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Abstract
This philosophical analysis was carried out in response to the concerns expressed in
frequent conversations by nine elementary school teachers who approach the curriculum
generatively. These teachers are concerned about the many modernist pressures on their
students which tend to isolate them from other people and the Earth and also replace their
creative pursuits with consumption.
These teachers are frequently tom between modernist demands on their teaching
(Weigand, 1971) and the possibilities for meaningful teaching recently raised by the
writings of generative educators (Clifford and Friesen, 1993; Doll, 1993; Palmer, 1993;
Jardine, 1995). Modernist and generative educators have conflicting understandings of the
nature of knowledge and the degree to which they believe that students' learning should be
preplanned and prescriptive (Franklin, 1992). It is important to examine the philosophical
arguments that ground each approach--both to understand what we are defending when we
work within each one and to lessen the misunderstandings that can occur when modernist
and generative educators try to share their teaching beliefs, values, and practices. The
modernist view of knowledge is investigated by examining selected writings of Aristotle,
Descartes, and Foucault. The generative understanding is examined through Gadamer's
(1994) hermeneutics and ecophilosophy (Leopold, 1991;Lovelock, 1988; Macy, 1991;

Oelschlaeger, 1992; Roszak, 1995). Both hermeneutics and ecophilosophy help us
understand the importance of connectedness, diversity, reciprocity, and renewal for both
knowledge and life.
These philosophical analyses lead to (a) a more finely-grained, inclusive
understanding of the practices teachers and students need to engage in to accomplish the
social construction of knowledge as a richly woven tapestry, (b) the articulation of a variety
of concepts and tools which can increase our ability to communicate with others, especially
those with whom we disagree the most, and (c) a deeper understanding of ourselves as
embodied beings and the implications of this for our knowledge. Tracing the implications
of human embodiedness for our understanding of hermeneutics renewed my understanding
of how important our finitude, temporality, and state of thrown-projection are (Gadamer,
1994) in determining the nature of human knowledge.
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Preamble

I

CEAPTlER ONE
PREAMBLE:
UNDERSTANDING GENERATIVE CURRlCUCUM
This project began as a response to conversations engaged in over one school year

by nine elementary school teachers who are approaching the curriculum generatively with
their students (Clifford and Friesen, 1993; Doll, f 993; Palmer, 1993; Jardine, 1995). At
one point or other during the year preceding this study, all of the participating teachers had
spontaneously expressed the idea that whenever they are in their classrooms teaching, they
wish to be a human being, there with other human beings, and teach in as deeply human,
deeply humane way as they can. Because of the concerns we shared about the effects of
our modernist heritage on our students and ourselves (described in Chapters One and Two),
these nine teachers and myself planned to meet six times during one school year to explore a
non-modernist image of teaching. Together, we asked what we would be able to learn
about teaching our students well by exploring the image, "teachers as generative elders."
(Appendix A contains the Participant Informed Consent Forms. Please see Appendix B for
the dates of meetings, the topics that I planned for discussion, and the number of

participants attending each meeting.) This initial image of generative elders turned our
attention to traditional societies and their elders' deep connectedness to their place on Earth,
their centeredness and connectedness to their own being, and their deep connection to many
generations before and after their own (Arden & Wall, 1990; Cruikshank, 1992).
During our Saturday morning meetings, in addition to discussing the planned
topics, the participating teachers often expressed the concems they had for their students
whenever they saw them affected negatively by modernist pressures. Another frequent area
of discussion centered around the tensions the teachers themselves felt each time they were
asked to harmonise conflicting professional demands about how to meet their students'
learning needs well.

In the year following our meetings, I responded to these teachers' concems for their
students and themselves by undertaking a philosophical analysis of the assumptions,
insights, values, and arguments that underpin both the modernist and generative approaches
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to education.

I believe we need to carefully examine the relevant arguments of Aristotle, Rene
Descartes, Michel Foucault, Hans-Georg Gadamer, and ecophilosophers and scientists
(such as David Abram, AIdo Leopold, James LoveIock, Joanna Macy, Lynn Margulis, Max
Oelschlaeger, and Theodore Roszak and his associates) in order to help us (a) examine our
concerns for our students more deeply and critically, (b) identify ideological differences
between modernist and generative educators that are responsible for many heated
misunderstandings that occur when teachers with these two approaches to education attempt
to communicate, and (c) deepen our understanding of what we teachers need to believe,
value, and engage in to teach the curriculum generatively and well.

I have tried to make my examination of these philosophers' arguments as careful
and detailed as possible. I believe the beliefs, values, and practices of both the modernist
and generative approaches need to be examined one at a time for their actual, not intended,
effects, just as Foucault (1980, 1983) demonstrates.

I am also trying to present these analyses in careful detail because it is still far too
easy to place everything we are saying into a modernist context--for we all still read and
listen with ears that unconsciously retain a great deal of modernism- Our assumptions exist
in a complex web of rnutuallyeKective interdependencies which, although they are deeply
buried in our psyches and often unconscious, can nevertheless deeply influence what we
can and cannot understand about ideas we meet in texts, conversations, or in our concrete
lived experiences. Therefore, I have tried to provide rich descriptions of the arguments that
ground both modernist and generative approaches to education. I have frequently included
extended passages from each philosopher's writings because I believe it is important for
educators to read the exact words that were used to formulate the pivotal arguments about
the nature of knowledge, and how we gain it, that have come to us through the traditional
Western European teachings that predominate in our modernist culture. We need to work
hard to identify what we most take for granted about these arguments because the ideas we
find obvious are likely to be those we need to question and reassess the most.
From my own efforts to leam to teach generatively, I understand that this is a
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process we need to cany out slowly and carefully. It is far from being a matter of simply
declaring our allegiance to a generative understanding of curriculum, teaching, and Learning.
The commitment to teach generatively involves the undoing of our modernism one action at
a time, one belief at a time, one value at a time. Once we have adopted an initial, general
understanding of why generative education is a god worth working hard to attain, we still
need to discover what we need to change about our day-to-day practice in order to provide
opportunities for our students to learn generatively. This is not done in general, but is a
matter of reexamining every teaching and assessment method we use to identify when what
we are planning to do with our students is based on an understanding of the generative
nature of knowledge and of our students' abilities to question, explore, listen to others,
offer their own understandings, and learn, and when our methods are not.
This turn to generative teaching, questioning, learning, and a belief in the ongoing
generativity of knowledge is a transforming journey each of us must take for ourselves,
while we also seriously consider the ideas we gain from others. Therefore, in this
dissertation, I have provided many supplementary page references for important ideas in
certain passages, and multiple references to writings by critics of modernism and to
philosophical works. These references are intended as a resource for those readers who
want to pursue certain specific arguments in the dissertation in more depth.

