and ambition was 

carried out, the sanctuary at Karori involved technical and organisational innovation. 

The project found support and gained resources from a large number of organisations: 

Forest & Bird, The Ornithological Society, The Botanical Society, Wellington’s 

Victoria University, the Department of Conservation, and regional and local 

councils.5 Progress was gradual, moving through numerous stages of planning and 

consent, and the fence, revolutionary as it was, required a “proof-of-concept” design 

to be developed before construction proper could begin.6 Once it was established, the 

exclusion system proved remarkably successful.7 Although “pest eradication was 

expected to take three years,” the site was free of targeted pests within three months.8 

The species that soon were given a habitat alongside the already-present weka (which 

was excluded from Tiritiri Matangi to safeguard the young of competing species, as 

well as those of humans) included the “little spotted kiwi, brown teal, North Island 

robin, North Island tomtit, whitehead and [the] bellbird.”9 

                                                        
2 Saunders, Mainland Islands—A Review, 11. 
3 Campbell-Hunt and Campbell-Hunt, Ecosanctuaries, 31. 
4 Campbell-Hunt and Campbell-Hunt, 31. 
5 Butler, Lindsay, and Hunt, Paradise Saved, 154. 
6 Butler, Lindsay, and Hunt, 154. 
7 Hitchmough et al., “Current Challenges and Future Directions in Lizard Conservation in New 

Zealand,” 34. 
8 Campbell-Hunt and Campbell-Hunt, Ecosanctuaries, 31. 
9 Campbell-Hunt and Campbell-Hunt, 31. 
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As the Campbell-Hunts state, the planned outcome for the project at Karori was the 

establishment of “flora, fauna and habitats representative of the Wellington area’s 

coastal lowland and freshwater ecosystem,” which would allow “key natural 

processes” to function fully within the segregated zone.10 This platform of isolated 

processes would allow for the “dispersal of species and gene flow […] to the 

ecosystem beyond.”11 It is in its key function of segregation and dispersal into the 

surrounding area that the nest becomes a rich representation of the site at large and, 

indeed, of the New Zealand conservational effort as such. 

A nest is a structure and device for the rearing of young. It shields the young and the 

processes needed to raise them from the surrounding world. It also makes itself 

redundant in the completion of its function: the young do not stay within its confines 

after they have been raised. The nest is a site of segregation and dispersal, just as is 

the Zealandia nature reserve at Karori, which aims to allow bred protected species to 

move beyond its borders. Dispersal into the surrounding ecosystem, however, is not a 

“natural” process, in the sense of non-human beings’ interactions. Here, dispersal into 

the surrounding areas means dispersal into built-up urbanscapes. The ecosystem 

                                                        
10 Campbell-Hunt and Campbell-Hunt, 31. 
11 Campbell-Hunt and Campbell-Hunt, 31. 



 195 

toward which the supremely regulated system expands is one of human domination, 

not just human organisation—that is, one wherein humans are not just builders 

bootlessly striving toward self-deletion and non-presence, but elementary 

constituents.12 A dynamic of separation and conjunction, of integration and 

segregation—whereby the concept of the ecosystem addresses not just non-human 

interactions, but areas shared between human and non-human beings—lies at the 

heart of the intimate conceptualisation of land identity. Only by considering oneself as 

a constituent of land conditions and an agent “territorialised” by a settler past and 

present13—that is, made ineluctably part of a given set of land relations—can one 

begin to negotiate land relations and live them in a reflective way. To live in intimate 

relation to something else is to consider oneself as part of an ongoing interchange, a 

constant state of motion between interiorities and exteriorities in which one never 

becomes wholly part of a circumscribable field that might be considered a final 

interiority. The birds protected in the site engage in just such an exchange and, 

thereby, frustrate human attempts to record their being and control them. 

 

                                                        
12 Cf. Park, Theatre Country, 142; cf. Park, New Zealand as Ecosystems: The Ecosystem Concept as a 

Tool for Environmental Management and Conservation, 47. 
13 Deleuze and Guattari, What is Philosophy?, 86; Veracini, The Settler Colonial Present, 1-2; Wolfe, 

Settler Colonialism and the Transformation of Anthropology, 163. 
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Above is a composite image of my own making. It combines Recio, Payne, and 

Seddon’s graphical representations of statistical data gathered from monitoring chips 

attached to juvenile kaka that had been translocated to Zealandia from other breeding 

sites.14 The left half of the image depicts the shapes of human writing, the outline of 

the reserve as it is plotted on a map. The right half depicts the reserve as it is lived by 

the kaka. The right shape is that of human and non-human animals writing together. 

The objective of the tracking study was to determine the interaction of the juvenile 

birds with an urban environment as they disperse from the pest-free reserve. The focal 

points are “landscape resource selection,” and intensity of activity and presence as 

determinants of bird home ranges.15 The study, as well as my craftwork appropriation 

of its graphical results, demonstrates that the birds’ interaction with reserved and non-

reserved land is one of push and pull. The birds both utilise and frustrate the area set 

aside for them. On the one hand, the kaka’s behaviour is influenced by the presence of 

“supplementary food” in the reserve.16 That is, the simulated abundance of the 

reserve, made possible by the temporal and spatial management of feeding, influences 

the being of the bird. The bird is likely to return to a set feeding station that is 

regularly filled with ideal food. The curation of plant species that the bird uses for 

food, too, attracts them. And yet, the authors’ prediction of habitat selection was 

frustrated; many of the birds did not establish high-intensity areas of presence within 

the reserve. In order to establish home ranges, many of the young kaka went beyond 

the boundaries of Zealandia. Recio, Payne, and Seddon note that “not all of the 

tracked individuals established areas of high use in their home ranges within the 

reserve.”17 That is to say, some birds focussed their activities mostly outside of the 

space that is reserved for their protection.  

The fields of intensity that the young kaka’s paths of activity generate in the statistical 

representation are, on the one hand, a “counter writing” to lines of human 

organisation.18 Their exercise of being exceeds, writes counter to, the organisational 

schema that plans for its possibility. The frustration of human writing comes to a head 

in the physical realities of charting the kaka in the exercise of its being. The birds 

                                                        
14 Recio, Payne, and Seddon, “Emblematic Forest Dwellers Reintroduced into Cities: Resource 

Selection by Translocated Juvenile Kaka,” 15-22. 
15 Recio, Payne, and Seddon, 15. 
16 Recio, Payne, and Seddon, 19. 
17 Recio, Payne, and Seddon, 19. 
18 Cf. Above, § 5.6. 
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“often use cavities where the [GPS] satellite signal is blocked.”19 While such 

unwitting non-participation was anticipated, and countered with adjustments in 

sample size, it presents a kind of negative counter writing, a non-writing, really, that 

counters attempts to trace the bird. The inclusion of the bird into human writing 

requires the inclusion of its non-writing. This is the case with the tracking study, and 

with any organisational attempt, such as the sanctuary, in which the exercise of bird 

being will always exceed any attempt at totalising organisation.  

On the other hand, the diagrammatic mesh of the birds’ lived paths is also a “co-

writing” or “writing alongside,” in the sense that they are tracing their quite literal 

lines of flight into a human-dominated space.20 The corollary of the inclusion of non-

writing into the written is that the non-writing, the counter-writing of the non-human, 

begins to write with difference, begins to write darkly, as Paul Carter has it.21 The 

introduction of the bird into a situation where it can expand into human areas causes 

the bird to make those human areas strange, in that it introduces otherness into them. 

The introduction of such otherness can make human spaces write differently. The 

dynamic of otherness and different forms of writing, however, presents a problem for 

the conservational effort, in terms of its function in the settler identificatory drive to 

nativisation. Such an identificatory drive relies on the making symbolic, and ideally 

becoming one with, something that has become strange to itself in the identifying 

land. The translocated bird is something unusual in the land beyond the reserve, land 

where it is the object of identificatory drives. Physical and conceptual lines that 

separate protected and “open” spaces are continually negotiated. The bird at once 

holds to and problematises the organisation underlying such separating lines. 

Ecological research takes as its objects these lines and their dynamics. Recio, Payne, 

and Seddon’s tracking study participates in the co-writing of inter-species spaces and 

the conceptual lines that inscribe these into lived experience. I, in turn, examine 

particular pedagogical devices that co-constitute a site of identity construction as 

efforts to inscribe conceptual and physical lines. The examples in this chapter 

illustrate concrete pedagogical devices that create various relations between the 

interior and the exterior, the desired and the strange. That is, they demonstrate the 

                                                        
19 Recio, Payne, and Seddon, 20. 
20 Deleuze and Guattari, A Thousand Plateaus, 9. 
21 Cf. Carter, Dark Writing, xv. 
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writing of the dividing line of negotiation, along and over which the study’s 

translocated birds exercise their being. 

With respect to the results of Recio, Payne, and Seddon’s study, the figure of the nest 

as metonym for the reserve remains applicable, though with a different shading. The 

reserve did not provide for the kaka a primary rearing nest. It did, however, become 

the secondary nest that functioned as the incubator of possibility, the point from 

which the programme of raising young could be completed. The twofold dynamic of 

segregation and diffusion that characterises the nest also obtains in the site at large, as 

well as in the system of values in which it operates. The animal always co-writes and 

counter writes; it does not hold to the lines of human organisation, but always 

interplays with these, turning their attempted straightness joyously anfractuous.  

 

6.3 Listening Post—Interiority Simulated 

David Lynch’s filmic masterpiece Mulholland Drive contains a scene in which a 

beautiful songstress performs a plangent and virtuosic piece in a darkened theatre.22 

Her song quivers with the same qualities of intimate otherness that are often projected 

onto birdsong, that is, qualities of simultaneous remove and approach. After a time, 

she suddenly collapses on stage, presumably dead, whilst the song continues, 

revealing itself to have been a pre-recording all along. Jean Baudrillard, in a rejection 

of the makers of the Matrix film series’ interpretation of his work, cited Lynch’s film 

as a far better artistic instantiation of a world of simulation.23 The conservation site is 

a sort of “mid-space” between different dispensations, both physically and 

conceptually. It presents a form of nature that is somewhere between the pristine 

condition—a destination of impossible return—and the land of extinction, which is an 

only-too-possible destination. Casey calls a gap that is filled “in fact or in 

imagination,” a “metaxu or middle term.”24 The nature site, through preservation and 

conservation, constructs certain values and components of a natural dispensation and 

suspends them from the vagaries of the land in general. The construction of values 

creates a conceptual space wherein the settler imaginary of the land can be inflected-

                                                        
22 Lynch, Mulholland Drive. 
23 Smith and Clarke, Jean Baudrillard: From Hyperreality to Disappearance, 179. 
24 Casey, “The Edge(s) of Landscape: A Study in Liminology,” 94. 
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through (durchdekliniert).25 The settler imagination of land fills the gap with value. 

Suspension, however, also occurs spatially. The uses, conditions, and processes of the 

land surrounding a reserve make the passage toward extinction only too possible. In 

order for the suspensive conceptual frame to be possible, spatial suspension or 

segregation must occur. A discontinuity in the land, such as a fence, creates the spatial 

reduction required for conceptual extension. The imagined land causes the land 

extending smoothly before the inhabitant to become striated. The voice of the bird is 

the voice of the suspended space and frame. In the nature mid-space, the death of the 

singer is absolute death. Only the songbird gives the nature site its distinctive values 

and qualities in Aotearoa, the land of the bird. If the bird dies out, the conceptual 

space empties, the imagined land dissipates, and the spatially suspended reserve 

becomes only an empty crypt.  

At Zealandia, there is an exhibit that resonates with a complex of “museification” and 

simulation. Immediately after entering the reserve, one comes across a small listening 

post. A number of wooden cases are arranged in a half-circle. Each has upon it a 

button, and a small plaque that describes the bird whose call the corresponding button 

can elicit from speakers mounted in the surrounding trees. The exhibit allows one, by 

button push, to force the forest to sing its songs. These are the songs the forest is 

intended to produce in a conserved state, or would have produced in the pristine state 

that now underpins much of the mid-space’s imagination work. The button means, 

however, that the forest could continue to produce its songs, even if the inhabitants 

were all to die out.  

                                                        
25 Hardy, “‘Natural Occupancy,’” 219; Park, Theatre Country, 165. 
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Museification is a neologism from Giorgio Agamben.26 For him, the term describes 

the progressive withdrawal of objects from use. The world around the subject 

becomes less about interaction with, and access to, objects as poles of activity and 

progressively more about mediation and remove.27 The museum artefact is withdrawn 

from usage. An ancient vessel cannot be drunk from: it sits behind glass, removed 

from use, no longer co-constituting with its user the contexts of life.28 Objects in their 

application enable participation in life; their segregation in the vitrine is what makes 

Flusser castigate the museum as one of modernity’s many “glorified ghettos.”29 

Adorno expresses a similar sentiment by claiming that “museum and mausoleum are 

connected by more than phonetic association,” while Merleau-Ponty adds that the 

museum is a “meditative necropolis” that enforces “the historicity of death.”30 

Withdrawal and mediation are one aspect of museification. The other is entry into a 

particular set of relations of display and knowledge production. The museified object, 

through its withdrawal from the contexts of use, constitutes a new context, one of a 

                                                        
26 Agamben, Profanierungen, 81. 
27 Agamben, 81. 
28 Baudrillard, Simulations, 15. 
29 Flusser, Vampyroteuthis Infernalis, 64. “glorifizierten Gettos” (my trans.). 
30 Adorno, Prisms, 175; Merleau-Ponty, “Indirect Language and the Voices of Silence,” 99-100; cf. 

Lord, “Foucault’s Museum: Difference, Representation, and Genealogy,” 1. 
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particular system of knowledge and world-organising. For Baudrillard, the object’s 

remove from the context that constituted it as that object entails a form of 

simulation.31 If the object-of-use gains its qualities only through contextual arising, 

then the absence of the context turns the object actually encountered, the museum 

object, into mere appearance of the object-of-use. The simulation is the appearance of 

the object as an object-of-use, when it is really the object of museum knowledge 

production. 

In the case of the Zealandia listening post, however, the simulation is different. 

Zealandia, as a conceptual and physical mid-space for the preservation of natural 

constituents and values, functions much like a museum. Certainly, its birds continue 

to behave mostly as they do beyond the boundaries of the site, and therein lies the 

interest of examining the site’s systems of organisation. However, the necessary 

seclusion of certain components of a desired nature is analogous to the withdrawal of 

the drinking vessel from contexts of consumption and use. The bird cannot exist in 

other contexts, cannot constitute uncontrolled relations with human animals. It lives—

to a degree, as illustrated by the kaka-tracking study above—a museified life. In the 

listening post, the animal that already exists in a state of seclusion, withdrawal, or 

suspension, is itself removed further through mechanical reproduction of its pre-

recorded call. This secondary simulation constitutes the complex of museification and 

simulation in the exhibit. Museification entails a form of simulation, but museification 

is only one form of simulation present in the exhibit. 