I. Our Concerns about Specific Effects of Modernism
on our Students
All of the educators who participated in these conversations were educated in

modernist teacher training institutions. We have grown up in either Europe or Canada.
Some of the participants were born during the 1940s, others since then. As a group, we
could access first-hand experience of the last frfty years of Iife in Canada. All but two
teachers have vivid memories of the prosperity of the Post-World War II years in Canada
and in other industrialised, developed countries. We have seen a rise in life expectancy,

literacy rates, a vast increase in the distances we may span quickly and effortlessly because
of many innovations in transportation and communication.
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As generative teachers, we are exploring the ramifications of holding f d y to the

importance of each person's voice in teaching and learning-and in society as a whole. We
are aware that part of what has prepared the ground for the acceptance of this idea is the
egalitarian, democratic ideals and practices that developed dong with the increase in general
prosperity of the late modem era, particularly in North America. Canadians supported
increased efforts to provide a social safety net in Canada that would improve everyone's
health, education, and welfare, no matter what their income. There was concern that
everyone have enough income to live above the poverty line (Owram, 1996).

In terms of the ideals that were held up before us as children growing up in the
modem, post-war years (1945-1973), we came to believe that we had unlimited
opportunities to undertake whatever we decided was worthwhile to do. We were taught to
respect each and every other individual and their property (each pupil's ability to do this
was assessed on my Kindergarten report card). Many of the students I went to high school
with in the 1960s also went on to university-and many of them, like me, were the first
people in their families ever to do so.
Every culture has its strengths as well as its limitations--or it would not have
survived as a viable culture able to maintain itself for centuries. The modem era is no
exception. As a group of generative educators, we are grateful to the modern era for the
number of medical and educational institutions which it gave rise to that served a wider
range of people than ever before in our Western European tradition. Educationally, we are
grateful to the number of educational philosophers in the modem era that urged us to trust
the innate ability of children to think and learn, and to teach in ways that allow each child to
learn in his or her own way, at his or her own rate, and develop his or her unique
configuration of aptitudes (Dewey, 1916/1966; Montessori, 1967; Piaget, 1962, 1963;
Postman & Weingarten, 197 1;Whitehead, 1929/1968).
However, when we talked in the research meetings about how we live with our
students day-by-day as generative educators, we repeatedly mentioned our concerns about
the many modernist pressures that we believe not only affect our students negatively, but

that also distract them from more creative and fulfilling activities in which they could be
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engaging. We worry when we see a student who seems to be acting on the belief that in the
f i a l analysis, we each are a solitary individual who needs to look out for him- or herself
first, or when we see students who show in their words and deeds that' they prefer to
commodify and consume what they need rather than use anything "home-made." We
disagree and we worry when we hear our students state that with the use of our technology,
we are well on our way to becoming independent of the E d . Our students are
accustomed to living in artificial environments; they seem to believe that humans will soon
gain mastery over natural forces. We also worry when we hear our students insist that the
best we can hope for is that someone in society will be able to fix some of the social,
psychological, economic, and ecological problems that our modem, urban, technologised,
global culture has created, but that there is no possibility of questioning modernism or
making changes in any deep and radical sense. I describe these concerns in more detail in
Chapter Two.
As a group of thoughdul, adult human beings who have grown up in a modem
North American society, we believe such beliefs are dangerous. Ethically, both as people
and as teachers, we try to do all we can to engage ourselves and our students throughout
their learning in various fotms of the overriding question, "What do we need to know and

do to live well together on Earth as human beings"? Challenged by such a question,

students more readily take up what they are learning in personal, engaged ways. They
understand that it matters whether or not they deeply and accurately understand what they

are learning. They also understand that as their teachers, we will help them question and
assess their various possibilities for living their lives in meaningful, interesting ways.
Because of our concerns for our students, we have been motivated to teach what has come
to be called a "generative curriculum" (Clifford & Friesen, 1993; Doll, 1993; Jardine,
1995; Oliver, 1990; Palmer, 1993).
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11. The Need for Creating Greater Understanding

between Modernist and Generative Educators
When teachers and students take up a curriculum generatively their work is

frequently misunderstood by colleagues, administrators, parents, and occasionally even by
students themselves, especially if they are in the upper grades. Some people accuse
generative educators of following the interests of their students so exclusively that their
classes digress completely away from their task of learning the mandated cumculum.
These critics feel that teachers who choose to approach the curriculum generatively are

w i f i l l y ignoring their responsibilities as teachers. I believe that this conflict stems from
misunderstandings about what teaching the curriculum generatively actually involves. I try
to address some of these misunderstandings in this dissertation.
Whenever we generative educators try to explain the beliefs and values that the
generative approach is based upon, we speak on behalf of beliefs and values that conflict
with many of the assumptions about how to teach that have prevailed in Western societies
since modernism was born in the seventeenth and eighteenth centuries with the writings of
Descartes (1596-1650), Locke (1632-1704), Galileo (1564-1642), Bacon (1561-1626),
and Newton (1643-1727).The assumptions Descartes made in his arguments about the
nature of human beings, our relations to one another and to the external world, the nature of
knowledge, and what we must do to gain it, have thoroughly permeated a great many of our
deepest impressions about what it is to live together as human beings on Earth, what counts
as true knowledge, and how we should teach. I turn to Michel Foucault's critique of
modernism to deepen our understanding of the beliefs, values, and practices of our
modernist Catesianism. However, in Foucault's writings, it does not seem possible to
find an alternative to modernism. Foucault describes human beings as solitary individuals
almost totally determined by forces acting on them from the external world-except when
they are experiencing their strongest and most private emotional states. This is a modernist

image of what is is to be a human being. I believe that Foucault is an insightful and precise
critic of modernism; but, his writings open few images to us of better possibilities for living
together on Earth as human beings.
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In Chapter Three, I describe the current dilemma in which generative teachers find
themselves by describing the modernist conception of both knowledge and planning for
learning that comes from Aristotle, Descartes, and various social philosophers whose ideas
helped structure Western society and culture during the Industrial Revolution. I then
present Foucault's criticism of modernism's prescriptive practices in Chapter Four. In
Chapter Five, I present Descartes' influential arguments in enough detail that we can
examine how they differ from those of Gadamer.
In the hermeneutics of Hans-Georg Gadamer and in the work of ecological
philosophers and the work of the scientists who developed and researched Gaia theory, we
find arguments supporting alternative insights into the nature of knowledge and what a
teacher's planning for their students' learning needs to be like to respond to these insights.
From the standpoint of hermeneutics and ecophilosophy, the assumptions of Cartesianism
are massive and dangerous misunderstandings of who we human beings living together on
Earth are, of what truth and knowledge are, and therefore also of how we need to teach and

learn. In Chapters Six and Seven, I describe the hermeneutic and ecological insights that
offer understandings that ground generative education.
A philosophical analysis of these conflicting ideas about what knowledge is, and

how we gain it, will help us understand how completely different the foundational beliefs
held by modernist and generative educators are. This in turn can help us not only to
understand why feelings run so deep when modernist and generative teachers try to share
their concerns about how to teach responsibly and well, but also to provide a way to open
conversations with one another. Once we can identify the actual points of disagreement
about the nature of knowledge and of learning, we can better understand the merits of each
approach and understand what each asks, and does not ask, of our students and ourselves.
This will hopekUy be more fruitful than simply discussing how various specific practices
differ between modernist and generative educators.
Finally, we educators, who are learning together how to teach generatively, have
just begun to understand how powerful this path can be in furthering our quest to teach our
students meaningfully. We continually learn much from one another about the practices in
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which we need to engage to succeed in teaching students generatively, Whenever we are
able to engage in reflective conversations with one another, we deepen our understanding of

the beliefs and values upon which generative approaches to the curriculum rest. In this
dissertation, I, too, am trying to increase our understanding of what generative teaching is

and why it is so important to practice. Using the development of my own understanding as

an example, in Chapter Eight I illustrate how the insights gained from this exploration of
hermeneutics and ecophilosophy have systematically deepened and enriched my own
understanding of what my students and I need to explore in order to engage in generative
learning more deeply. I hope that my philosophical analyses in this dissertation will help
other teachers explain their understandings about approaching the cumculum generatively in
ways that resist the possibility that our philosophy, our efforts, and our own abilities to
teach will not be rewritten by what one of the participating teachers calls "the great grinding
machine of modernism."