The listening post’s most basic function is to model the relation between sound and 

being; the display connects the song of the bird and the bird’s physical appearance. 

The visitor learns by enacting the links between the signs of the forest. In this case, 

the signs, in Peircean nomenclature, are indexes.32 Chandler describes the index as “a 

mode [of signs] in which the signifier is not arbitrary but is directly connected in 

some way (physically or causally) to the signified.”33 That is, though the sign is 

written, here by the audio device and visitor interaction, it is also writing, in the sense 

that a bird produced the recorded sound. In the index, systems and origins of writing 

interpenetrate. Both the image of the bird body and the recording of its call point 

                                                        
31 Baudrillard, Simulations, 14. 
32 Chandler, Semiotics: The Basics, 36. 
33 Chandler, 37 (emphasis in original). 



 202 

toward the physical bodies of particular birds. The original bird bodies, of course, in 

their utilisation as signs, turn diffuse in their reference to their species at large. Such 

diffusion is the principle upon which the exhibit functions. I learn to identify the bird 

by its tonal index, and I learn to identify the song by its visual sign, the body of the 

forest bird. This exhibit is the most fundamental of pedagogical devices: a pattern 

machine. The successful learner is one who apprehends a given pattern and then, 

through repeated apprehension and recall, can take it to hand, direct it. Visitors to 

Zealandia can leave the listening post and move on into the rest of the walking areas, 

more or less confident in their ability to put a small feathery face to the songs they 

hear. This initial stop on the path is a crash-course introduction to the programmes at 

work in the space. 

The mechanical simulation of the exhibit, however, removes an element of the 

relations that the space is meant to hold. This is a schema of signs only. There is no 

bird body at the end of the sign chain. When I press the button, I do not look for the 

bird that makes the sign but for the loud speaker from which the songs are coming. 

And when I find the speaker, I, desirous of closer approach, feel no compunction 

about stepping over this particular stretch of wooden dividing barrier that throughout 

the reserve separates (and joins) the realms of human and non-human animals. This is 

not the forest of the bird I am meant to be preparing to meet but a space of the 

simulated reproduction of the bird’s presence.  
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Earlier, I described as devices the pedagogical displays that are explored in this 

chapter. The forest with which the visitor interacts in the listening post is a forest of 

devices, or, even, a forest-device. The device here is not only the nexus of wires, 

diaphragms, and interfaces that produces a reproducible outcome, the playback of bird 

song. The forest-device, presented to the visitor through a technological nexus that is 

more commonly understood as a device, is one of human relations, and it produces an 

outcome not restrictable to physics and mechanics. The forest-device is an emplaced 

form of museum relations. It is only present for the visitor as knowledge paths, as 

signs. It produces ways of thinking about protected land that do not require the 

constituents of that land to be present beyond their signs. It reproduces the 

pedagogical outcomes of the conceptual and physical mid-space that is the nature 

reserve. Cultural values and scripts, or forms and ways of being, can be enacted in the 

physical and conceptual spaces opened up through the simulated reproduction of the 

bird’s presence.  

The listening post, then, presents both possibilities of the mid-space. On the one hand, 

the display produces the voices of the natural constituents in perpetuity, simulating 

the space of impossible return, the pristine condition before human presence. On the 

other hand, the listening post makes tangible what might happen, should extinction 
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occur. Were the birds dead, only the recording would remain. In this sense, the 

listening post acts as a kind of anterograde cenotaph. Certainly, it is also a vicarious 

cenotaph in which the living birds, in their endangered condition, serve as reminders 

of those species that have already faded away. For those who in the nature site learn 

the history of destruction and exploitation, the huia’s call will echo in that of its 

wattlebird brethren, the saddleback and the kokako.34 Indeed, the site at large 

functions, after a fashion, as a cenotaph of dual shade. The display of threatened and 

endangered animals makes imaginable their absence and makes present the absence of 

those already extinct. Were the currently living absent, the continued enacted 

presence of the remembered animal would rely on the technical device. Even 

currently, the failure of the device gives insight into the conditions of its operation. 

As with most objects, the birdsong device reveals its characteristics through 

malfunction. When the drinking vessel cracks, it can no longer co-constitute its 

contextual being of bringing water to the lips of its user. In its malfunction, the vessel 

makes its absent function visible. Upon all my visits to Zealandia, various buttons in 

the listening post did not work. In this malfunction, the network of links between, on 

the one side, signs that constitutes the device and, on the other side, the forest-device, 

collapses. The inutile finger pushes the dead mechanism, and the sign towards which 

it is pointing no longer responds or arises. The finger points into a dead space, not 

toward a signified body. When the mechanism of the device proper fails, there opens 

a gap in the simulation of the forest-device, revealing the possibility of the simulated 

reality failing, of Lynch’s singer falling to the stage.  

The signs relied upon in the simulation are those of an interiority: a desired 

categorisation, or a physical or conceptual body.35 The native birds are the 

determining constituents of a native land. If the bird can be pointed toward, then a 

chain of signs can place the pointing human into that native land. The forest-device 

opens up a space wherein conceptualisation of settler identity can occur. Such a space 

requires the constituents of its original interiority, otherwise all that remains is the 

settler, who has through his presence erased the original constituents. If the 

endangered bird were to die out, or if its simulation were to collapse, there would be 

                                                        
34 Fitter, Bateman Field Guide to Wild New Zealand, 72. 
35 Trawny, Ins Wasser Geschrieben, 15-16. 
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nothing for settlers to point toward in order to establish their own desired nativeness. 

The malfunctioning button would point only toward the space voided of interiority by 

the devices of settling. The failed mechanism opens a void, but its intact function, too, 

is one of voiding. By keeping present the voices of original interiority, the device 

removes the traces of settlement. In the simulated forest-device, the settler can link 

with the native constituent, can become native through the sign. The reserve’s devices 

fill in the void in which settlers could confront themselves only as settlers, and present 

a space of interiority where nativisation can occur. An intimate relation to the forest-

device might be to embrace the failure of its display devices. If the technological 

intermediary fell away, settlers would be forced to place only themselves into land. 

The representation of presence gives way to the necessary avowal of presence. In this 

avowal, there is a chance for reflexivity. If settlers have only their voice, and not that 

of the bird, simulated or otherwise, they might have to listen to its thinness in the vast 

forest. In that thinness lies the possibility of re-examining the authority of the claim 

the voice makes. 

 

6.4 A Rogues’ Gallery—Exteriority Included Intentionally 

Only a few minutes’ walk into the Zealandia reserve, beyond the listening post, is an 

education area—that is, one explicitly labelled as such. Aside from a glass-fronted 

stage where birds can be presented to organised groups, the area includes a row of 

wooden planters. In the planters grow specimens of weeds targeted for eradication in 

the reserve. The display presents quite explicitly a controlled presence of undesired 

elements, or an externality, in a constructed composite of desired elements, an 

internality. The translocated juvenile kaka in Recio, Payne, and Seddon’s study, by 

frustrating projections and technologies, write counter to an organisational structure, 

i.e., the reserve and its programs of seclusion and dispersal.36 Thus, the young kaka 

introduce strangeness, or otherness, into the organised internality. The kaka’s 

uncontrollable strangeness, however, is accepted. The native bird is a desired 

constituent of an internality, and the caprices attendant upon the exercise of its being 

are part of the conservation project’s ultimate purpose. This is not the case, of course, 

with the weed. Its eradication is a prerequisite for the establishment of a restored 

                                                        
36 Cf. Recio, Payne, and Seddon, “Emblematic Forest Dwellers Reintroduced into Cities: Resource 

Selection by Translocated Juvenile Kaka.”  
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habitat for the native bird. The education space at Zealandia, then, presents a physical 

arrangement of conceptual relations. This arrangement is acutely axiological and 

smacks of the public square, in which a stage for the parade of “beauties” or 

aristocracy stands over against a rogues’ gallery or a gallows. On one side, the 

groups—going by the general aesthetic of the displays, groups of children—are faced 

with desired constituents of the internality of belonging, which are to be “oohed” at, 

much like royalty. On the other side, they face a row of thugs to be spat on. The 

inclusion of an undesired plant in a reserve, and its situation in an educational device 

alongside the performance area for the animals that are the very reason behind the site 

as a whole, is a highly affective, controlled exercise of values. This device is a 

purposeful harnessing of exteriority in the confines of a constructed interiority. 

 

The reserve at large is a “mid-space” between extinction and return. The weeds in the 

planters, too, inhabit a mid-space of sorts. They are plants to be eliminated that are 

suspended in their elimination. They are emblematic of their kin to be exterminated, 

and are kept healthy in an exercise of being that both fulfils and makes impossible its 

own legitimacy. The emblematic weed is healthy in order for its reproductions, its 

biological proliferations, to be made unhealthy. The weed’s health illustrates the ill 

health of areas in which it is present. The threat to the desired animal is illustrated in 
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the pedagogical device in order for a value system to be established or entrenched, but 

also for action to be made possible beyond the device. A visitor who learns to identify 

the weed in the reserve display might, on encountering it outside of the reserve, 

eliminate it. The proposed ill health of the land is modelled so that it can be cured. 

This is a fundamental pedagogical relation of the nature site. Particular constituents of 

a common ecological “body” of land are framed as unhealthy, and a pattern of 

distinction arises. The pattern can be apprehended and applied again later. Relations 

in the reserve ramify out into the surrounding land. The settler imaginary of land is 

thus transferred like the negative of the weed’s seed.   

In the education area, the beings set opposite one another to model land relations are 

not entirely equal, of course. One being is animal, and the other vegetal. In the, as it 

were, taxonomy of empathy that generally obtains in Western culture, plants are seen 

as lower than the animal.37 Most people in New Zealand/Aotearoa would think less of 

stomping on a plant growth than they would of doing the same to the neck of an 

animal. The caged presentation of animal species unwanted in the reserve, such as 

possums, cats, or mustelids, would be problematic on two counts. First, caged animals 

would, in the case of their escape, present a greater danger to the conservation project 

than do plants, and, second, they would stir the common sensibility. As a being 

capable of cognition, the animal would suffer in the modelling of its species’ 

destruction, unlike the healthy “rogue” plant, which enjoys an ideal life in its private 

planter (which is kept free from other growths, just as the desired plant’s space is 

freed of the weed). Thus, the education area can reinforce relations between the 

desired constituent of interiority and the undesirable exteriority in a way that does not 

threaten the visitor with the more closely connected animal. The relations of desired 

and undesired components can be acted out without making the visitor encounter 

beings on the same plane of a taxonomy of empath. 

                                                        
37 An inverted formulation might be Vilém Flusser’s “Taxonomy of Disgust.” Cf. Flusser, 

Vampyroteuthis Infernalis. 
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Animals unwanted in the reserve are also indicated on information displays. Not far 

into the reserve, before the education area with its weed planters, is a section of 

fencing that models how the fence that circumscribes the protected area resists pest 

incursion. On the meshing are mounted smooth metal silhouettes of animals, 

including a cat, a possum, a rabbit, and a mustelid. The signs note that these animals 

stand in for their archetype of assault on the reserve, respectively jumping, climbing, 

burrowing, and infiltrating. The signage states that the fence provides “counter-

measures” to each of these archetypes of assault: The fence is too high to jump over; 

it has a “top hat,” a rim of metal that provides no grip, making it too slippery to climb 

over; it has a “skirt” of meshing that extends out beyond the base, making it tough to 

burrow under; and it is has too narrow a mesh for small animals to infiltrate. The 

specific images point toward specific threats, but the specific animal fades beneath its 

archetypal function. Further, the materiality of metal makes present the possibility of 
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the threat, but the being of the animal is only an adumbration. The shapes have no 

eyes. In regards to a taxonomy of empathy, it is not too sentimental to invoke the 

thought that the eyes are soul portals. The intimate connexion, between sighted beings 

at least, is often focused through the meeting of gazes. Were we able to look into the 

eyes of the metal cat or possum, we might connect with them, might find them to be 

on a higher tier of empathetic relation. Their extermination as constitutive of the 

reserved and conserved condition of land is made less present through a diminution of 

their appearance.  

While the adumbrated, eyeless shapes of the animals, in their reduction of connexion, 

constitute a negation of intimacy, the presence as such of unwanted plants and 

animals in the reserve presents an intimacy of negation, an intimacy of fear and 

loathing. The thing of no importance, the thing that leaves one apathetic, does not 

enter into one’s innermost life. For something to matter, for something to have 

significant affectus for one, that is, to cause significant change in one’s capacities, it 

must be penetrative.38 That which matters and can cause constitutive affect, affectus, 

enters into one’s intimacy in Trawny’s initial sense of the discrete individual.39 The 

feared thing, the loathed thing—for the settler, the animal or weed that would destroy 

the place of nativisation and turn it into another explicitly settled site—is in one’s 

“innermost.”  

To recall, intimacy comes from intimus, the superlative of intra, meaning inside or 

inner.40 Trawny and Heidegger conceptualise intimacy in terms of an adyton 

(αδυτον), the innermost chamber of a Greco-Roman temple, where the deity is most 

directly present.41 Intimacy as αδυτον is a useful metaphor for the core of both 

conceptual and physical entities that withdraw from final apprehension or remain 

closed to a certain group. On the one hand, it speaks to the core of a person’s 

sensation of self and world. This core is something that remains inherently closed to 

others and withdraws from, and frequently surprises, the person themselves. On the 

other hand, the metaphor of the αδυτον addresses the distinction and separation 

inherent to conceptualisation: to apprehend a concept means to be able to distinguish 

                                                        
38 Hickey-Moody, “Little War Machines: Posthuman Pedagogy and its Media,” 276; Hickey-Moody, 

“Intellectual Disability, Sensation, and Thinking Through Affect,” 91. 
39 Trawny, Ins Wasser Geschrieben, 7. 
40 Trawny, Ins Wasser Geschrieben, 8. 
41 Trawny, Adyton: Heideggers Esoterische Philosophie, 7. 
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between things that are given a certain predicate and things that are not. A concept 

involves interiority and exteriority. As a superlative of interiority, the αδυτον drives 

the spatial metaphor further. The “deep” feeling or thought is not locable; it does not 

occur in a distinguishably “deeper” place than its less intense counterpart.42 The depth 

at issue here is the intensity of the thought, the penetrative power of the feeling.43 To 

think the core of concepts and affects in terms of the αδυτον, then, is also to think 

about the intensity of these. In the nature site, where belonging, an affect, is 

articulated and reinforced, the conceptual and physical bodies unite. Belonging for the 

settler is as part of a collective, a conceptual body that is a collection of individual 

human bodies, and as part of a settled land, which is an always-conceptualised 

physical non-human body. The nature site presents a particular physical arrangement 

of the conceptual land body and, thereby, allows the collective and individual settler 

body to see itself as part of a land body. As the desired state of land, a native state that 

overwrites the traces of settlement, the nature site is much like the αδυτον: an 

innermost sanctum of a larger conceptual and physical land body. 

Concepts of national identity hold to the pattern of approach and secretion that the 

metaphor of the αδυτον suggests. The αδυτον is a space where even images of gods 

are left behind, and the deity appears to one in immediate presence. However, one, of 

course, carries into it, in one’s mind, the god-images. The grand storied qualities of a 

people or land are like god-images that underpin both sense of self and action. 

Qualities of land and people are affective, in that they give capacity for feeling and 

action. They are encountered only in their enactment, but believed to be somehow 

“in” the people or lands beyond those that actually enact them in specific cases. To 

identify with someone, or as someone, is to place oneself into an interiority that has 

specific qualities. Such qualities are affirmed to be common amongst the constituents 

of the interiority, even if they do not explicitly display them with any great intensity. 

They are inside the interiority: they are in the innermost. This is of course all not 

Platonic. The god-images one carries into the αδυτον are still images, not essences. 

The essence of the deity is present to the one who enters the innermost only as 

ventured connexion. There, the object of desired connexion is present not in images, 

which must be of something, but in imaginations. Perhaps the relation to national 

                                                        
42 Trawny, Ins Wasser Geschrieben, 45. 
43 Trawny, Ins Wasser Geschrieben, 46. 



 211 

identity presents in a similar way. The god-image quality of a people or place must be 

imagined. Whatever the case, the qualities of an imagined settled land are presented in 

the devices of the nature site. The native birds are constituents of an innermost 

interiority that fleetingly reveals itself to those who wish to enter into it. The “native 

bird god-image” reveals itself to the settler who wants to become native. On the stage 

of the educational area, a sacerdotal class of forest rangers and reserve workers makes 

accessible briefly the images of identity. In this space of innermost revelation, we also 

encounter the externality to be rejected, i.e., the weeds that in their expansion would 

undercut the purpose of the place of identity construction. This is the intimacy of 

negation: the innermost contains something that is by its repeated rejection very much 

present.  

The enemy, or the phantasm of horror, rests deep within the personal body. To hate or 

to fear is to carry something within one’s innermost. Such negational affects have a 

great impact on the capacity of the individual body. One might be made irrational by 

hate or frozen in fear when faced with certain stimuli or entering into certain 

situations. Settlers must necessarily reject plants and animals that can undermine the 

place of innermost identity construction. Only their absence can render a restored 

dispensation wherein nativisation can occur. The pest is anathema in a quite atavistic 

sense: it must be “cursed” for the “saved” site to come into being. A personal body’s 

affects are made physical only in that body, but the site of the collective body’s 

identity construction makes physical, as bodies, the relations between desired and 

rejected components of an imagined land. The weeds in their planter boxes make 

palpable the intimacy of negation. Thus, the metaphorics of the enemy’s interior 

presence, a spatial metaphorics, becomes literally spatial. 

While the weeds are present in the pedagogical device only in order to be rejected, 

their inclusion makes more lucid the condition of the site as one of conceptual and 

physical construction. The rogues’ gallery device teaches the things to be desired and 

those to be reviled, rejected, or expelled. In doing so, however, it also teaches the 

negative condition of the entire enterprise. If the conservation site is the αδυτον for a 

naturalising settler identity, then it is in a temple where apophatic conceptualisation is 

practiced. The health of the land as restored to a condition with which one ought as a 

settler to identify, is one where the traces of settlement are negated. The weeds are 

both an exteriority, an undesired component, included intentionally in the constructed 
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interiority, and also, in their necessary position for the definition of the interiority as 

healthy or desired, an essential component of the interiority. Thus: an intimacy of 

negation. The land thus created as healthy is intended for native species of 

identificatory importance, bird god-images that make native the pointing settler hand. 

What occurs, however, when there is a slippage of the relation between intended and 

realised construction of interiority?  

 

6.5 “Sick” Water—Exteriority Included Unintentionally 

The cynosure of the reserve at Zealandia is the small lake nestled at the foot of the 

steep slopes of the valley. Various birds nest along its shores, and ducks and native 

teal can be found bobbing about on its dark surface. I was surprised to learn that this 

centrepiece is entirely artificial. The signage on the shore states that the artificial 

construction of the lake has had some unexpected consequences and beneficiaries. 

The water does provide a habitat for the native ducks and teals for which it was 

designed, but it is also an ideal matrix for the development of algal weeds, so much so 

that they have flourished in a way never possible in naturally formed bodies of water.  
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The sign above states that the lake needs its health restored, meaning it is currently 

“sick.” This is meant to be obvious to the visitor, who might see in its surface the 

same venom-green tinge they would associate with the ill human body.44 In the weed 

planter display, the illness of the land is demonstrated through the health of the weed. 

The being that prevents the restored dispensation of settler nativisation is in its health 

a sign of land’s ill health. In the lake, the flourishing of an undesired being, the algae, 

also constitutes a condition of ill health. The health of the body of water is conceived 

in terms of its intended position in a network of values. In the country at large, water 

might be considered unhealthy where it is unsafe for swimming or drinking, or where 

surrounding flora and fauna is adversely affected by its condition. Adverse effects on 

the immediate ecosystem can affect the surrounding ecosystems. The diseases of 

water, which can easily be thought of as the blood of land and life, spread through the 

body of the land around. The health of a body of water is not determined, then, in 

terms of an isolated body, a discrete intimacy. The health of water is always in 

relation, always in an extension beyond itself. It is water’s health-giving condition 

that constitutes its healthy condition.45  

The health of the lake at Karori is central to the specific dual purpose of the reserve: 

retention of an idealised nest of possibility and dispersion of that base’s products. The 

lake is a vital node in a network of human organisation that intermeshes with non-

human systems. The stakes for its health are high. It must be healthy in a way that 

promotes the forms of life needed to establish a certain desired condition in the land 

around it, not the flourishing of an algal growth. The fortuitous beneficiary of a 

practice of human organisation is an exteriority unintentionally included in a 

constructed interiority.  

                                                        
44 A zombie water, perhaps? 
45 Park, Theatre Country, 24. 
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I admitted being surprised about the artificiality of the lake. Water, perhaps, promotes 

a certain naiveté in the visitor. A lake is not so obviously understood as constructed, 

at least to the laity that makes up the majority of the reserve’s visitors, as are a 

wooden dividing wall, a perfectly formed nesting opportunity, or a planter box. Once 

revealed by the signage, the constructed condition of the lake makes vividly present 

the constructed condition of the site as a whole. The central source of life, the 

repository of water, is built in order to furnish a built site. The partial failure, or 

uncontrollability, of the creative act, in turn, makes present the threat of failure that 

persists everywhere in the site and, by extension, in the settler’s nativisation effort. If 

the settler’s hand, in its attempts to return the space to pre-human conditions, can 

create things other than the intended dispensation, then it might fail in its attempts to 

create the conceptual and affective field it desires. Settlers might have to face up to 

the fact that they can only create spaces that are, as Emma Marris phrases it, “more or 

less as [they were] before people stepped ashore,” and live with a commensurate 

imaginary.46  

                                                        
46 Marris, “Reflecting the Past: Unsatisfied with Merely Halting Environmental Destruction, Some 

Conservationists are Trying to Reconstruct Ecosystems of the Past,” 30. 



 215 

The resistance to organisation the juvenile kaka displayed might be a source of delight 

to the conservation effort, certainly inasmuch as the bird’s free exercise of being is a 

final ideal for the effort. The weed in its planter is a source of motivation for the 

conservation effort and, by means of its negation, an integral part of the site of that 

effort. The algal growth in the lake, meanwhile, is strangeness that neither (like the 

bird) writes back against the goal of its organisation, nor (like the weed) yields to the 

goals of its negative organisation. The algal growth is strangeness (exteriority) that 

appropriates the conservation effort (interiority) to its own end. In an order of total 

organisation, which the conservation effort must be, such strangeness cannot be 

tolerated. The success of the algal growth cannot be thought to constitute another 

constellation of creative effort; it must be thought as disease, as a sickness of the 

water body.  

It would be a deeply intimate, self-confronting act to build, or to cede, an integral 

constituent of a nature site to something other than the idealised being. Granted, 

promotion of the algal lake to tourists would present a greater challenge than that of 

the home of the avian revenant, viz. the takahe. To surrender the results of a creative 

attempt to the benefactors of its failure would be to acknowledge the creative 

condition of the organisational effort as a whole. There could be no greater testament 

to the land-creating quality of settlement than a “counter-monument” in the centre of 

a site of identity construction.47 Such a counter-monument would make explicit the 

ongoing construction that the physical and conceptual exercise of identity demands. It 

would point to what Ford calls the “work in progress” of “settler state making,” only 

in another of its guises.48 What Ford sees in the chambers of government and the 

judiciary applies also in the forest. In its initial failure, the attempted organisation of 

land again demonstrates the interminable quality of its exercise. The effort at 

organisation is never complete. A lake, as a vital node of the ecosystem at large, 

likely is not the ideal type of counter-monument, but invested intimates could design 

something more fitting. To acknowledge failure would force the visitor and the 

identifying settler to confront the uncertainty of land construction. In this sense, a 

counter-monument of land failure would be akin to a ruin left standing. Ruins are 

often demolished in order to maintain an urban area’s intended aesthetic. Left 

                                                        
47 Cf. Young, “The Counter-Monument: Memory Against Itself in Germany Today.” 
48 Ford, “Locating Indigenous Self-Determination in the Margins of Settler Sovereignty,” 2. 
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standing, they tell narratives of value distribution: this are matters and this one does 

not. As Kathleen Stewart says, the absence of function in the ruin “requires an 

interpreter to read meaning into in.”49 The failed effort at conservation, or its success 

for the wrong being, returns the nativising settler to a space empty of meaning. Faced 

with the persistence of failure, one finds it harder to speak grandly or totalisingly. 

The success of the ugly, unseemly, or unseen being does not constitute a god-image 

carried into the αδυτον of the collective settler body. Such a success undermines the 

god-images, places them on its lower stratum of affective value. The embrace of ugly 

strangeness’ irruption into the αδυτον, however, would grant settlers insight into their 

relation to the god-image. Further, it would illustrate the irrepressible slippage of 

intimacy, where interiority always opens up to exteriority. No matter the interiority, 

the exterior always slips into the interior. Individual desires blur the lines of collective 

bodies. Individual errors of transmission reroute biological trajectories.50 Physical 

resistances frustrate the organisation of non-human bodies. Slips and slopes of 

language erode the boundaries of concepts. The interior of the physical or conceptual 

body always opens to its exterior differences. The nature site, the physical body of a 

conceptual entity, admits things its creators and organisers did not anticipate. It is an 

interiority that has opened inevitably to exteriority. However, to embrace the slippage 

of construction would be a step toward intimate relations to land. 

 

6.6 Nesting-Box Display—Interiority Opened Up to the Visitor  

About 30 minutes’ walk into the reserve at Zealandia, there is an exhibit that features 

a number of display boxes. Each of these boxes is marked with the name of a bird 

species and contains a specimen of that species’ nest. Each box is covered with a solid 

wooden lid, which one folds back to reveal the Plexiglas-screened display beneath. 

Though each nest exists only in the simulation of organised display, it is a point of 

entry into the most intimate aspect of bird being, the continuation of its species. 

Reproduction is the keenest form of interiority passing to exteriority, and the nest is 

one space in which this passage might occur. In opening the lid of the display box and 

leaning in to peer beneath, the visitor tangibly enacts their entry into this intimate 

                                                        
49 Stewart, “Nostalgia—A Polemic,” 233. 
50 Ruarus et al., “Genetic Diversity and Population Viability in Translocated North Island Saddleback 

(Philesturnus Rufusater) Populations at Zealandia Karori Sanctuary and Kapiti Island,” 226. 
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space. In this gesture, one performs the dual function of the display, its dual 

pedagogical relation. One learns, on the one hand, about the thing that is the nest with 

its particular distribution of building materials, shape, dimensions, and so on, but, on 

the other hand, also enters into a field of affect. The nest is a place of deep care, 

perhaps the place of care par excellence. The learner places themselves, through the 

uncovering gesture, into a set of relations of care. Care is dually experienced as 

modelled and enacted. The exhibit functions much like a participatory theatrical 

performance: the completion of the affective field requires the agency of the one to 

whom it is opened as performance.51 

 

In all but the last of the five or six boxes, this exercise of entry and modelling is 

repeated. One sees the bird’s name and peels back the veil to enter into its intimate 

space. One is brought more and more into the intimate relation, until the nest becomes 

no longer just the bird’s intimate space, but also one’s own. One shares in a secret that 

is uncovered and covered again, and that remains in one, just as one remains in it. In 

the final display box, the affective force of the preceding performative acts is brought 

                                                        
51 Cf. Rancière, The Emancipated Spectator, 2-4. 
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to bear. The final display case contains a bird’s nest, too, but one that is being sacked 

by a rat. 

 

In the act of predation, the intimate space is violated. A site of care, an idealised 

aspect of the natural, becomes a site of consumption, the often lamented or glossed-

over reality of the natural. In the display, the bird is given in its most intimate setting 

of interiority opening up to become exteriority: reproduction and nurturing. The rat, 

meanwhile, is present in its hunting, feeding, consuming state, that is, a state of 

interiorisation of exteriority, which in many moral orders is vilified, in its various 

shadings, as selfish, gluttonous, lecherous, and the like.  

Because these encased spaces, through interaction, have become the visitor’s intimate 

spaces and not just the birds’, the final box instantiates the irruption of the rat into 

fields of our care. The pedagogical force of the affective field is redirected into one of 

fear and loathing for the assailant, and it is precisely this move upon which the site as 

a whole relies. The display case and the device of which it is a component have a 

metonymic function. The simulated predated nest, as a model of the actual, 

particularised result of a return of rodents to the reserve, is a call to protect the site at 

large. The relations of care into which the visitor feels they enter represent the attitude 
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the larger space requires to maintain its existence. A pedagogical tool is apt to 

particularise a set of relations within a single device, so that it might, upon the 

successful completion of its programme, open up into a larger context. Thus it is with 

the nesting-box display.  

The nests in the boxes are not those of living birds, and the rat is a taxidermic artefact. 

The nest is neither mere object, nor the site of a living bird; it is a nexus of 

interaction. It is never really a site of care, but enacted as such through its placement 

in a reserve, and through its opening to the gaze and hands of the visitor—at least 

inasmuch as the visitor handles the lid. The objects of display remain beyond reach 

and, therefore, outside its danger. This is a necessary condition for the persistence of 

the display but also a mediation of the reality of the display’s necessity. Human hands 

made the reserve necessary, and human hands are necessary for its continuation. 