ID. Who We Are
As I prepared to undertake the philosophical analyses presented in this dissertation,

I had many valuable conversations with colleagues. I am deeply indebted to them for
sharing the concerns that affect them as elementary teachers who are dedicated to teaching
the curriculum generatively. If they had not been honest and articulate about what effects

them so strongly, I do not believe I would have realised that a philosophical analysis could
be helpful.

I think it is important that readers of this dissertation have an image of what the
participating teachers are like. However, it would contradict the whole spirit of generative
teaching and research were I to speak for them. Therefore, I extended an invitation to all
participants to choose a pseudonym and introduce themselves by making their own
statement of who they are as generative teachers and what is important to them: their
concerns, joys, questions, beliefs about teaching, and/or goals. Here are the teacher's
words, in all their diversity, once again enriching our understanding of teaching through
what they are willing to share about their passion for learning about teaching.
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An: Teaching teaches me about learning and living in the world. In order to teach
well, I am obliged to constantly question the meaning and purpose of my work with
children.
One of the pleasures of teaching is the constant search for "the good." It is
satisfying to read, to discuss, and even to collaborate on a dissertation. Everything
I understand more fully enriches my life as well as the lives of the children with
whom I work. Questions such as "Is this math?", 'Why do we teach poetry?",
'Vhich story shall I read to the children?' become the source of rich conversations
with cKIdren and other coleagues.
This connects directly to another pleasure of teaching-the quality of
conversation one can enjoy. Teaching well provides its own rigour. Our
conversations must be grounded in good practice and good practice grows best
when well rooted. This living relationship helps us stay close to what is germane to
our work.
Teaching in a public system comes with necessaq constraints. Some
constraints, such as working with diverse populations, may stimulate growth, while
other constraints are the source of suffering. Suffering comes from system
requirements which speak against thoughtfully scrutinizing beliefs of what is right
and good for children. But once one has chosen to teach in the public system, one
has declared oneself to be working within and in support of dominant cultural
standards. What exactly those standards are is the source of much debate, but their
expression may be direct and sometimes painful-s tandardized tests, grading
children, reading recovery are examples of public school board expressions of the
public's held beliefs.
By teaching for a public system, one is not as free as say, a visual artist, to
strike new ground and defy public opinion. Instead, public school teachers must
work for change both carefully and publically. Working for change and teaching to
the fullest of one's best beliefs can be exhausting and sometimes disheartening.
Teaching is the source of both pleasure and suffering. It is not a profession
for the faint of heart,
Cordelia: Here are my thoughts on what keeps me determined to keep trying to be
generative in my teaching.
I once listened to Dr. Martin Brokenleg speak of the cultural theme that
permeates our North American culture: that children are worthless and not worthy of
respect. He challenged us to look at the way adults interact with children in public
places and compare it to our interactions with adults. This comparison gives clear
evidence of this cultural theme.
Our schools, these places for children, are also guilty of perpetuating this
cultural theme through our approach to learning and cumculum-expecting all
children to learn the same things through the same experiences.
Generativity is one way that we begin to chisel away the crust of that
cultural attitude. Generativity is about respecting children, as it honours them as
people. It gives homage to their intellect and their capabilities. It is a manifestation
of another attitude about children-that they are competent and capable, able to make
choices, and are worthy of consideration.
Perhaps it is the desire to bring about cultural change that causes many of
us, Like those participating in conversations with Gail, to live generatively in the
classroom with the children.
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[One of Donna's colleagues and I wrote her introduction. Donna had to leave the
project after Meeting 4)
Donna: Donna is an elementary school administrator- Her concern for others is
evident in the conversations that she always has time for. She places great
importance on working with staff to plan worthwhile professional development
sessions. She encourages and supports generative teaching practice. Donna's
evident care for the best interests of children and staff, her dedication to teaching
and learning, her indefatigable energy, sense of humour, thoroughness, and
positive outlook inspire those with whom she works. Her many ideas about how to
be a generative administrator (and wonderful family member) added much richness
to our explorations of teaching like a generative elder.

Michelle: I am very grateful indeed to have had the opportunity to be a participant
in the various conversations for this dissertation. Such in-depth analysis, thought
and discourse is uplifting for teachers and lends itself to continued re-evaluation and
good planning. By these means we, as teachers, may further encourage worthy
values, attitudes, appreciation and actions of the youth of today. After all, they are
our future societyAs a retired teacher, I consider myself most fortunate to still have the
privilege to guide young children-now in a tutoring situation. Having had extra
time, over the past few years, I have also had the benefit to observe, examine and
reflect upon, with increasing concern, the world in which the child finds himself
today.
This is a fast-paced world, In awe and with immense fascination we view
the latest developments and embrace the products emerging from the world of
technology. Consumerism and the world of the self flourish while the moral fibre
of society is unravelling and religious parameters dwindle. Man has disrespected
nature, created pollution, harmed and damaged flora and fauna. In short, life today
provides a complex view of the future.
How can we, as teachers, provide the child with true understanding,
valuable knowledge, worthy experiences, guidance, deep awareness and a genuine
love and caring for mankind and our earth?
Teaching and learning is a human relationship. I firmy believe that
construction of knowledge can be and needs to be created between teacher and
child. This "partnership" in learning must be embraced with honest feelings and
provide deep meaning. The influence of other "elders," in my opinion, can also add
immense inspiration and wisdom.
Too often the child is pressured into the pursuit of high marks. Let us not
neglect the child's inquiring mind, the curiosity that beckons satisfaction. We need
to allow for exploration, discovery, freedom of imagination, creativity,
opportunities to take risks, occasions to ask questions and to express viewpoints.
In our increasingly hurried society, let us also be attuned to the child's need
for time to think, time for silence and time to express caring, love, kindness and
respect for each other.
Further, I believe, that today's youth requires careful guidance in
developing an intimacy with our earth. Man has already inflicted considerable
damage upon this planet. It is our life support system. Just as learning is a lifelong journey, let us encourage and guide our future adult members of our society to
appreciate the beau@ wonder and mystery of our earth and let us assist in making it
their life-long objective to heal the wounds and sincerely respect this planet.