Further, the boxed nest is not living in that the simulation of display entails perfect 

ordering, in terms not only of the ideal result of the nesting project, but also of its 

superlative persistence. It is an object that exceeds the limitations of its living exercise 

and surpasses the affective force of its museified and secreted counterpart in the 

collection.  

In his phenomenological investigations of intimate spaces, Gaston Bachelard 

schematises a difference between an abandoned nest “we pluck from the hedge like a 

dead flower” and “living nests” as sites of brooding and feeding care.52 The dead-

flower nest becomes a mere object, of which it is implied “I have the right to take it in 

my hands and pull it apart.”53 Dead, the nest loses its contextual significance, its 

quality of being an instantiation of care, which in turn means one need not treat it with 

care. The dead nest becomes once more nothing but, say, a bundle of sticks and 

grasses. Even if it is not seen as forestal detritus and preserved as a collectible or a 

specimen, it nevertheless “enters into the category of objects.”54 The collected nest is 

no longer a nest as site for the exercise of care but, rather, an object that one cares for 

as a constituent of a collection. The sterile care of the technician’s tweezers and 

gloves is not that of the bird or the enchanted visitor. For Bachelard, “as our 

collection of nests grows, our imagination remains idle, and we lose contact with 
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living nests.”55 This sentiment points toward the settler-explorer drive to categorise 

and nomenclature constituents of appropriated lands.56 In this drive, phenomena that 

might in their persisting strangeness and otherness enable intimate interaction are 

subsumed into orders of objects.57 Subdual and nivellisation of the natural, non-

productive, or indigenous point of encounter entails the loss of potential for 

problematic self-encounter. If the intimate seeks to risk herself in encounter, then the 

empirical-imperial settler seeks to prevent the loss of himself in the uncontrollable, 

unclassifiable object. 

Bachelard’s definition of the living nest comes in the form of an episode of mutual 

trepidation. For the wanderer of forest or field who stumbles onto a nest with sitting 

female bird, the unsurety of the chance encounter is mirrored in the unreachably 

strange. Perceived external trepidation is enhanced in the affected human body. In the 

animal, the fear is an existential one, in terms of the threat to its existence that the 

intruder presents. Every foreign body presents the possibility of the own body’s 

demise, so trepidation is an ontological baseline for the animal: a wan sea, indeed, 

wherein the animal is as water.58 The existential fear of the human, meanwhile, is the 

inability to be as water in water, no matter what the quality of the larger body of 

water, wan or otherwise.59 The human’s fear is the alienation from the object or less-

conscient being. That to which they cannot speak, humans must incessantly name, 

thus to make it speak, to speak in its stead. Standing over against the bird, the human 

is filled with the fear of the object. “Fear of causing fear” is fear of being unable to 

reach the object, actively to make it withdraw as all things invariably do.60 As the bird 

slowly calms, or at least becomes a little less tensile and moves to a lower intensity of 

the fundamental trepidation, the human can imagine a connexion of sorts, wherein 

mutual allaying of fears constitutes a successful approach toward the bird-object. The 

living nest, then, is a site of strange externality, a site of mutual threat. In it, the 

human threatens, and feels the threat of conceptual impotence. This thing cannot be 

subsumed if left in a living state. The living nest is redolent of the strangeness that 
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allows for self-encounter. It presents a simultaneous retreat and advance of the things 

to which the human relates as interested being. To recall: Heidegger’s exploration of 

the word interesting showed that its etymology, which means between-being, is an 

ontological baseline for the human. We exist between things, and our attention to this 

or the other thing, our elevation of given things to the status of interesting, determines 

the world we inhabit. In relating to the nest, the human faces not only a dead thing, 

but a space made place by the living being that cannot understand itself as between 

things. A nest is a place where humans encounter the edges of their relational 

capacity. This edge is not to be feared but to be affirmed. Thus proceeds the intimate 

relation that denies the possibility of its own completion.  

Such an encounter between human and living nest, of course, has become next door to 

impossible in the settled territory, where the exercise of internalisation of exteriority 

(settlement) has made most spaces uninhabitable for the components of exteriority 

(native animals) now desired in the identificatory drive. The colonising enterprise 

relies on the celebration of threat, the wild frontier, only inasmuch as this threat is to 

be tamed, controlled, divided, and mapped.61 Now, the precious tension of mutual 

threat constitutive of an intimate encounter is only possible in a space where threats 

are necessarily minimised. The question, thus, is what manner of intimacy, beyond 

the kind that turns out to be nothing more than possession, is possible in a colonised 

land.  

The living nest differs from the collected or simulated nest in terms of its relation to 

the bird-body. Bachelard thinks the construction of a nest as “an intimacy that works 

physically.”62 The bird forms the casing of the nest by working its building materials 

with its breast.63 Because it forms the nest by circling around its inside, pressing the 

materials over and over with its breast, the bird creates not just a structure, but an 

imprint of itself. This is a kind of externalisation of interiority in negative space. 

Reproduction, the keenest externalisation of interiority, is emplaced by tool-less work. 

The bird has available to it “neither the hand of the squirrel, nor the teeth of the 

beaver,” and on that account uses a non-articulated organ, the breast, alongside its 
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beak and claws.64 Thus, there is an element of a closer connexion to materiality, a 

greater intimacy of joining interiorities, than there might be in the tool-hand-object 

complex. One possible analogue for the human is the pedal pressing of grapes, which 

entails a suspension of tools and their taking to hand, as the idiom has it, in favour of 

a more direct, and slightly perilous, productive body-to-object relation. This is 

certainly a form of intimacy, if intimacy is understood as a mutually externalising 

experience. Such an understanding would give insight into the repeated inscenation of 

the pressing process in romance novels and films.  

The living nest, then, is one in which the imprinting body and the site of care remain 

connected, hence Bachelard’s thought that the nest is “like a shell.”65 The body of the 

bird and its imprinted form constitute a continuity of relation. In the “dead-flower” 

nest or in the collection piece, the physical body of the bird is, of course, absent. 

There is no more body to experience and co-constitute the continuity of relation to its 

body-work, the physical advance of externalising intimate relation. A preserved nest 

in the Zealandia display does not fall into either of Bachelard’s categories. It moves in 

a conceptual middle-land between the two poles that is as blurred as dirty Plexiglas 

sheeting. The display nest is certainly no living nest; there are no birds making use of 

it as a site of care. Yet it is not quite mere object, given that it is part of a performance 

of pedagogical relations. In its pedagogical mobilisation, the display nest transcends 

the context of its encasing. This is not a museum exhibit, nor a collection entry.  

The nest display’s position in the reserve gives it qualities beyond those a similar 

display might have in a natural history museum or Department of Conservation 

visitor’s centre. The trees around it are full of its analogues: functioning nests and 

their inhabitants, or offspring who have exceeded and fulfilled the program of the 

nest. The display is a sign that stands in for the nests and animals arranged throughout 

the surrounding trees, and it is itself in the signified space. The listening post, which 

allowed the visitor to make the forest produce the sounds of its restoration, even in the 

absence of birds, is a sign machine that attempts to disappear in its operation. The bird 

body is pointed at through its indexical sign, the recorded call. The listening post is a 

device that simulates the presence of the bird but does not take on its form. The 

                                                        
64 Michelet, L’oiseau, 208, quoted in Bachelard, The Poetics of Space, 100. 
65 Bachelard, The Poetics of Space, 101. 



 223 

nesting box display, meanwhile, does both: it simulates the exercise of bird care as 

nesting and takes on the form of the bird’s production as nest. Where the listening 

post is a sign for the operation of the site, the nesting box display is closer to the site 

operating as a sign. The care that is modelled in the nest is that which is demanded of 

the visitor, and, through the display’s operation, the visitor is led into closer physical 

connexion with the relations of the constructed interiority. Where the listening post 

offers a distanced field of identification that can remain at a remove and still function 

as a space of intimate affect, the nesting box display demands of the visitor entry into 

the physical operation of the site. Pulling the wooden veil from the nest display case 

is akin to pulling back a door hanging over the entrance to the αδυτον. Suddenly, the 

god-images for the sake of which the entire site operates come into view—though, of 

course, only at a sign’s remove.  

The nest models in the Zealandia display are not like the nesting boxes on Tiritiri 

Matangi, which contained living penguins actually exercising their reproductive 

drives. In those nests, the view of the visitor had to be obscured in order to protect 

that exercise. Should too much light fall onto the sitting penguin, it would scuttle 

away. The penguins’ “living nests” do not allow for the frisson of mutual trepidation 

Michelet prizes. Care actually exercised can only be adumbrated; it must be shadowy, 

seen only in sidelong glances at odd angles that permit slight passage through the 

thick perspex cover.66 Only in the pedagogical device of display can the exercise of 

care for which one is meant to care be made bare in the light. Only in the sign can the 

operation of the site be touched. 

In Chapter 5, nature site construction was explored in the framework of parody. That 

term, again, comes from the Greek phrase para ten oden, meaning “beside or against 

the song.”67 Various declinations of the phrase were played through in Chapter 5, in 

order to think through relations and connexions of human and non-human beings in 

the nature site. The dual representation of the bird body as song and reproduction 

found in the Zealandia listening post and nesting box displays offers another shading 

of this conceptualisation. The two displays work to give the bird body (the most literal 

producer of the song against or alongside which the settler “sings”) voice and home. 
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The listening post gives songs bodies and allows the button-pushing visitor to enter 

into a kind of determined dialogue with the signified bodies of bird and forest. The 

nesting box display models the reproduction of the signified body. The human thus 

enters into a relation with something that has ordered speech and makes homes in 

which to reproduce. The displays together constitute a being that has certain human-

like qualities and is, thereby, opened up to the approach of the identifying settler. The 

strangeness of the god-images is preserved, but entry into the desired interiority is 

given an angle along which to proceed.  

The nesting box display, then, functions as a sign machine that operates within the 

signified space. It produces, through the visitor’s interaction, a field of affect that 

promotes identification with the exercise of care. It models the care that must be given 

the protected species in order for them to continue to be and to continue to constitute 

a site that permits nativising identity construction. The nest display models the 

“nesting” of the nature site, which must be segregated in order to be exceeded. This 

occurs in a physical sense when protected species bred in, or introduced into, the site 

spread into the surrounding land, as in the case of the juvenile kaka in the tracking 

study. The segregation and spread of land relations is also conceptual, however. The 

nature site must be separated from the surrounding land physically in order for its 

conceptual work, the nativising identity construction, to spread into the land at large. 

The affects of god-images are kept in the αδυτον in order for them to underwrite the 

collective settler body to self-conceptualise in the space beyond.  

In Chapter 4, the island reserve was conceived as a site of nature construction that is 

distinctly separated from the mainland (or main land, in as much as it constitutes the 

majority of relations of use) by a stretch of ocean. Zealandia, conversely, is enfolded 

into the urban area of Wellington, the capital city of New Zealand/Aotearoa. The 

nesting function of segregation and dispersal is exercised contiguously to the 

management of land use in general. The nest of possibility for identity 

conceptualisation in terms of native land conditions is folded into the site of 

administration that has made the nature site necessary. The site of care is in the 

middle of that which makes it need to be cared for. While certain birds cause an 

interesting interplay between reserved land and urban spaces, the separation of the 

reserve remains absolute. Where the island proper makes the separation of land and 

protected land distinct through water, the ecological island does so through its pest-



 225 

proof fencing. The ecological island of Zealandia may be in the middle of the nation’s 

capital, but, in terms of inward flow, it must be so strictly separated that it could be 

anywhere. In its insulation, the metonymic site, the site of greatest land-identity 

intensity, becomes an atopia, a non-space.68 Negative emplacement, or seclusion, 

does not require a specific context. Inclusion includes specifics; exclusion excludes 

generally. The tortured paradox is that the site of care cannot open up to those who 

must care for it in order to continue their self-conceptualisation as carers.  

 

6.7 Coda—Care for What? 

This chapter presented four pedagogical devices in Zealandia, and offered possible 

conceptualisations of the fields of affect that they present. The listening post simulates 

the tonescape of a restored forest that can stand in for any possible absence of the 

living constituents of that restored forest. This device lends voice to the bodies of 

birds and lets the visitor enter into a controlled relation to the calls and signified 

bodies. The artificial lake and the educational area’s weed planters show the inherent 

negational component of the conservational attitude and the attendant identity 

construction. These devices illustrate the conservational effort to be endless, and 

absolutising in its rejection of failures. The nesting display, finally, opens a field of 

animal care that models the care required of the identifying settler for the site of 

identity production. The purpose of such care is to continue a nativising relation to 

land for the settler. The fear of failure of restoration is the fear of facing the land as 

settled, as foreign, and, thereby, to face oneself as ultimately foreign. Making the 

settler “of [this] place”69 requires the erasure of settlement. The completion of settler 

colonialism is its self-erasure as settlement.70 Naturalised identity is identity that 

requires no further legitimisation; the human who is “of the land” belongs as the 

hatchling in the nest. The nature reserve as nest, then, is the site of possibility for the 

completion of the settler project.  

In the pursuit of connexion to the native bird, the settler seeks a form of intimacy. The 

settler wants to belong to the innermost of the conceptual interiority of belonging, 
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hence the description of the nature reserve as a form of αδυτον. This use of the term is 

fruitful in that it demonstrates the desired interiority of the collective body. It is the 

constructed interiority. Unlike a personal interiority, the αδυτον of the individual 

body, however, the interiority of the constructed conceptual space cannot open to 

externalities; it is an intimacy (a physical and conceptual core) that cannot enter into 

intimate relations with externalities. It must be controlled, and defined by rejection 

and segregation. The settler’s constructed intimacy is not one of intimate relations, 

which rest on the affirmation of perpetual incompletion. The settler intimacy is 

perpetually incomplete, but it desires completion, desires final entry into the absolute 

interiority of indigenous belonging. Opening an internality, an intimacy, to the 

external is an unsettling process. Entering into intimate relations is filled with risk, a 

gamble on an ever-spinning coin minted in obverse with care and hurt. For the 

personal intimacy, such risk can be the essence of being. For the settler interiority, 

risk to conceptual integrity must be avoided. Nativisation, as the completion of the 

settler drive, can tolerate no failure and no opening to strangeness. There are no half-

measures in the “winner-take-all project” of settlement.71 

The settler’s fear of failure in establishing a body of absolute belonging rings through 

in Ghassan Hage’s concept of “paranoid nationalism.”72 For Hage, neoliberalism 

entails the loss of society’s capacity to provide hope. He means not hope for a 

particular thing but just the capacity for hope as such.73 Hage investigates what he 

sees as a steadily growing extremism of defensiveness and fear in the Australian 

settler nation, which attends the shrinking capacity for hope. Hage constructs a 

framework of conceptual entities based largely on psychoanalytical terminology: the 

nation as a duality, a godhead of “motherland and fatherland.”74 The motherland 

nurtures its citizens and provides the capacity for hope. It is the national body as a 

container, expressed through formulations such as “I live in Australia.”75 The 

individual national subject of the motherland is in the container-space of country, 

supported, enclosed, nurtured. The fatherland, meanwhile, orders the content of the 

mother container. It “invites an imaginary of the nation as a surface,” a metaphorical 
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space existing above or over the land, from which this land can be governed.76 I call 

this duality a godhead because these constructs can “only be distinguished 

analytically,” and are always “present together dialogically.”77 The motherland and 

fatherland are not distinct entities but consubstantial aspects of the nation state. The 

imaginary of the motherland is not a salvational force opposed to the totalising force 

of the fatherland. For Hage, the nation is “a place of nurture, love, serenity, and peace 

because it is a place of power and subjugation.”78 The establishment of an interiority, 

a conceptual and spatial distinction from exteriorities that might change it (for the 

reactionary vitiate it), requires the exertion of force. In Hage’s frame, when the father 

nation takes over and becomes visible, when ordering becomes visible not in its order, 

but in the exercise of its establishment, paranoid nationalism begins. The fear of 

failure, or of the erosion of a perceived absolute quality of a settler body, leads to the 

preponderance of the reactionary forces of fatherland. 

In the settler’s ideal dispensation, the motherland in its nurturing provides a capacity 

for hope, and the fatherland protects the motherland’s capacity to provide such a 

capacity. Drawing again from psychoanalysis, Hage characterises society’s incapacity 

to engender in its citizens a capacity for hope as a withdrawal of the motherland’s 

“good breast.”79 The collective settler body requires the capacity for future-anterior 

hope; that is, the capacity to hope that its establishment and imprinting upon claimed 

land will turn out to have been “all right” all along.80 The settler corpus needs an 

imaginary, a set of god-images, to keep alive the sentiment that it springs from, or is 

in direct connexion with, the natural order of the land. If, in the conservation site, a 

section of the land becomes a place of care for the collective settler body, if this body 

can conceive of itself in terms of the care it shows the constituents of the conceptually 

and physically constructed land, then, perhaps, the collective body can also become 

an object or recipient of care from the land thus constituted. The settler finds a home 

and nesting shelter in this projected land, where belonging is unconditional, just as the 

belonging of the chick in the nest is unconditional. 
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If the nest is the site of production for the affect of settler belonging, then the answer 

to the question posed in the title of this section—“Care for What?”— is “Everything.” 

In the protection of the god-image bird projected onto the pedagogical surface of the 

display, the settler enables the protection of his status as protector, as a being present 

in this land: “In the nest, everything.” This is, of course, a play of metaphorics, 

though actualised through physical and administrative systems of organisation. As a 

metaphorics, it is important for it to be sounded out. The resonance of feminine 

nurturing and possibility of life is encapsulated in Bachelard’s citation of a botanist’s 

encounter of a living nest. The botanist, Fernand Lequenne, and his wife happen upon 

“a warbler’s nest in a black hawthorne bush.”81 Lequenne’s vignette runs thus: 

Matilda knelt down and, holding out one finger, barely touched the soft moss, 
then withdrew her finger, only leaving it outstretched… suddenly I began to 
tremble. I had just discovered the feminine significance of a nest set in the 
fork of two branches. The thicket took on such a human quality that I called 
out: Don’t touch it, above all, don’t touch it!82 

There is a smack of the Biederman’s pudeur about Lequenne’s sidelong description of 

the vulviform. The actual formula is not expressed, but it is obvious that the 

“feminine significance” of the nest in the fork is its resemblance to a vulva in per 

natura cropping, framed by splayed legs. The intimacy of nature’s production of life, 

the bird’s exteriorisation of interiority in the offspring’s body, finds keenest 

expression in the image, an expression that the viewer can only encounter with a 

“tremble.” Such an attitude of patriarchal or prudish anxiety must be resisted. The 

nesting site’s resemblance to our own means of procreation, of course added via the 

human poetics of shape and sign, should be cause not for anxiety but for affirmative 

recognition of commonality. The intimate gaze is not shaken, nor voyeuristic. The 

intimate gaze upon the vulviform non-human construction bases itself upon the 

affirmation of a commonality between human and non-human that manifests in a 

reserved relation. That is, the intimate reserved relation does not intrude on the thing 

recognised as common and gives it its own space. It does this in a joyous way, not 

with the tremble of horror that permeates the botanist’s vignette. The human guise of 

the non-human ought not to be a source of terror, but of reflection. The romanticised 

motherland springs from the land as transcendental vulva and births the possibility of 
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legitimised presence. The living nest is just an exercise of being, deserving of its own 

dignity, equal to that which we, ideally, grant the human. 

There is, as Lori Gruen suggests, a discourse that considers problematic the ascription 

of dignity to the non-human.83 This is because dignity is commonly reserved for 

humans. Dignity finds its foundation variously in religious doctrines or 

anthropocentric systems of “honour, rank, station, inherent worth,” and the like.84 

Such conceptions of dignity “link it to autonomy,” the capacity for the human to 

exercise will without restriction.85 Gruen counterposes to the individualised 

autonomist model one of relationality. She moves beyond the autonomous definition 

by showing that even when people do something of their own will, they can be seen to 

injure their own dignity. Gruen cites an example of a little person earning “a living 

being tossed around by burly men in bars.”86 A court banned the activity, and after an 

initial successful appeal by the little person, a higher court upheld the ban on the 

grounds that it injured the dignity of the person involved. Gruen leaves aside moral 

judgement on the “perhaps even authentic, rational choice” of the autonomous 

individual, stressing instead the shift of meaning in the term dignity to one regarding 

whether “behaviour is worthy of respect.”87 Dignity in this relational sense is not a 

quality of the closed-off interiority, but of the field of agency, that is, of a common 

interiority into which individual interiorities exteriorise themselves. In the relational 

field of agency, people respect one another’s dignity by recognising one another’s 

“equal worth” and “valu[ing] it accordingly.”88 As Gruen states, it is not that the 

activity of dwarf-tossing is “morally objectionable” in itself, but its taking place in a 

wider field of meaning, wherein people of varying physical ability or constitution are 

valued differently, means that the persons involved do not represent themselves “as 

dignified,” or are “failing to value […] appropriately” other persons.89 The valuing of 

persons equally does not take place on an ad hoc basis, constructed entirely by an 

individual agent or perceiver. Valuation always comes from a field of signs. The 
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relational model of dignity does not rest on the relation between given people, but on 

larger groups or networks of valuing persons.  

Thus far, however, the model has included only human persons relating to one 

another. As Val Plumwood points out, eco-philosophical models too often work on a 

hegemonic model of relation.90 A point of similarity for the human is sought in the 

non-human, and “moral consideration” granted them based upon this similarity.91 

Plumwood writes that the indigene finds a similar place in the colonial scheme. 

Colonised peoples are given moral consideration based on “their similarity to the 

dominant (white) colonising culture.”92 For Plumwood, the search for similarity in the 

non-human is an exercise of anthropocentrism. Another objection to the notion of 

ascribing a human value such as dignity to animals, or treating them with such, is that 

they cannot take part in the network of values as agents of value appreciation. The 

animal does not know itself as a component of a field of agency and discourse. In the 

individual act, too, the animal might not object to its being portrayed or used as a 

risible or repellent figure. Indeed, the trained dog or monkey or sea lion might well 

“enjoy performing ‘stupid pet tricks.’”93  

Gruen’s relational model meets both of these objections. Firstly, the point is not 

whether the animal likes the activity or not, particularly given that it cannot articulate 

this or reason it through. The point is that, simply by being used in human contexts of, 

say, entertainment or research, the animal enters into human systems of signs, human 

systems of relation. As a living being in a human system of relation, it ought to be 

given the same value as another living being within that system. The animal does not 

know dignity qua its human value. A relational model acknowledges that the concept 

of dignity is always human. Dignity, as inevitably human, is something that must be 

exercised by the human when animals become part of the mesh of human relations. 

The non-human in the non-human realm, wherever that might still exist, does not 

need human dignity. The non-human ineluctably included in the human realm, 

however, ought to be given the dignity given humans in the human realm. Secondly, 

the similarity to human being sought in the activities of non-humans is in the 

                                                        
90 Plumwood, Environmental Culture: The Ecological Crisis of Reason, 167. 
91 Plumwood, 167. 
92 Plumwood, 167. 
93 Gruen, “Dignity, Captivity, and an Ethics of Sight,” 236. 
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relational attitude not an impression of human superiority. Instead, similarity is the 

co-dependence on a shared space of being. Not similarity of body or guise matters, 

but similarity of participation in shared ecological and axiological systems. 

The relational model of dignity might contend that we need to approach the nest, in 

the fork or in the display, as something other than ourselves in which we can, by dint 

of our relation to it, find similarity. Our care for it cannot make us the same, but it can 

distribute equal value, equal dignity. The nest must, by force of our enforced presence 

in this land, exist in the same realm as we do. To give equal worth, thus, is not about 

only autonomy of the bird, particularly in cases where the exercise of being can only 

be continued in a protected setting. Giving the non-human space, in the reserved 

intimate relation, is not about “leaving it alone.” Giving space means including 

something into a functional relational network; it means saying “this is your space in 

our common space.” The problem of inclusion, that is, the negotiation of which space 

is whose, is not one that a motherland or fatherland can figure; it cannot be carried out 

by a parental authority. The dignified relational negotiation of space and place is 

governed by peer status. The bird, nesting in vulviform constructions or in the 

simulation of the display, cannot grant us motherly legitimacy. It can only show us 

the need to continue the place-making, the topo-poetics, of a necessarily shared 

existence in an irrevocably changed land. In this sense, the conserving human might 

experience the being thrown into the settled world that the non-human also 

experiences.94 The field is already given, so it is its distribution that matters. If the 

nest is the site of production for the affect of settler belonging, then the answer to the 

question posed in the title of this section—“Care for What?”— is “Everything.” If the 

nest is the site of production for the affect of problematic relational co-being, then the 

question becomes “What is Care?” The answer to that question is a dynamic, never-

settled relation of mutual dignity. 

 

*** 

                                                        
94 Kinsella, “Heidegger and Being at the Hanford Reservation: Standing Reserve, Enframing, and 

Environmental Communication Theory,” 203. 
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7: GOAT ISLAND MARINE RESERVE AT LEIGH—THE 
ISLAND OF WATER 

 

7.1 Dissolution  

Il concetto “viene via come sabbia nel pugno.” 

—Max Gazzè (ed io) 

 

The preceding pages deal in boxes, such as nests, diagrams, fenced lands, islands, and 

stages. Though their edges might be more or less precise, more or less porous, the 

boxes seek to contain concepts; they seek to bring into a particular space the 

discourses of settler identity, the problematic of which manifests as slippage. A box is 

a textual attempt at fixity in the face of slipperiness. This final chapter attempts to let 

the boxes leak again: no resolution, but dissolution. The intimate settler is one who 

deals in fluidity, in irresoluble problems that manifest as soluble concepts. In this 

chapter, such solubility becomes a matter of not only content, but of form, too. 

Fragments are the remainders of texts that break down in time; they are the results of 

attempted textual “boxing” that must eventually splinter. Sands accumulate and 

disperse, and waters rinse away any attempted grasp: nowhere could be better suited 

to an exercise in mapping splintering than a beach and its protected waters.  
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7.2 Institution 

“Half of them said, ‘No problem,’ and the other 
half said, ‘We’ll kill you.’”  

—Bill Ballantine 

 

The Goat Island marine reserve is located near the town of Leigh, population <500, 

which lies around 90km north of New Zealand/Aotearoa’s most populous city, 

Auckland. Established in 1977, it is New Zealand’s oldest marine reserve. As with 

anything new, it was not warmly received by all. A scientist leading the effort to 

establish a protected zone, Bill Ballantine, held a meeting in 1965 with commercial 

fishermen who were active in the area. When he proposed the cessation of fishing in 

the protected zone, the responses were mixed. As Ballantine relates, “Half of them 

said, ‘No problem,’ and the other half said, ‘We’ll kill you.’”1 When the reserve did 

finally open twelve years later, the local newspaper ran a headline that proclaimed 

that there was “nothing to do at Goat Island Bay anymore.”2 A twofold concept of use 

(commercial-industrial and recreational) clashed with the negative emplacement of 

protection. Emplacement is the creation of space as serving a particular function, 

displaying particular properties, or holding particular value. Consecration, 

construction, and purchase are examples of emplacement. Consecrating a piece of 

land emplaces a space of value and rite. Constructing a road bridge emplaces a space 

that connects and alters emplacements along a vein of traffic. Purchase of land 

emplaces a commercial, industrial, or residential concept of ownership and opens up 

varying possibilities of habitation and capital distribution. The establishment of a 

nature reserve, in turn, emplaces a space of conservational values and purposes. For a 

conceptual ground based on extractive use, the emplacement of a reserve manifests 

negatively. It removes values and possibilities of production, including entertainment. 

A “no take zone” prohibits fishing, collection of seafood, and removal of any other 

natural components. The commercial fisher and the beachgoer experience the 

elimination of their will from the site; the site contains them in their negative only.  

The newspaper headline expresses a cultural relation to the beach as a place of 

extractive recreation. Extractive recreation is a re-creation of industrial relations, but 

                                                        
1 Warne, “No Take Zone.” 
2 Warne, “No Take Zone.” 
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for private citizens’ benefit. To fish for oneself is to find oneself in a connexion to 

land, apparently absent the demands of capital. For Matthewman, the “playground” of 

the New Zealand beach, which opens through the reclamation of commercial 

activities, is a recent phenomenon.3 Matthewman frames his contention in opposition 

to Turner, who considers “going to the beach” an act of “acculturation for Pākehā” 

that “acknowledges a common culture” and goes back to “Captain Cook’s remarkable 

running-map of the country on his first voyage to the Pacific.”4 Matthewman claims 

that a linguistic history of the colony shows beaches to have initially been places of 

labour; he lists definitions of terms from the mid- to late-eighteenth century that relate 

to mining and whaling, and states that “there is little here to suggest fun.”5 For him, 

the idea of the beach as a playground is not a foundational one for the colony but, 

rather, one that developed out of the “coming to be in place” of settlers later on. In the 

emplacement of the nature reserve, an aspect of the self-conception that the collective 

settler body has developed is taken away. The residents-in-particular have their 

connexion to the beach-in-particular severed, but settlers-in-general have a 

connexion-in-general severed in the particularised instance, too. The restriction of 

fishing and collecting activities is the negation of the settler self-conception as a 

shaper of land whose will proceeds by extraction.  