Preamble

11

Poppy: I am a year five teacher and I also work with children and teachers as an
art resource teacher (K-6). I believe that the educational story can best be
constructed in a community of trust, care, and respect so that a love of leaming may
be developed and understood. This Educational Story has a rich understanding of
cumculum, pedagogical inquiry, and one that accommodates different individual
learning styles. Working and exploring with other teachers has further facilitated
my growth as a teacher. Becoming involved more in generativity, I have been able
to blend knowledge and understanding so it becomes seamless, fluid, and I may
help all learners develop their own Educational Learning Story.
Maude's partner teacher wrote her introduction.]
Maude: Maude is in the middle of her teaching career. The term "generativity,"
come by lately, describes her practice from the first day that she taught. h her early
years of teaching she needed to claim her ground and defend her practice, which did
not lie within the orthodox orchestration of sequential lesson plans, worksheets and
other observable hallmarks of traditional teaching. Now, she is deeply grateful that
she has found a place where she teaches with similarly minded colleagues who
recognize the depth in thinking, quality in work, and ownership and responsibility
for learning which becomes increasingly apparent in her students' conversations and
projects as each school year progresses,
To learn under Maude's care is to live in a community that raises and
explores significant questions, where members engage in thought-provoking
activities and projects, honest and intense conversations, reflective writing, drama
and art, all the while being cognizant that their horizons are expanding and creating
new possibilities for growth and further learning.
Fellow teachers have observed that when they seek advice from Maude,
they often come away with, not an answer, but one or more poignant and incisive
questions that are most helpful for resolving the particular issue at hand. Maude
reflects that an essential prerequisite to generative, hermeneutic practice in the
classroom is a teacher who dwells in generative, hermeneutic relationships with
others, with the world, and with self.

Sara: It has been an honour to be a part of our "Teachers as Generative Elders"
gatherings. The small circle of thoughtful, reflective members brought with them a
deep and touching sense of humanity. Through listening, learning, and sharing, I
came to powerful realisations. Our conversations provoked me to slow down and
look at my spirituality, my connectedness to the Earth, and my interactions within
the communities I am a part of.
For example, I began to look more closely at my process of becoming more
connected to nature only in the last few years of my life. I had grown up in the city
and did not spend a lot of time in natural areas. The questions and concerns brought
up at some of our meetings made me feel I needed to act more on my belief that
children should have opportunities to be in and explore the natural world.
I am grateful to continue to understand myself in our world more fully. Our
meetings reinforced my belief that teaching is about being who you are and bringing
your inspirations, wonders, questions, and spirit to the classroom community. In
doing this I look forward to learning and understanding the wonders, questions,
and spirit of the children with whom I will be living.
I look forward to my upcoming year with a grade one class and will
continue to explore ways in which I will "teach as a generative elder." I am thankful
to all involved in my powerful and enriching journey.
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Simon: For half a century the classroom has been my second home. From fxst
grade to postgraduate studies, among the many teachers fiom whom I have received
my formal education, a few inspired me to follow their footsteps into the teaching
profession and to emulate their humanity, dedication, striving for excellence, and,
even their traditional methods of teaching! Hence, during my fnst decade of
teaching I duly amassed a growing arsenal of ever-better worksheets and related
material which I considered were essential tools for relaying knowledge to future
generations,
In the early 1980s Donald Graves and others showed educators that the well
travelled road of traditional teaching practice was not the only way to to go. By
putting each of our students in the driver's seat, enabling them to plot their own
courses, and giving them ownership of their writing, we educators made
unanticipated discoveries about learning, which we could not have realized back on
the asphalt. During the 1990s other authors and fellow educators have shown me
how to leave the well-worn track, not only in writing, but in all subject areas, to
forge into unexplored lands, to become a learner alongside of my students as,
together, we plot our courses in quests for learning which is authentic, rich and
deep, and which we consider to be relevant to the world as it is now and as we feel
it should be in the future, a world which offers much more for wonder and learning
than the abandoned paper trail of traditional teaching's dessicated worksheets and
lock-step lesson sequences.
But generative bushwhacking through virgin forests incurs doubts and
tensions. Our society at large believes that traditional teaching has laid down a
golden trail that is "tried and true", along which it can safely, successfully,
expeditiously and efficiently drive, sometimes stampede, herds of students fiom
their initial states of ignorance to a common, final destination. Both the trail and the
destination are clearly mapped and mandated by provincial curricula The generative
teacher who chooses to abandon this prescribed road contends with not only the
ever present internal questions about how to proceed, but also the inevitable
criticisms from those who vainly search for the trappings of traditional teaching in
classroom and practice. Parents, the public at large, politicians, political
bureaucracies (with their multi-million dollar invasive control mechanisms, such as
achievement tests), the media, even fellow teachers, exert enormous pressure on
generative teachers to "get back on track". We need wisdom and moral courage to
free ourselves and our students from the prescribed order, all the while avoiding
charges of heresy for teaching beyond the pale of prevailing societal and political
expectations.
In the place of loneliness and vulnerability where generative teachers
unavoidably find themselves, we need support. I am most grateful to my fellow
educators, such as Gail and the colleagues who met during her work on this
dissertation, for the mutual help and energizing encouragement which our
conversations have given us. One of Gail's purposes for this dissertation reminds
me of Same's laudable ambition to carry philosophy from the corridors of academia
into the streets and lives of lay people; Gail has achieved this by introducing
educators to ideas and philosophers, such as Gadamer, who have helped us to
review and examine not only the theoretical underpinnings on which we base our
teaching practices, but also our daily stewardship of the lives and learning of the
students for whom we care. Gail's exploration of the challenges we face on our
uncharted, untrodden paths provides a timely, enheartening, and much needed
authentication and defence, soundly based in research, of what we perceive with our
senses and feel in our hearts to be the most worthwhile approaches to learning. It
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provides further insight into why, for generative teachers, there can be no going
back to the turnpike; we have chosen a road less travelled; and this dissertation
explores, in new ways, why it has made all the difference.

Yvonne: Yvonne believes that a generative approach to curriculum evolved
naturally from her seventeen years of experience as a teacher-librarian and
classroom teacher. School library programs, rooted in collaborative, resourcebased learning, offered her an early introduction to a generative stance towards
curriculum. Each research or literature project, cooperatively planned and taught,
began with the posing of a significant question. "What more do you need to know
about this topic?" was a frequent question she asked of children as she helped them
expand their thinking.
Later, as a classroom teacher, Yvonne began to look for larger questions
with which she might plan curriculum. There was not yet a terminology to describe
our work as generative in the late 1980s and early 1990s, but we were already
exploring some of its features. The social construction of knowledge, program
continuity, and big ideas were key issues.
Even today, Yvonne prefers to think of generativity as a way of interpreting
her work with children-as a stance rather than a method. She is convinced that the
best of ideas loses its heart when it is reduced to blackline masters and disseminated
in binders.
.

Gail: At least since I was five years old, my life has been infused with a love of
learning and teaching. Second only to this love, is my love of thinking
philosophically and reading the works of great philosophers. In graduate school,
twenty-five years ago, I engaged in a year-long dialogue with Kierkegaard,
Husserl, Aristotle, and Hegel. They have been part of how I understand the world
ever since. My third enduring love. is for the Earth. Ever since I was a child, I have
been attuned to animals, to the well-being of all other life on Earth with us, and
aware of at least some of the harm that has been befalling life on Earth in the past
three centuries.
Until this dissertation inquiry, these were three separate passions, three
separate pursuits which I would alternately give my time and devotion to. But now,
through this philosophical examination, I understand that how we need to teach and
learn, how we need to treat Earth,and how we need to explain our concerns,
beliefs, values and practices to others while we listen to theirs are aspects of what is
actually one phenomenon, namely, teaching and learning in ways that allow us to
answer the question, 'What do we need to do to live together well on Earth?" with
loving responsibility for others, ourselves, and Earth.
In Chapter Two, I draw on the transcripts of our meetings to describe more fully

the participating teachers' concerns for their students.
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CHAPTER TWO
VOICING OUR DIS-EASE FOR OUR STUDENTS
As described in Chapter One, this dissertation began in response to the frequent

conversations engaged in by ten generative educators (nine elementary school teachers and
myself, an instructor in a generative undergraduate teacher education program). As we
reflected in each conversation on our lived experiences as teachers, we regularly returned to
the tensions that we and our students constantly [ive with as we teach and learn together.
We often worry about our students and the modernist pressures that we believe affect them

negatively. We wony about the extreme importance many students seem to place on
consuming all the "right things" and about the frenetic pace of their daily lives. We worry
when we see our students acting in ways that increase their own and each other's sense of
being isolated individuals who must compete with one another. We worry about the
serious, even life-threatening effects that their over-consumption and ours is having on the
health of the Earth and all life on it. We worry when we see our students fatalistically
accepting both the strengths and the shortcomings of our society because they feel no one
can do anything any differently anyway, so, "Why try?" As we plan our teaching, we also
must deal with a fifth area of constant and extreme tension, namely, the effects we know
our decisions have on our students each time we must choose between how we need to
teach if we are to help our students learn in meaningful ways and how our institutional
polices and practices require us to teach so that our students will be able to achieve high
scores on their standardised provincial achievement tests.
We all try to teach our children how to protect themselves from the negative effects
these five areas of tension and stress can have. Yvonne and Cordelia found the words for
what each of us feels we try to do:
Yvonne: We're trying to carve out a place in our classroom that's a little Camelot,
in which the ethics and code are different from the rest of society.
Cordelia: One which allows us all to be deeply human.
(Meeting 2/0ctober 3, 1998)
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We also worry because, although we hold well-examined, deeply-considered,
publicly-proclaimed values about what is involved in living well and teaching well, we are
d s o respectful of our students', parents', and communities' equally deeply held values and
are unsure of ourselves in the face of many of the widespread values that are promoted by
modem, Western, technological cultures. We constantly ask ourselves and one another if
we are, after all, right about what we value. There often seems to be so much opposition to
our insights and values from the rest of society that even though we feel we must act on our
own values, since they often collide with the understandings of other good people, we do
so with stressful fear and trembling (Kierkegaard, 1941/1971). In the rest of this chapter, I
describe in more detail the worries and tensions with which we live day to day as we try to
learn what it means to teach our children generatively. These are the sources of the d'?s-ease
we voice in this chapter.

I. Students Can Forget that Each Person is
Always implicated in Communities
The teachers in this research project teach in ways that welcome each student's

personality and unique grfts into the whole classroom community. In their classrooms, the
students show by their body language and their willingness to ask genuine questions and
engage in their work, that they feel secure, safe, cared about, and stimulated by their
teacher's interest and efforts. Nevertheless, eruptions of mean, selfish, negligent or
irresponsible words and actions still d o occur at times. As the following exchange shows,
although such incidents are frustrating, we also face them the same way we need to face all
the decisions we make on our students' behalf about what is acceptable and unacceptable in
our classrooms:
Maude: Well, when you're talking about humanity, and the human condition, and
being good human beings. Really, trying to drive that home, with some students in
the classroom, (Simon: It's hard.) who, just don 't care (Simon: No) about
anybody else, but themseIves, and are totally oblivious, like
Poppy: Okay, but where's the breakdown? They can't be oblivious unless we
have promoted them. A child doesn't come out of the womb, (Simon: No) not
giving a darn. So, somewhere, we're the

Our Dis-Ease

16

Maude: Oh, well yeah, but it quite absolutely blows my mind cause I've never seen
anybody like her, before, and
Yvonne: It seems to me that that's the real cumculum, that curriculum of being,
caring, and I mean, the other one, the legal one, gets in the way. (Uh-hum.) And
some children need to spend more time in that being, that other curriculum, to learn
a new way of being.
Maude: Exactly what I thought, I had to take him out of the room and say, We
can't carry on, You're not there yet."
Yvonne: I had to say to a child last year, "Now, I'm being kind to you not because
I'm stupid, (laughter) (Donna: Right, exactly) but because I want you to have a
chance to feel what it's like to be treated kindly and to learn to treat others that way.
It doesn't mean that I don't know what you're up to." (Yvonne laughs.)
Gail: And you have to explain that, because they're going to assume something, if

you don't, that is probably wrong about why you're doing that. (Uh-huh. Yeah)
(Meeting UOctober 3, 1998)
Regardless of why we think a child is treating other peopIe (and him- or herself)
poorly, we still try to do whatever we can to help the children realise that they are one
single Ieaming community, a group of people together for that year who can and need to
offer one another support, consideration, interest, and respect. Although in our classrooms
we often stand up for what we believe is good, as the folaowing exchange shows, we
nevertheless also question how effective we can be with our students given the values and
practices in society that affect them--for example, when their music, videos, and computer
and Nintendo games barrage them with messages that support their feelings that no one else
matters but themselves and that acting from isolated, competitive, selfish, unempathic
individualism is necessary if you want to be successful (Bellah, Madsen, Sullivan,
Swidler, & Tipton, 1996; Lasch, 1979):
Yvonne: What starts out as a very lovely democratic ideal, the right to
individualism, (Simon: Uh-hum) gets pushed to such extremes, that you don't
have a counterbalance of the group.
Simon: So when we talk about the dialogue, the exploring, the forging together,
how do we bring this group together? We have these children who are in a culture
that's promoting some things that are quite contrary to what we see being The
Good. And so thinking about that, and what's happened in school in the last
month, and maybe that's why we get down, because now it's a month into school,
(Maude: Uh-huh) but we've seen some things, squarely in the face, and pressures
are coming down from Alberta Ed. again, this release, (Yeah.) but anyway,
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getting back into the classroom. Curiously, though the children come to us from
this background, this promoting things that we don't see necessarily being good,
when we ask the children at the beginning, 'What does it take to make a good
comrnunity?'And we've done a lot of that: "What is this? Let us get these things
down on paper." They come out with those wonderful things. Goodness only
knows what we'd do if they didn't! What if they said, when we asked that
question, what if they espoused the, some of the Simpson values? But they don't.
Cordelia: Then you've got a full year to work on it. (laughter)
Yvonne: That's right. To expand their ideas.
Simon: To expand their ideas. (Iaughter)
Poppy: So then they have some kind of a filter.
Simon: They have something. Are they just reflecting back what they know we
want them to hear?
Poppy: I wonder if they reflect that way when they're with themselves out on the
playground?
Simon: Well, there's something, too. And it goes back to the second comment that
was made here, right at the beginning, from your (Poppy's) response to Maude's
comment, about the child in the hall. And you said, 'Well, the system is promoting
that sort of thing." And what is the school system promoting? We, right up front,
are saying, 'This is what we believe in," and we get that from the children. Maybe
that's quite amazing. Maybe that's a bit of a miracle, after what we were talking
about before this. That they do come out and say, "Yeah, care for each other." But
they do come out with these things. But is that really, is that really, the school
culture? Is that just up on the surface? It goes back to my question, to the parents,
'We deal with the bullying, but then does it all just go underground? Does it all
become insidious and underground? What is the ethos, what's the real ethos of the
school? There's a thing that may get played out in front of the teacher, but what's
really going on underground?"
Poppy: ExactIy.
Maude: It's huge.
Poppy: I think it is huge.
Simon: So, anyway, there we are in the classroom and we have this dialogue.
How real is that? I think maybe if it's not total reality, it may be giving some
direction, anyway. But, having done this, and bringing out this talk from the
children, and we hear those things we want, and we get those down on paper and
we say, "Yes, yes." Then, then things can fall apart. And we bring them back to
this and we say, "Yep. There it is. Yep. That's the way." And we have
agreement. So, there's a great deal of continually working at that.
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Poppy: And going back, and revisiting, and reviewing, because, okay, even if they
are, what I'm hearing from you is there's all sorts of degrees offilters. There's
filters placed on the children, the teacher, the society, everything, filters. And what
is the true, pure, clear colour? (Simon: Uh-hum) And is there a true, pure, clear
colour? (Simon: Yes) Can it ever be achieved?
Gail: You're shining a light onto it. (Simon: We're shining a light, yes.) Every
time you get them to think, and raise their awareness of their feelings when they're
treated well, or not, you're shining another light that's going to change the colour,
hopefully.
(Lots of voices offering what they think.)