This self-conception hindered the implementation of further reserves after the opening 

of Goat Island. An island group to the north, the Poor Knights, which is “one of the 

world’s top subtropical dive sites,” became a site of contestation between extractive 

recreation and conservation.6 Classification as a top dive site rests on the 

attractiveness of an area. Such a condition suggests reserve status in the interest of 

tourism. “Pressure from recreational fishing interests,” however, caused the 

amendment of the legislation that governed protected aquatic habitats, the Marine 

Reserve Act of 1971, to allow recreational fishing of “the most popular species” to 

continue after the commercial fishing ban.7 The provision lasted for seventeen years, 

before recreational fishing was also banned. The popularity of species to be caught at 

                                                        
3 Matthewman, “More Than Sand: Theorising the Beach,” 46. 
4 Turner, “Settlement as Forgetting,” 31. 
5 Matthewman, “More Than Sand: Theorising the Beach,” 47. 
6 Warne, “No Take Zone.” 
7 Babcock, “Leigh Marine Laboratory Contributions to Marine Conservation,” 360; Warne, “No Take 

Zone.” 
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the site trumped its popularity as a diving location for some time. The values of nature 

relation are always shifting. However, orders of use always manipulate these values to 

some extent. Though reservation enables a haven for aquatic life, it also engenders an 

industry of touristic spectacle. The reserve is no sanctuary; it is a site for human 

contact with the non-human.  

At Goat Island, resistance to the no take zone stemmed in part from a conception of 

the beach as a place of “leisure and pleasure.”8 Today, the perceived lack of “things to 

do” has resolved into a mass of activities. On my visits to the site, it was always 

overflowing with commercial and private divers, school groups, families, and 

kayakers. Numerous businesses run tours with glass-bottomed vessels, offer diving 

classes, or rent equipment to the independently capable.9 Ballantine laughs when he 

recalls the newspaper headline; he claims that the current visitor numbers exceed 

100,000 per annum.10 The Enderbys cite the same number.11 Recreation and its 

commercialisation have merely shifted in character. Mimesis of commercial activities 

in a personal guise is not necessary when the personal gaze can be leveraged in a 

commercial activity. The cause for the recreation industry’s burgeoning is the 

elimination of other industry. The health of the aquatic ecosystem improved greatly 

once the no take zone was implemented. Health is attractive; it offers itself up to the 

gaze of the tourist. Health also won over the other objectors to the site’s 

implementation, commercial-industrial fishery operators, though in another fashion. 

While tourists and tourisms providers are interested in the health of the reserve itself, 

fisheries are interested in its epiphenomenon, the improved fish stocks beyond the 

reserve. 

 

                                                        
8  Turner, “Settlement as Forgetting,” 31.  
9  Department of Conservation, “Cape Rodney-Okakari Point Marine Reserve (Goat Island)—Other 

Activities.” 
10 Warne, “No Take Zone.” 
11 Enderby and Enderby, Goat Island Marine Reserve, Leigh, New Zealand: An Identification Guide to 

the Underwater Inhabitants, 5. 
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7.3 Net-Work 

“We don’t need a cosmic lobster to show us the 
lines of our territories.” 

—Leigh Field Journal, 2018. 

 

Many of the commercial fishermen active in the area wanted to “kill” Ballantine for 

his proposal. They feared that their livelihood would be at risk, were a section to be 

excised from their fishing grounds. The recuperation of the reserve has, however, 

been lucrative for fisheries in the area.12 Prior to the area’s classification as a reserve, 

its ecosystem had poor diversity, as was the case with much of the Northland coast.13 

In 1978, the seafloor at a depth of 5-9 metres consisted mainly of rock barrens, and 

the dominant species was the common sea urchin, or kina.14 The kina’s ascendancy 

was due to the overfishing of its primary predators, the snapper and the spiny rock 

lobster.15 The lobster “supported commercial fisheries for over 100 years” and served 

as mahinga kai for tangata whenua “for centuries prior.”16 Eventually, the ecosystem 

could no longer sustain extractive fisheries. The lobster, in fact, “could [have been] 

considered to be ecologically extinct” in the waters near Leigh.17 Only “one urchin 

per square metre” is required to maintain a barren, so recovery took some time.18 

Increases in predator numbers and a concomitant decline in kina numbers allowed a 

seaweed forest to re-grow gradually from 1978-2000.19 A change in an ecosystem 

                                                        
12 Babcock, “Leigh Marine Laboratory Contributions to Marine Conservation,” 362; MacDiarmid, 

Freeman, and Kelly, “Rock Lobster Biology and Ecology: Contributions to Understanding through 
the Leigh Marine Laboratory 1962-2012,” 326; Warne, “No Take Zone”; cf. Kelly, Scott, and 
MacDiarmid, “The Value of a Spillover Fishery for Spiny Lobsters around a Marine Reserve in 
Northern New Zealand.”  

13 Enderby and Enderby, Goat Island Marine Reserve, Leigh, New Zealand: An Identification Guide to 
the Underwater Inhabitants, 4. 

14 Department of Conservation, “Monitoring.” 
15 Warne, “No Take Zone.” 
16 MacDiarmid, Freeman, and Kelly, “Rock Lobster Biology and Ecology: Contributions to 

Understanding through the Leigh Marine Laboratory 1962-2012,” 314. 
17 MacDiarmid, Freeman, and Kelly, 325. 
18 Department of Conservation, “Monitoring.” 
19 Babcock, “Leigh Marine Laboratory Contributions to Marine Conservation,” 360; cf. Babcock et al., 

“Changes in Community Structure in Temperate Marine Reserves”; cf. Babcock et al., “Decadal 
Trends in Marine Reserves Reveal Differential Rates of Change in Direct and Indirect Effects”; cf. 
Shears and Babcock, “Continuing Trophic Cascade Effects after 25 Years of No-Take Marine 
Reserve Protection”; cf. Shears and Babcock, “Marine Reserves Demonstrate Top-Down Control of 
Community Structure on Temperate Reefs”; cf. Salomon, Shears, Langlois, and Babcock, 
“Cascading Effects of Fishing Can Alter Carbon Flow through a Temperate Coastal Ecosystem.” 
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caused by a shift in relations of predation or consumption is known as a “trophic 

cascade.”20 The word comes from the Greek τροφή (trophe), meaning food. 

Commonly, only shifts in non-human interactions are deemed trophic cascades. In 

this case, however, it is no stretch to include the human element. Fishing is the direct 

extraction of food; it is a function of human consumption. At Leigh, the removal of 

human consumption allowed a rebalancing of non-human consumption. An ethic of 

interconnectivity and reciprocity is required to maintain a mutually healthful relation 

between non-human and human. In the context of the debate about the classification 

of the Poor Knights, “a bunch of weekend anglers trying to catch a feed” did not 

realise the imbalances they were capable of causing in systems that they wanted to co-

constitute.21 Health comes from relations and actions of awareness.  

The health of the interconnected system is now leveraged by commercial fisheries in a 

negative relation: by withdrawing from one area, fishers become more present in 

another. Lobsters and snapper are both abundant in the reserve, with populations 10-

20 times greater than in the surrounding waters.22 Snapper maintain a curious 

intimacy with the human act of reservation. They invariably aggregate in unfished 

areas and form “large resident populations,” a phenomenon the reasons for which 

remain unknown.23 An unknowing articulation of human lines is core to lobster being 

in the reserve and, thereby, to fishery relations to the reserve. The abundance of 

lobsters in the reserve contributes to nearby populations. The Enderbys write that “the 

edge of the reserve is easy to find,” written into place as it is by the serried crayfish 

pots along its edge.24 The function without form is given negative form by the space 

of its non-function. The place of no fishing exists only in maps and in practice; the 

non-practice manifests as practice right to its edge, tracing the site negatively. 

Lobsters “spillover” into surrounding waters, mainly due to their “seasonal inshore-

offshore migrations.”25 The natural patterns of lobster being, the object of reserve 

protection, frustrate their organisation. As a result, offshore boundaries in reserves 

                                                        
20 MacDiarmid, Freeman, and Kelly, “Rock Lobster Biology and Ecology: Contributions to 

Understanding through the Leigh Marine Laboratory 1962-2012,” 323. 
21 Warne, “No Take Zone.” 
22 Warne, “No Take Zone.” 
23 Warne, “No Take Zone.” 
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the Underwater Inhabitants, 5. 
25 MacDiarmid, Freeman, and Kelly, “Rock Lobster Biology and Ecology: Contributions to 
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created later were set further from shore.26 The Leigh lobsters are martyrs of sorts; 

they are devoured so that progress toward their kin’s protection can be made 

elsewhere. It is a necessary martyrdom in a larger sense, too. The “former sceptics” 

who vigorously opposed the reserve’s imposition upon their fishing grounds have, by 

dint of its unintended benefits to them, become its “staunchest defenders.”27 

Fishermen are now the civilian police force of the reserve, its “marine minutemen,” 

diligently reporting poachers.28 The martyrs die to make possible the negative 

affirmation of their possibility elsewhere. The true curiosity here, however, is the 

distribution of territory, as enforced by a certain territorialism, something commonly 

attributed only to non-human animals. What can a lobster and a fisherman say about 

land distribution as territorialism? 

 

7.4 Territorialism and Negation 

“So—a monkey’s pecker penis can be artistic…?” 

—Notes on Genosko’s analysis of D and G. 

 

The lobster holds an important place in Deleuze and Guattari’s philosophical bestiary. 

Lobsters migrate without reproductive purpose.29 In autumn, they form queues on the 

seabed and walk together toward a goal that eludes scientific understanding.30 The 

authors are interested in the lobster’s migration because its purposive, conceptual 

interiority remains hidden (intimate) and because it relies on tellurian cycles.31 The 

rhythm of the earth determines the behaviour, not the drive to reproduce. Thus, the 

telos of the space that they inhabit, the territory that they create, cannot be reduced to 

reproduction: the lobster moves in line with something other than its continuation. 

                                                        
26 MacDiarmid, Freeman, and Kelly, 326. 
27 Warne, “No Take Zone.” 
28 Warne, “No Take Zone.” 
29 Genosko, “A Bestiary of Territoriality and Expression,” 53; Deleuze and Guattari, A Thousand 

Plateaus, 549. 
30 Genosko, Undisciplined Theory, 86-87. 
31 The aggregation of snapper in protected waters, which also defies scientific apprehension, might 

have elicited a similar interest from the pair. Snapper resonate positively and healthfully with a 
human negativity, i.e., the reservation of space for their non-presence. The territory of the human 
allows for an extension of being that constructs a field of possibility, without intraspecies aggression 
(territorialism). 
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Deleuze and Guattari’s discussion on territorialism takes on the ethology of Konrad 

Lorenz and Irenäus Eibl-Eibesfeldt, according to whom territorialism in animals is 

driven by intraspecific aggression.32 Successful animals are those which violently 

impose on their environment the conditions for their reproduction. The fittest animal 

survives by ensuring a distribution of territory that best serves its own young. For 

Deleuze and Guattari, ethology’s theory of territorialism “presupposes territory rather 

than explains it.”33 The display of aggression presupposes that the animal knows the 

territory it is in and claims it for itself. To this assumption of aggressive territoriality, 

Deleuze and Guattari counterpose an aesthetic territoriality, in which the animal 

explores a field of uncertainty and contingency to generate territory. The animal does 

not act aggressively in a frame but, instead, creates a frame for itself through a “form 

of art tied to expression.”34 Deleuze and Guattari discuss three conspicuous examples 

of animal behaviour that illustrate such expression.  

1) The Brown Stagemaker, a bird native to Queensland,  

lays down landmarks each morning by dropping leaves it picks from its tree 
and then turning them upside down so the paler underside stands out against 
the dirt: inversion produces a matter of expression.35  

The bird creates for itself a field of being, a territory to which it can relate, by 

emplacing expressions of its being in that field. It makes itself a stage upon which to 

be a player. The world becomes graspable as space and territory through a 

demarcation of presence—a very human relation. The Stagemaker does not aggress to 

create its territory; it generates signs of distinction.  

2) Guard Monkeys bring their territory into being through genital displays. The penis 

oscillates in colour and motion, thereby performing the monkey’s presence in the 

world. 36 Penis as stilus: semiosis and semence in the same utensil. The animal 

“writes” its being into the world through a conjunction of understanding and 

                                                        
32 Deleuze and Guattari, A Thousand Plateaus, 549; Genosko, “A Bestiary of Territoriality and 

Expression,” 48-49.  
33 Genosko, “A Bestiary of Territoriality and Expression,” 48. 
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35 Deleuze and Guattari, A Thousand Plateaus, 315. 
36 Eibl-Eibesfeldt, Ethology, 428; Deleuze and Guattari, A Thousand Plateaus, 315. 
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procreation. The means to reproduction is not enforced through aggression; instead, it 

acts as a tool for finding the limits of the animal’s extension in the world.  

3) For Lorenz, the poster-coloured coral fish changes its coloration in order to display 

aggression toward other fish.37 Deleuze and Guattari highlight, instead, the temporal 

variations of the animal’s coloration.38 It, for example, changes colour to manipulate 

its levels of visibility during day and night. The animal wants to be seen by others to a 

lesser or greater degree during various stages of its daily cycle. The animal body 

expands with varying intensity into the world about it; it creates fields of presence 

through display. 

Deleuze and Guattari thus draw attention to the variability of animal expression. 

Display is not just aggression as a means to reproductive success; it is also aesthetic 

exploration of a field of uncertain relations, i.e. a poetic pursuit. The Stagemaker, in 

particular, makes problematic the anthropocentric conceptualisation of artistry.39 

After Deleuze and Guattari, both human and non-human animals engage in artistic 

expression. Human artistry often intends toward the interruption of semiotic flows, 

the frustration of signs.40 The examples cited suggest that animal artistry tends to 

establish a means to signify rather than a conscious play of signs. The animal does not 

play through conceptual variation. It does, however, manipulate material in order to 

leave artefacts of its presence by means of which it can organise its world. It engages 

in its own form of topo-poetics, or fashioning of place.41 Whereas a human creates 

territories through a poetics of place, a non-human animal creates territories through a 

poetics of being. The human seeks space into which it can emplace certain functions, 

certain means of being. The notion of space precedes the emplacement. The non-

human animal, at least in Deleuze and Guattari’s examples, through expressions of its 

being attempts to create a place, a field of possible expressions. The exercise of being 

brings into existence its space of distribution. If both non-human animal and human 

animal engage in the artistic expression of place, then interrelation between their 

                                                        
37 Lorenz, On Aggression, 14-15. 
38 Genosko, Undisciplined Theory, 82. 
39 Breikers, “Brown Stagemaker.” 
40 Flusser, Vampyroteuthis Infernalis, 59. 
41 Cf. Lestel and Rugemer “Strategies of Life,” 8; cf. van Dooren, Flight Ways: Life and Loss at the 

Edge of Extinction, 67. 
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realms ought, on the part of the (human) animal that can play through conceptual 

variations, to include an awareness of poetics. 