(Meeting UOctober 3, 1998)
When children act from their own selfish desires and act as if they were the only
person that matters, is this ''just human nature" as some would say, or is this view of
ourselves a subtle and insidious effect of the modernist vision of what a human being is
actually like and of what each human being's relation is to other people and other entities
that he or she comes across in the external world?

11. Consumers are Pressured to Forget the Joy of Creating
We feel that too often our students suffer because of the pressures to consume to
which they are constantly exposed by ubiquitous mass advertising campaigns, the mass
media, the tempo of their technologised lives, and their artificial, human-made, and "storeboughty'surroundings. The messages from these aspects of their lives make it almost
unthinkable for them to (a) value anything unless it has been commodified, packaged,
advertised, and sits ready to be passively and quickly consumed and (b) value something
without owning it. Many of our students engage in what is to us an extraordinarily high

degree of consumption. W e sense that for too many students, being seen to consume aIl

the "right items" with all the "right labels" is one of the first ways they assert their
individuality in relation to the rest of the world. We have also seen children teased to the
point of humiliation because they have come to school wearing clothes with the "wrong"
labels or brought generically labelled food for lunch-rather than "the good stuff," i.e., the
heavily advertised brand names. Those of us who are parents have seen how effectively

Our Dis-Ease

19

advertisements for name brands get through even to toddlers.
Yvonne: We're living in this commodified culture. So at least when you say, "It's
hard to raise your child," and you look at the list of influences, forces working,
(Maude: Oh, exactly) I remember saying to my son that I wouldn't go to
McDonald's for a year and a half. Because I just realised, he was a toddler, but the
first environmental print he learns to read is M. Then Toys R Us. (Yeah.)
Gail: Eric's was IBM and WWF. (laughter)

Maude: But it's scary, Yvonne. Because any fussy eater's going to sit down arid
eat fries and chicken nuggets.
(Meeting 210ctober 3, 1998)
We hear many students plan their weekends around what they want to buy (at the
mall), watch (videos), use (video games), or travel to (amusement parks), rather than what
they will make or do, alone or with friends, following their own hearts and talents, in
response to what is around them. We worry when we see them engage in constant,
frenetically-paced, high levels of passive consumption.
Yvonne: And I see it in a niece and nephew in my family who have to be
entertained all the time. (Exactly.) On holiday, in Florida, they could not go to the
beach. Had to be in a mall, at a show, at, or on their way to Disneyworld. (Poppy:
Constant entertainment and attention.) Their mother would say, 'Today we're
going to blah-blah-blah-blah-blah."
Simon: Yeah, there's the producer and consumer again. You don't produce your
own entertainment, you can't produce it. It has to be delivered.
Yvonne: I think it's very nefarious because if you thread that beat into all of your
media all day long, you pump people at this pace, so that they can't sit quietly,
because they have to consume at that pace; they have to be entertained. They're not
used to spaces of siIence.
(Meeting 210ctober 3, 1998)
The kinds of pressures we see affecting our children are, of course, prevalent
across all modernist, Westernised societies. The vast majority of people in industrialised
countries consume to a degree anomalous in human history. The range of items that we

mass produce and offer as products or commercialised services is increasing constantly and
incrementally (Galbraith, 1978; Harvey, 1993, pp. 121, 126, 133; Pacey, 1992; Todd,

1990, p. 254; Winner, 1989, p. 133). Most of us and our children are almost entirely
accustomed to using products and services that result from other people's time, energy,
effort and ideas. Culturally, being able to consume what you need is considered by most
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people to represent a higher standard of living than planning and working to produce what
you, your family, or your community need fiom resources accessible to you (Florman,
1990, p. 130; Schumacher, 1973/1989). Services are being commodified with apparently
no regard for any value other than,"Can we get people to buy it and make a profit?"
(Webster & Robins, 1986, p. 2 1 3). Corporate research and development increasingly
offers us opportunities to buy commodified, mechanised versions of what we human
beings have nearly always done for one another--at least until now, late in our own century,
in the modernist West (Berry, 1991; Bylinsb, 1992, p. 48; Feigenbaum & McCorduck,

1991, p. 37).
In our culture, we now spend most of our days in artificial surroundings, living and

working at a frenetic pace, as we act at the speed of our technologies, rather than the other
way around. Our lives are no longer synchronised with nature's cycles, seasons, and
needs; the natural life all around us can no longer reach us to nourish us nor do we act
reciprocally to nourish it (Brod, 1991, pp. 139-40; Ellul 1990, pp. 43,49; Franklin, 1992,
p. 20; Harvey, 1993, pp. 284-5; Winner, 1989, pp. 171-4).
The pursuit of profits is everywhere and brooks very little opposition. Writers and
various public organisations (commercial media, scholarly, scientific, or medical studies)
tend to be popularised and supported financially when the ideas they express encourage
people to consume and thereby allow transnational corporations, banks, and other large
corporations to increase profits. Those who publicly oppose various activities or values
involved in big business, "big science," or the military are opposed and undercut, their
messages discredited if possible. It is nearly impossible to continue to debate once anyone
declares that what we are suggesting (based on a noneconomic value) will be bad for the
economy and likely precipitate another Great Depression. People who are critical of the
exclusive pursuit of profits are marginalised They are disqualified from receiving funds
and denied a voice through our mass media, or else what they are doing is rewritten by
modernist powers and declared to be irresponsible (Cole, 1991;Davis, 1991, p. 189;
Deziel, 2000; Franklin, 1992, pp. 76,92; Galbraith, 1978; Harvey, 1993, pp. 145, 180,
194, 306; Mander, 1992, p. 129; Winner, 1989, pp. 47-8).
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In our fourth meeting, Maude shared an observation written by Price (1995) in her
article, 'Zooking for Nature at the Mall: A Field Guide to the Nature Company," namely,
what we build for our own use is deliberately designed to conceal its ultimate dependence
on the Earth and to also conceal from us the total costs we are incurring (including the cost
of degrading our environment).
Maude: In my article, 'The mall is generally designed to downplay or disguise all
these connections, natural and economic, to the world outside. Mall developers
deliberately sequester all traces of producing, sending and receiving-for example,
by relegating business offices to the basement, and by trucking in goods in the early
morning hours before the invitees arrive to shop. Retail stores, too, are designed to
be like slices of magic, bearing few traces of where products came from (other than
"made in China"), of how they got to suburban (wherever), or where your money
will go after you trade it for a shirt. Shopping malls-"gardens of delight," "palaces
of consumption." The Nature Company calls its store a "magical space." But while
the Nature Company may be Oz, like the mall it's also a flowchart, that whole
economic
Cordelia: They're basing it on hiding! They're hiding, trying to be outside of the
world. (pause) They do what they please, and we don't (pause) And the people
who make any noise about it are just called radicals.
(Meeting 4lFebruary 20, 1999)
As educators in Alberta, we have just endured years of reductions in the amount of