The fishers’ negative enforcement of the reserve is a form of topo-poetics. The fact 

that they do not go into such and such an area creates the simplest territorial order: 

this is their territory, and that is the lobsters’. An aggressive territorialism might be 

problematic in certain aspects of the animal realm. In the human realm, however, 

territory is often created through aggression: war, forced displacement, eminent 

domain, vulture-capitalist acquisition, &c. The proposed territorialisation of water as 

marine reserve faced aggressive resistance. A form of interspecific aggression, 

fishing, was in place in the area. Its negation engendered a human intraspecific 

aggression. This was resolved through a displacement of fishing-aggression. Now, a 

negative territorialism is required to enforce the success of the continued space of 

extractive aggression: the reserve’s boundaries must be policed. The fishers who once 

opposed (aggressed against) the reserve now patrol its borders (counter aggression). A 

further human intraspecific aggression is required in the negative emplacement of 

continued interspecific aggression—a mess of relations that allows only a simple 

formula: artistic topo-poetics and aggressive territorialisation overlap in the human 

domain.  

*** 

Thus: Is the negative enforcement of the reserve a form of intimacy? Are the 

“minutemen” of the reserve intimates?  

1) Intimacy preserves the strange, or reserves aggression in the domain of the strange, 

and, therefore, is always (partly) negative. The approach to the unknowable affirms its 

unknowability. The other is never wholly present, never wholly open. The willingness 

to open, to receive and to listen constitutes the reserved intimate relation. The fisher 

does not open to the strange, but leverages it for its displaced gain. The death work of 

sustenance moves elsewhere in the water so that the life work of preservation can take 

place. However, fishers cede space that opens up to them again through the natural 

being of its inhabitants. If intimacy is mutual approach, fishers might see themselves 

as operating in intimate connexion with their land (sea).  
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2) Intimacy cannot be self-abnegation. There must be a self that can open up. The self 

cannot dissolve into the projected other. Intimacy is anarchic, and it does not police 

human feeding. 

3) An intimate relation rests on giving space to the other. Does the ocean preserve 

constitute space “given” to the other in a shared system? The native birds protected in 

the other reserves studied in this writing are not potential objects of consumption. 

They have been removed from the realm of use, with very rare exceptions for 

traditional use by tangata whenua.42 A different relation obtains with regard to the 

beings of the ocean sanctuary. They open themselves up to consumption through the 

extension of their being. Thus, it is the space that is intimate for the fisher, not the 

animal being. Given the negative relation of the fisher to the reserved space, the 

gradient between conceit and open approach constitutes an aporia for intimacy in any 

attempted formalisation.  

4) The ocean presents a problem of division between the matrix and the living 

constituent. The native bird is not pulled from its protected matrix; even if killed, it is 

barely moved from the position of life. The fish or lobster is pulled from the water. It 

dies above the surface and lives beneath it. The split from the matrix brings to light 

the problem of superficial relation. Where land relations are, in the main, horizontal, 

the ocean relation must be vertical, too. The body moves freely in water; verticality 

and horizontality dissolve into one another. In the ocean, the intimate is faced with a 

non-finality of direction and, therefore, of signification. Does one point up or to the 

side toward the referent when its matrix of possibility flows away in all directions? 

The animal depends on the reflectiveness of the human here. It needs the human to 

think about interconnected relations across ramifying directions. The fluidity of the 

matrix pours itself into the fluidity of the problems it throws up. What can be grasped 

(begriffen) in water? What are the concepts (Begriffe) of watery form? 

 

  

                                                        
42 Department of Conservation, “Maori Customary Use of Native Birds, Plants, and Other Traditional 

Materials.” 
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7.5 Dis-In-Formation (Goat Island) 

“Kitsch is notoriously hard to define. One possible 
definition is form without function.” 

—Lecture on C20 French Theory 

The marine reserve is function without form. Water does not hold to fixed positions or 

shapes. Unlike the fences and coastlines of the other reserves, the organisational and 

legal lines that divide the sea exist only in their representation. The map and its 

reading make present the site. The island site has a greater need for performance than 

the fenced eco-island, given that one does not cross through a gate to enter it. The 

marine reserve demands even more to be performed. Concepts of land distribution are 

at all times poetically emplaced in the visitor’s situated relation to the reserve. The no 

take zone exists only because we do not take from it.  

 

The beach lies in the shadow of the eponymous island. Goat Island sits only a strong 

arm’s throw (137 metres) from the sand.43 Its name designates a function that never 

formed, or a form that provides a function that was never performed. All around the 

                                                        
43 Enderby and Enderby, Goat Island Marine Reserve, Leigh, New Zealand: An Identification Guide to 

the Underwater Inhabitants, 4. 



 244 

colony, mariners released goats onto small islands that had a supply of fresh water. 

Survivors of shipwrecks could search out these islands and wait for rescue with 

reasonable security. Site signage reveals that the island at Leigh never hosted goats. 

The island is an emblem of possible use, named in line with a utilitarian relation that 

never exercised itself upon the schematised land. Goat Island is form without 

function. In Leigh’s sea and rock, function without form envelops form without 

function. 

The name that never fulfilled its potential in a pattern of use can negatively illustrate 

that pattern. A reflective relation to the site entails an apprehension of the act of 

naming as an emplacement of relations. The shape and character of the island made it 

present to colonists as a form to be filled. The land is enframed in terms of its 

potential to serve a function.44 All around it, today, land is schematised, though in its 

negative, water. The originary element, out of which came the waves of both 

migratory settlement and invading colonial settlement, in its fluidity resists the 

schematisation enacted upon the specks of land that protrude from it. The marine site 

is a space in which the continued schematisation of land relations can be reflected 

upon. The land relations in place in the current site are those of memory, of 

continuation of a certain animal presence that constitutes the desired nature of the 

settler.  

Distributing land and sea to make possible such memory is an act of poetics, and the 

site thus created contains animal exercises of poetics. Animal poetics, however, relies 

on chance for the transformation of codes. Animals transfer genetic material, and the 

code can change due to errors of transmission.45 Human animals transfer information 

via conventional codes and seek to manipulate information, and, thereby, the codes, 

intentionally.46 The human endeavour to create a code of biological signification, a 

memory space written in non-human being, relies on the chance of non-human 

transmissions. The desire to hold fast a slice of biological time goes against the 

fluidity of non-human being. As Peter Wohlleben notes, a landscape only ever 

appears to hold still.47 Ecologies are always in motion, always changing. The exercise 

                                                        
44 Cf. Heidegger, Vorträge und Aufsätze, 19. 
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46 Flusser, 59. 
47 Wohlleben, The Hidden Life of Trees, 211. 



 245 

of poetics in the site, a creation of memory, tries to hold in place a fragmentary 

assemblage of components. For Marc Augé, such bootless grasping defines memory 

as such. He illustrates memory and oblivion in a figure of sea and land. 

 

Memory is like the shoreline washed, and thus shaped, incessantly by oblivion.48 A 

shoreline is always changing. It is a mutable edge between the solid and the fluid. It is 

not a border, but a boundary, something permeable and fluxing. The memory 

proceeds similarly. The narrative of an event holds to the contours of what is 

forgotten. Such and such a detail is left out (forgotten by volition), or falls by the 

wayside by force of time (forgotten by biology). The stories we tell ourselves are 

apophatic, negative creations. Augé’s book is in English entitled Oblivion, and in 

German Die Formen des Vergessens, literally, “the forms of forgetting.” While the 

English title gains the pulverulent authority of Latinisation, the German suggests a 

multiplicity of shape and expression. Forgetting in Augé’s examination moves 

through ritual and essence, which are forms qua variations of expression. The ritual 

gives transient form to a concept, such as worship or redemption. Form, however, is 

also the shape of specific material actualisation beyond individual expression. The 
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artist, for example, gives an idea form in the material in a way that exceeds her 

expression. She sculpts the clay to represent a set of relations. Similarly, the island 

and the land at large are forms of memory that are negatively shaped, sculpted out by 

the wash of oblivion. The positive takes shape through the negative. In the settler 

imaginary of identity, land is the space of naturalising uniqueness. But what of the 

water? If it is the negative to the shape of memory, and therefore has fundamental 

influence on that shape, is it not also an essential component of settler identity? 

Hamilton-Paterson writes that for Europeans the sea is “marked by absence”: it is 

“beyond memory and identity, empty of meaning,” and has its “own coherence as [a] 

two-dimensional representatio[n] of not-land.”49 Given the mariner cultures of many 

colonial powers prior to their expansion beyond the medieval known world, this 

seems dubious. A simple exploration of Italian idioms, for example, shows just how 

full of identity the sea can be. In the colony, however, the claim is still less tenable. 

The sea is the space that holds the vector of origin. Overseas is still the target for 

those who seek to make it in any number of capacities and pursuits. The sea is very 

much part of the self-conception of the settler in Aotearoa. In its capacity as “not-

land,” the ocean retains the negative of emplaced relations. In the aware, intimate 

reflection on topo-poetics, the sea is the negative spectre that floats behind everything 

that is said and accepted; it is the further possibility of identity and memory that must 

be time and again worked over.50 Forgetting is a vital component of memory, so the 

stakes are very high. What is forgotten determines the possibilities of memory. What 

is retained of the sea determines the land of possibilities. 

 

                                                        
49 Hamilton-Paterson, Seven-Tenths: The Sea and Its Thresholds, 5; cf. Matthewman, “More Than 

Sand: Theorising the Beach,” 49 (emphasis in original). 
50 The forgotten is the excess of the remembered, perhaps. Cf. Ashcroft, “Excess: Post-Colonialism and 

the Verandahs of Meaning.” 
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7.6 Standing and Reserve 

“I’m jealous of the scientist, who deals in numbers 
and affixes fixities, even in water.” 

—Leigh Field Journal, 2018. 

The shore of the site at Leigh is a nexus of so very many forms of direct and indirect 

use: the scientific, the educational, the island that cannot be touched, the waters that 

cannot be fished but can be viewed, the residential housing nearby, and the 

commercial enterprises that leverage the health and wealth of the water (glass-

bottomed boats and kayaks, snorkelling, SCUBA diving).  

 

All of these relations are framed by the Leigh Marine Laboratory, and many only 

exist because of it. The Laboratory was built in 1962, long before the reserve came 

into being.51 Its research, which is world-leading in its areas of specialisation, drove 

the establishment of the Marine Act and made possible marine reserves around New 

Zealand.52 It is an understatement to say that it enjoys great standing with 

                                                        
51 Kingsford, “Paradigms for Planktonic Assemblages: 50 Years of Contributions from the Leigh 

Marine Laboratory, Northland, New Zealand,” 295. 
52 Clements and Taylor, “Commemorating 50 Years of Marine Science at the Leigh Marine 
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Contributions from the Leigh Marine Laboratory, Northland, New Zealand,” 294-295.  
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conservationists and marine scientists. The scientists’ activities, however, also model 

intimate relations with the beings that they research. Science is the sharp-bladed art of 

measurement; it is the quantification of the world. Yet, in the water, it must proceed 

in wonderful ways. Kingsford relates how the purchase of a small (5m) inflatable 

craft allowed researchers to use a net to drag for plankton.53 The resulting studies he 

describes as utilising a “‘between the lines’ approach,” a richly resonant phrase.54 The 

researchers immerse themselves in the medium of their study; the water slips through 

the net, revealing infinitesimal sections of its constitution, which allow the researchers 

to extrapolate macro-distributions. MacDiarmid, Freeman, and Kelly describe a 

procedure that only heightens this sense of immersion. The “visual underwater strip 

transect,” a ground-breaking procedure developed at the Leigh Marine Laboratory, 

involves divers counting and estimating “the size of lobsters in a defined area of 

seafloor.”55 The researcher must immerse herself bodily into the medium of study in 

this procedure. The senses construct a small window into the condition of the water, 

and the intellect uses the window to construct a theoretical body of water.56 The 

strangeness of the other, the water and its beings, is preserved as a totality, opening 

itself only in the approach of the particular. Another form of intimate relation 

practised by scientists at Leigh manifests textually. MacDiarmid, Freeman, and 

Kelly’s article includes an extensive introductory section on private citizens’ relation 

to the area, both before and after the establishment of the laboratory and reserve. The 

inclusion of a history of use and recreation as a factor in the condition of the wildlife, 

and the condition of its study, in the present, hints at a holistic approach to land 

relations. In certain respects, then, the scientific attitude at Leigh opens up 

possibilities of intimacy in the keenest space of reflective relations, the beach. 

  

                                                        
53 Kingsford, “Paradigms for Planktonic Assemblages: 50 Years of Contributions from the Leigh 

Marine Laboratory, Northland, New Zealand,” 297. 
54 Kingsford, 297. 
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Understanding through the Leigh Marine Laboratory 1962-2012,” 316. 
56 Cf. Foucault, The Birth of the Clinic. 
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7.7 No-Man’s-Landing 

 “No-man’s-land, a domain that is his and his alone.” 

—Nina Berberova 

The beach is a space that lends itself to polar intensities of sociability. In its 

gregarious intensity, it is the space of the family outing and the mating display of 

masculine chisels and feminine rondures. It is also the space of extreme solitude. 

Many a literary character walks across a sandy page or screen, alone and brooding. 

The beach is a space where every form of intimacy can unfold. The solitudinous walk 

can trace the line of the inward turn. The intimate who seeks to fade to absolute self, 

after the Socratic formula, finds the beach a propitious space. In the empty sands, the 

voice can speak alone and fade finally to silence. Thus the external and the internal 

bareness fuse into one another in mirror image, constructing an openness that is at 

once closed, insofar as it is only the mentalscape of the lone wanderer. A land with 

no-one else in it thus becomes totally the land of a single mind: solitary intimacy that 

opens to no-one in its exercise of simultaneously wholly opening and wholly closing. 

It is open in that it gives itself wholly to the affects of the surface about it. It is closed 

in so far as no hears. Even if there were others present on the beach, they could never 

hear wholly the voice of the self. That voice is always partly closed.  

In The Revolt, Nina Berberova’s narrator characterises the inner life that does not 

open to others as one’s “own no-man’s-land, a domain that is [one’s] and [one’s] 

alone.”57 The no-man’s-land is the dead space of war, stretching between two lines of 

exercised sovereign claims. It negatively enforces the presence of conflict. It is 

emptied of “men” so that they might take their place in it by defeating others’ claims 

to it. Finding an inner voice that is “true” is one form of conflict, where lines of 

perception divide lands of possibility. In its opening outward beyond its inner 

articulation, the self comes into conflict with other(s’) concepts. These are concepts of 

land, not no-man’s-land; beyond the self there are other wills, other sovereign claims. 