money given to Boards of Education by the provincial government. We now teach larger
classes with less resources and support than we have ever had. The arguments marshalled

against any educator, parent or student who objects to the exclusive use of economic
considerations to make all of our educational decisions always go something like this:
"How can you argue with a change that is good for the economy? We will enter another
Depression if we don't do everything we can to keep our economy strong and competitive!
This is the realistic bottom line: we have to take care of our economy before all else-because if it falters, we will lose everything else." This argument is used to meet not only
educational objections to the current hegemony of reasoning based on economic profit, it is
regularly trotted out whenever any speaker seems to be encouraging us to consider other
values. For example, this same kind of argument was stated on the 6:00CTV Calgary
News, October 13, 1999, in reaction to the statement from that day's Speech from the
Throne that the government does plan to support a 6% cut in carbon emissions in
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compliance with the Kyoto agreement.

111. We Forget to be Grateful to Earth and Humble before
the Community of Life that Supports
the very Possibility of our Existence

In our teaching and in our lives, we are acutely aware that modern industrialised,
Western societies' high levels of consumption are dangerously harmful to the health of the

Earth and all life on it (Durning, 1992; Franklin, 1992; Leopold, 194M1991;Myers, 1994;
Suzuki, 1999; Winner, 1989). We know an unprecdented number of people are living in
urban and suburban environments and are almost totAly focussed upon "the wonders man
hath wrought." One of the effects of this has been what Om (1994) and others call
"biophobia," the idea that it is clever and sophisticated to declare that you know nothing of
nature and want nothing to do with it.
Biophobia is increasingly common among people raised with television, Wallman
radios attached to their heads, and video games and living amidst shopping malls,
freeways, and dense urban or suburban settings where nature is permitted
tastefully, as a decoration. Biophobia ranges from discomfort in "natural" places to
active scorn for whatever is not manmade, managed, or air-conditioned.
Biophobia, in short, is the culturdIy acquired urge to affiliate with technology,
human artifacts, and solely with human interests regarding the natural world. 1
intend the word broadly to include as well those who regard nature "objectively" as
nothing more than "resources" to be used any way the favoured among the present
generation see fit, (Orr, 1994, p. 131)
We understand that it is the Earth that sustains our lives-not our economies. In our
research group, we all care deeply about Earth and all life on it and we encourage our
children to join us both in both caring about this serious problem and in taking steps to
improve it. We have been heavily influenced by such philosophers and ecologists as
Abram (1996), Macy (199 I), Fox (1990), Roszak, Gomes, and Kanner (1995), Devall
(1988), Schumacher (1973/1989), Lovelock (1988), Margulis (1987), Thich M a t Hanh

and Friends (1994), and those authors whose works are collected into anthologies edited by
Plant (1989) and Sessions (1995). We agree with Franklin (1992):

me

face] the urgent task of cleaning up the technocratic and egocentric mindsetw e must] get rid of the notion that nature is just one more infrastructure in the real
world of technology. (p. 88)
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Cordelia has always had an immensely deep love of being in nature. As a child,
she had many opportunities to spend extended lengths of time in undeveloped places and
live in a cabin that had no electricity. She frequently insists on the need to be in nature for
extended lengths of time, to be there for no other reason than just to be there, and be able to
feel what is important about Earth and all life flourishing on it. Young children seem to be
the easiest to attune to this (LaChapelle, 1978), to what some people call the '%voice of the
Earth" (Roszak, 1993). Cordelia described how completely different her kindergarten
children were in a forest than they were even on the playground. Their eyes were bright.
They ran here and there. They were amazed and asked a million questions. MichelIe has
frequently suggested that as human beings we need the wealth of beautiful, unpredictable
detail that nature gives us to stay healthy and happy. Abram (1996) makes a similar
argument, as do Kellert and Wilson (1993). Here are some of the questions Cordelia asks
about the relationship between herself, the Earth and its life, and her teaching:
Cordelia: And I was really interested, there was a section [in the article I read] about
the monkey that would sit and look at the waterfall. And just sit and be moved by
the beauty of the waterfall. And then would run back and forth, banging the trees
like drums in a state of ecstasy. And we have removed ourselves a bit. We take
more enjoyment and more satisfaction from looking at a piece of architecture like a
building, and we have these beautiful-like nature is everywhere-and it's the
animals who will still do that. I think it was Jane Goodall who recognised that same
characteristic and the same honouring of their place. We need to be more and more
mindful of that-and in thinking of that, then what is my place and what is my role?
When people come into my classroom? With the people I come into contact with?
(Meeting 4/ February 20, 1999)
Our children usually share our worry about what is happening to Earth and all life

on it at least until late junior high school. Maude recalled what one of her grade six
students said when a Greenpeace visitor explained where MacMillan-Bloedel was clearcutting. He was astounded by what they were doing, finding it absolutely hideous. He
saw a simple choice. 'Why are they destroying sacred places?'he wanted to know. "They
should go to other places to cut wood." There is hope in our children's willingness to go
beyond the profit motive to seriously consider acting on a wider range of values. In our
classrooms, we try to help our students understand what life needs if it is to flourish across
the Earth and to help them find ways to help other life on Earth and to express their own
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gratitude for its life and beauty in the care and consideration they are willing to extend back
to nature (see aIso Denton, 1991; Hutchison, 1998; On; 1994). We wonder, however, if
our children too will be seduced by our society's "bottom line." Are we doing enough yet
to help them understand their alternative possibilities?