The beach is the originary space of the colony; it is the point of invasion/arrival. The 

conflict of concepts it hosts is at the core of the colonial condition. The conflict of the 

no-man’s-land is a variant of the conflict of the terra nullius. Terra nullius is the site 

of conflict between varying conceptions of inhabitation and ownership. The emptiness 
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required for an expansionist no-man’s-land comes out of the removal of certain 

“men” and their concepts from the land, viz. indigenous inhabitants and their “rights 

of original inhabitation.”58 The beach is a space of conflict, or, rather, it is a space that 

opens out onto a conflict fought everywhere and elsewhere in the land. Fanon writes 

that from the colonised indigene’s marginalised standpoint, “the settler’s feet are 

never visible, except perhaps in the sea; but there you’re never close enough to see 

them.”59 Even for the settler, though, her feet often remain invisible. In their sinking 

in the wash of the tides, the feet must become not the locus of a sand-between-the-

toes naturalising connexion to land, but a symbol for human presence in it. The 

threshold of land conflict is instable but, therefore, the best basis for a discourse of 

instability. How can land be theorised here? Can a ground of concepts, a 

geophilosophy, spring from such a place?  

 

7.8 Geophilosophy and Aqua-Intimacy 

 “The imperial Stranger […] needs surviving Autochthons.” 

—Deleuze and Guattari 

The settler’s problem of being in place never fades. The disappearance of the settler 

order is an impossibility: who would force, or desire, an exodus? Self-annihilation is 

not on the settler programme. Thus, the settler needs a philosophy of being in place 

that is out of place. A settler philosophy of being out of place would entail the 

conceptualisation of dominant affects of belonging. Affects are associative, and 

capable of shifting capacities in bodies. They require a frame of signification, a code 

that underwrites the diffusive influence of individual signs. If concepts are the ground 

out of which spring true actions, then the settler, in order to act out of place, in place, 

needs a ground of concepts, or concepts of ground. The former formula emphasises 

the basis of understanding of the settled earth. The ground of concepts is not a 

physical ground. It is a base of understanding, a shared mental object. The latter 

formula, meanwhile, emphasises the earth across which such a basis must extend. 

Concepts of ground are the applied frames of thinking about identity; they take shape 
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in physical distributions. One needs a ground of concepts in order to have to hand 

concepts of ground. The object of concepts of ground is the indigenous whenua, with 

which the out-of-place distribution seeks to come. The place out of place is the land 

of the settler, which co-extends with whenua but can never encompass it. Settler 

understanding of place must be an understanding of the ungroundedness in whenua 

that is the groundedness in the co-extensive settler land. 

In the geophilosophy of Deleuze and Guattari, particular thought structures come out 

of and attach to particular territories. Philosophy is not the engagement of just any 

mind. Concepts are not disembodied entities that can emanate from any individual or 

collective body; they are embodied by a particular set of bodies. Particular contexts 

and bodies produce particular assemblages that cannot be reproduced in their entirety 

elsewhere by others. Deleuze and Guattari’s discussion is entirely Eurocentric, even if 

it is aware of Europeanisation as a ramifying force into other territories. The Greek 

history of philosophy is thus and thus. The Germans proceed by “institution and 

foundation,” the French by “contract,” and the English “solely by convention.”60 And 

so forth the European distributions go. However, a wilful displacement of the text, 

very much in the spirit of Deleuze’s practice, allows one to see the establishment of 

settler empire as a philosophical emplacement.  

Settlers had a conceptual grounding for their expansion into other lands. The terra 

nullius doctrine considered indigenous lands to be without holders. The unutilised 

savage land was really without people. The ground truthing that occurs in line with 

this doctrine is the disappearing of the autochthon. The land that is projected as empty 

by the topology of use is made empty by the topography of conquest. What is 

projected in the utilitarian idea is written with the hand of invasion. Empty lands are 

emptied in order for the truth of expansion to manifest. Thus, the land settled becomes 

a territory. A territory is, firstly, something held by being utilised and, secondly, 

something of a particular quality. A territory is part of a spatial and conceptual 

distribution of ownership and availability. Availability is here really the possibility of 

ownership. The understanding of land as ownable and productively capable furnishes 

a territory. In order for a territory owned by a larger body (e.g. the Crown) and 

ownable in parcels by smaller bodies (e.g. the Crown’s South-Sea subjects) to 
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manifest, the land must be free of other distributions that might frustrate proprietary 

territoriality. The distributions of such proprietary territoriality differ across systems, 

according to Deleuze and Guattari.  

Deleuze and Guattari understand the old Greek states and cities in terms of spatial 

relations. The city “adapts the territory to a geometrical extensiveness that can be 

continued in commercial circuits.”61 The city is a place of surfaces of extension, then. 

The conceptual underpinning for the city’s topological system is the value of 

exchange. The city extends into surfaces of exchange. Territory is incorporated 

through money into a system that sustains a limited space. The state, meanwhile, 

“juxtaposes and compares agricultural territories by relating them to a higher 

arithmetical Unity.”62 The state deals in strata, not just surfaces; that is, the state 

relates vertically (toward the “higher”) as well as horizontally. The larger unit of 

distribution is the state as a network of territorial nodes. Larger numbers of territories 

must be managed, and larger spaces must be organised, along the lines of a greater 

number of concerns beyond the value of exchange. The ancient Greek image 

translates to the current settler condition of Aotearoa, as well as, of course, to the 

former colonial condition out of which the current came. The colonial invader nations 

stratified the surface of the earth through their emplacement of distributions of 

value.63 Deleuze and Guattari write that: 

in imperial states deterritorialisation takes place through 
transcendence: it tends to develop vertically from on high, according to 
a celestial component of the earth. The territory has become desert 
earth, but a celestial Stranger arrives to reestablish the territory or 
reterritorialise the earth.64 

The terra nullius is a desert of use. The savage abandons the land to non-relation in a 

system of utility; the earth becomes deterritorialised in so far as the territory is not 

held, not constituted through a system of ownership and production. Colonial claims 

were territorialisations of the earth by a force that considered itself superior. 

Certainly, the colonial enterprise conceived itself as “celestial” after a fashion, in that 

it contained elements of theological determinism. The settler’s divine charge was to 
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fashion the earth into an improved state that could produce the abundance it held in 

potentiality.65 Portuguese and Spanish colonial enterprises, further, were underwritten 

by papal bulls as far back as 1493.66 The claim to, and “civilising” of, non-Christian 

lands by European expansionist settlers was endorsed by the divine’s earthly 

representatives. Other European powers’ institution of the terra nullius doctrine was 

motivated in part by the necessity to respond to such divine authority.67 The English 

and the Dutch needed a conceptual grounding for their claims. The argument from 

utility provided them with one. Finally, European technologies might have made the 

unannounced arrivals seem otherworldly to indigenous peoples. Such a relation of 

reterritorialisation, however, describes only colonisation as such. It does not get at the 

settler-colonial condition. 

As Deleuze and Guattari say, “the imperial Stranger himself needs surviving 

Autochthons.”68 The autochthon is in their scheme a subterranean divinity, a “power 

of the earth that follows a maritime component that goes under the sea to reestablish 

the territory.”69 The indigenous inhabitant, so often equated with the soil in ugly 

utilitarian fashion, is the power of the earth to be harnessed by the colonial stranger. 

Colonialism needs the labour of the autochthon. The production of the desert turned 

territory comes from the incorporation of colonial bodies into the colonial territory; 

colonialism is a territorialisation of humans, too, not just of the earth. Settler 

colonialism, meanwhile, needs the force of the earth that the autochthonous body 

furnishes, but needs also for that body to disappear. In the settler colony, the imperial 

stranger desires the persistence of the autochthonous force, so that the stranger might 

become the autochthon. Settler colonialism is auto-reterritorialisation in the 

territorialised foreign desert.   
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To read a settled territory through a Eurocentric text is problematic. In describing an 

imposition in the writing of the imposing source, one risks a further imposition, that 

of an overwriting of other possible means of apprehension. Salient among these, of 

course, is the indigenous account of invasion. The process of understanding oneself, 

however, can occur in one’s own language, so long as one understands this language 

as incapable of articulating the earth beyond oneself, in so far as that earth belongs 

also to others. In this sense, understanding the mechanisms of one’s arrival in line 

with the schemes of the point of origin becomes reflexive. The system understands 

itself in its own terms in order to see its strangeness in the territory of imposition. To 

grasp the invasion as a scheme that is repeatedly imposed is only the first step, 

however. One must ask what comes after such grasping. What can come out of a 

recognition of philosophical emplacement?   

The land territorialised through the emplacement of settler structures had philosophies 

attached to it already. Tangata whenua thought and tradition is rich, and whenua was 

already written, already distributed, before the arrival of settlers. The answer to the 

demand for a philosophy of settler presence, the out-of-place philosophy in place, is 

not, however, a move toward indigenous thought. Such a move would invariably 

result in co-optation, in line with the project of settler auto-indigenisation. Indigenous 

knowledge must retain its otherness, as a negative to the imposed positive of settler 

thought. The apprehension of negativity is not, however, a renunciation of relation. 

Tangata whenua thought is not the unknowable “x” that manifests only as absence in 

settler thought. Its unknowability demands approach, not aversion. It demands a self-

understanding as being out of place in place. Such affirmation of strangeness is 

perilous. What happens to settlers when they see themselves as out of place? Might 

their place in the territorialised earth slip away? The greater risk, however, is to the 

tangata whenua who are willing to open their thought to those who might manipulate 

it. Legal academic Ani Mikaere tells of her hesitancy to lecture on Māori law to non-

Māori students. Mikaere characterises Māori legal concepts, which are “given effect 

through cultural practices,” as “intimately connected with who [Māori] are as 

Māori.”70 Conceptual intimacy risks itself when it opens to exteriority. Mikaere fears 

that those with whom she shares her cultural knowledge may “exploit or distort it in 
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order to confirm their own view of the world.”71 Why open the αδυτον to those who 

would see it as just another room, she is asking. The settler cannot approach 

indigenous otherness as a missing component of extant knowledge.72 Indigenous 

knowledge is “not a gap in [settler] knowledge which may be filled.”73 It is, instead, a 

source of momentum for recognising one’s ignorance and for understanding this 

ignorance as a constitutive component of one’s being out of place in place. As 

Barbara Johnson says, otherness allows “a new form of ignorance [to be] suddenly 

activated as an imperative.”74 The imperative is to understand one’s place as out of 

place, which entails a “shift [in] the paradigm of knowledge.”75 A paradigm of self-

strangeness and non-finality of arrival constitutes the intimate attitude of the aware 

settler. 

The problem with a geophilosophy of Aotearoa is the divergent lands of settler and 

tangata whenua. The former is the overprinted territorialisation of the latter’s forcible 

deterritorialisation. The two co-extend, but they do not resolve into a unity, 

arithmetical or otherwise. The possibility of approach, once more, comes from a 

negative to a problematical positive. The positive of land finds its negative in water. 

The strata of territorialised land—that is, the orders of value that coextend in space—

do not hold in the body of water. Certainly, waters are stratified by science and by 

life. The aquatic animal or plant lives only at depths hospitable to its being. The 

scientist diagrams these depths in terms of their lifeworlds and in line with the metrics 

of human schematisation. Such strata do not, however, exist as emplacement of 

human bodies in water. Of course, water is not immune to utilitarian projects, nor is it 

free of value. Tangata whenua value greatly their relations to water. Water differs 

from land, though, in that it is primarily a surface of passage and not one of presence. 

We move across water; we do not live in it. We certainly live through it, in that we 

cannot exist without it, but we do not exist in it. That we do on land. Water is present 

through removed relation. It is in the body more than the body is in it. The stratified 

surfaces of geophilosophy might in an aquaphilosophy or aqua-intimacy dissolve into 
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a surface that refuses to settle, a surface that does not does not hold still or remain 

smooth.  

The ocean is the source of Aotearoa/New Zealand. Tangata whenua came here by dint 

of their mariner culture. They were colonised because of the selfsame drive on the 

part of European expansionist explorers. The water constituted this land. 

Territorialisation came across the water; perhaps a deterritorialisation of the 

territorialising settler can come from the same source, though conceptually. Intimacy 

is written in water, Trawny says. Both possible senses of this formulation lend 

themselves to an understanding of place as aqua-intimacy. To write in water can be to 

trace lines into a body of water. Lines soon ripple away, retraced in the fluidity of the 

matrix. To write in water can also be to write with water as with ink. The “message 

written in blood” that appears in horror stories presents this other meaning, of liquid 

as medium and not matrix. The writing written in water soon fades, drying up and 

evaporating, distorting or discolouring the matrix, but not permanently marking it 

legibly. These two senses constitute the approach of intimate settlers to the land they 

cannot ever wholly settle. The place of settlers is written in water, now swirling here 

into impossibility of arrival, and now discolouring there the matrix of an already 

schematised and inhabited land. The intimate attitude embraces the necessity of 

consistently inscribing the problematic relationship between strata of land, as lines of 

water, as lines in water. The beach of the marine reserve—where so many nodes of 

use and value interlace, where a negative distribution of presence as withheld activity 

manifests negative intimacy, and where one treads the line of epochal change in the 

shadow of an island that mirrors without function the project of settler seafaring—is a 

physical realisation of a possible conceptscape of surfacing. On the limen of water 

and land, the space of negotiation between border-dom and boundary-hood, the 

instability of land identity is most keenly present. It demands to be written thus. 

 

7.9 Caudula (Schwänzchen)—A Brief Reflection on Intent 

 

This thesis has presented four physical instantiations of the naturalising discourse of 

settler-colonial identity in Aotearoa/New Zealand, four conservation sites. Any 

number of other similar sites might problematise the pathways and readings that I 
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have crafted. The possibility of such problematisation lies at the core of the 

theoretical and attitudinal frame of intimacy. This thesis has attempted to model the 

same intimate affirmation of non-finality to which it exhorts its reader. The 

possibilities of the sites will always exceed any single piece of writing about the sites. 

This thesis has offered a means of relation that it hopes to illustrate as one possibility 

amongst these.  

By introducing the work of Peter Trawny into the discussion of settler belonging and 

being-in-place, while at the same time parodying the very foreignness that lies at the 

heart of such an introduction (not least of all due to the fact that Trawny has no 

explicit interest in the colonial condition), this thesis hopes to help bring about 

intimate writings and actions in this country, perhaps also beyond the future 

productions of its author. The inward turn of reading a European text in a country that 

was invaded based on European texts is always risky. But risk is precisely the 

foundation of any open relation. Only by risking itself, does the self have a chance to 

do differently. The writing here is always about risking the foundations of its assumed 

frames of reference, be they personal or theoretical. Thus, this work is a modest piece 

of place-making (topopoiesis) that seeks its own excess. 

This thesis is also an application of existing scholarship in public pedagogy, affect 

studies, and critical pedagogy. Its ultimate contribution lies in the exploration of such 

scholarship in its earthen manifestations, the teaching, living, nature sites that present 

the nexus between human and non-human animal histories in the settled territory. 

Though it avails itself of performative and theoretical modes, this thesis hopes to 

contribute a means of relation that engenders serious, open, intimate relationships 

between persons of all kinds in the settler-colonial realm. 

 

 

* 

*     * 

 For LJ, 2019. 
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