IV. We Forget that Sometimes We don't Need to Fix it,
but Change it
As teachers and as adults, my participants and I (along with many other people

around our globe) believe that many more important values exist than merely economic
ones and we impoverish ourselves if we ignore them. As teachers who want to teach our
students to live using their minds, hearts, spirits and bodies (senses), who trust what
students can and will learn when they are deeply engaged in their work, we resist the
prevalent pressure fiom our educational institutions and society at large to address every
problem we have by using quick, easy, preplanned, universally applicable ''technological
fixes." We believe that many of the problems we currently face in our schools and in
society do not need a technological fix, but can only be ameliorated if we are willing to
critically and creatively examine and change many of our practices, expectations, and
values. Many philosophers of technology and society have discussed this issue (Dunlop &
Kling, 199I, pp. 5-6; Ellul, 1990; Franklin, 1992; Mander, 1992; Weinberg, 1990, pp.
3 1,33,38; Weizenbaum, 1985). Wessells (1990) formulates this concern succinctly:

Living in a high-tech society that places enormous faith in technology, we fmd it all
too easy to believe that there is a technological fix for every problem. But there is
not. Problems that appear to be strictly technological often turn out to include a
significant human element as well. (p. 17)
Rather than research and develop more technological fixes that will be initiated with
enthusiasm, then fade away and be forgotten, we want to engage our students and
ourselves in mutual ongoing conversations about the question, "How do we live well as
human beings on Earth?" It is nearly always living things that raise deep appreciation, joy,
and wonder in us. We value a rich inner life. We believe it is valuable for people to use

their own ideas, imagination, and skills to make things, to be willing to practice for a long
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their own ideas, imagination, and skills to make things, to be willing to practice for a long
time to become able to do things they want to do (to play the piano, to give just one of a
multitude of possible examples). We understand why when Joseph Campbell suggested
that we should d 1 live our lives this way, he described it as, 'Tollowing your bliss" (1988,

pp. 118-121). We believe that what really matters about another human being is how kind,
generous, hard-working, honest, and decent they are-not what they wear or how much
money they spend. But consumerism does not value people for their humanity:
Simon: Part of the consumerism too, is that it's changed people from Thous into
Its. (Uh-hum. Uh-hum) Uh-hum,what you get, you don't value the producer any
more, you value what they produce. And they are part of the whole product.
(Meeting ZOctober 3, 1998)
However, inside our schools, we actively try to give our students the opportunity to
learn about who they each are and what they can each offer themselves and others, to Iearn
how to bring their ideas and talents into reaIity and share them with others and receive fiom
others in their turn, and to value what human beings can make and do for one another, with
and for the Earth. We try to support them to be motivated to work, learn, and create from
their hearts, with their whole being-body, mind, emotions, and spirit. We try to teach
them to ask this of themselves and to support others as they try to compose and offer others
whatever it is that they have to contribute to human life on Earth. We try to show them
how to live in a slow, deeply appreciative way that honours the natural rhythms of each
day, season, and yearly cycle. All of the teachers who were invited to join the research

group had said, sometime during the year before 1 asked them to participate, that they
wanted to teach in their classrooms "as a human being, there with other human beings."
We believe that Western cultures' over-use of commodities, commodified services, and

technology not only interferes with natural human creativity and healthy activities, it also
tends to induce an unnaturd speed @ecoming more frenetic d l of the time), effortlessness,
lack of sustained involvement, and learned helplessness (ignorance) in us about how to live
well. Basically, everyone in this research project shares a deep belief that overconsumption is inhumane-to ourselves, to others, and to the Earth.
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V. Calls for Standardised Teaching
Forget Each Child's Uniqueness and Creativity
Teachers, students, and parents live with additional effects from modernist,
Western assumptions about what is real, what is important knowledge, and what is
valuable to teach. Frequently, what we need to do to help our students learn in ways that
will help them lead fulfilled, interested lives and help them make the learning theirs forever
is in conflict with what we should do if all our students need to accomplish is to learn a
standardised curricuIum and achieve high scores on province-wide standardised exams. To
do the latter, our students need to be efficient memorisers who are able to remember what
they have been exposed to accurately and quickly. Content needs to be presented to them in
clear and logically-ordered ways and in ways that are as similar as possible to how they will
answer questions during their machine-storable, multiple choice examinations. The content
tested is often irrelevant, superficial, fragmented, and overly-factual.
In addition, we have all frequently observed that on multiple choice exams, we
penalise the very thinking that we should encourage: often the students who are strong,
creative, involved, critical thinkers get answers wrong because they have had unusuaI, but
valid, interpretations of some of the questions. Standardised achievement tests also rank
our children in relation to one another-giving half of them the feedback that they are
inferior to the other half. It is difficult for children to throw off the effects of this, even
when they have strong talents in certain other areas, because they know that society values
the achievements it pays to test and that they will be rewarded or punished by society on the
basis of their scores. These examinations commodify our students. We believe they
largely use the criterion of economic usefulness to give each child a public rank in a
population. As teachers, we live with each individual child. We are interested in helping
each of our students actualise their uniquely personal selfhood and we delight in what they
can offer back to all those around them. Along with parents, we particularly delight in the
children's new questions, insights, and perspectives. These by definition cannot be
measured and scored on standardised tests.

Since these tests are based upon values which

we do not share, we experience a great deal of conflict whenever we understand that we are
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forced to take up a role in perpetuating their normalising, controlling effects on our
students. Duckworth (1987), whose observations and insight about learning have
influenced most of us in this research project, writes about this dilemma eloquently and
succinctly:
It occurred to me, then, that of all the virtues related to intellectual functioning, the
most passive is the virtue of knowing the right answer. Knowing the right answer
requires no decisions, carries no risks, and makes no demands. It is automatic. It
is thoughtless. (p. 64)
Surprise, puzzlement, struggle, excitement, anticipation, and dawning certaintythose are the matter of intelligent thought. As virtues, they stand by themselveseven if they do not, on some specific occasion, lead to the right answer. In the long
run, they are what count. (p. 67)
The courage to submit an idea of one's own to someone else's scrutiny is a virtue in
itself-unrelated to the rightness of the idea. (p. 68)
It is, moreover, quite possible to help children develop these virtues. Providing
occasions such as those described here, accepting surprise, puzzlement, excitement,
patience, caution, honest attempts, and wrong outcomes as legitimate and important
elements of Ieaming, easily leads to their further development. And helping
children to come honestly to terms with their own ideas is not difficult to do. There
was nothing particularly subtle in the roles of the adults [who do this with children].
The only difficulty is that teachers are rarely encouraged to do that-largely
because standardized tests play such a powerful role in determining what teachers
pay attention to. Standardised tests can never, even at their best, tell us anything
other than whether a given fact, notion, or ability is already within a child's
repertoire. As a result, teachers are encouraged to go for right answers, as soon and
as often as possible, and whatever happens along the way is treated as incidental.
(P.69)

In our classrooms, we constantly observe that children learn best when they are
making their own sense of things, when they are engaged in learning things they really
want to know, when they are sharing their ideas with others, and when they are creating
things. This is how preschoolers learn so much in so few years with little or no formal
"'teaching." We believe this is how human beings learn best-by being active, motivated by
personal curiosity and gods, engaged in trying out their own ideas and observing the
effects, sharing what they are learning, entering deeply into a probIem or area of study and
spending a long period of time involved in learning all of the intricate relations it connects
with, in working critically and creatively to understand how the phenomenon is important
to the student and how the student is important to it (Bruner, 1966; Duckworth, 1987; Holt,
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1967; Piaget, 1962, 1968). During and away from our meetings, we frequently ask
ourselves, "How can we preserve as long as possible that fascination and interest in the
world that young children have? How may we help our students continue to live in
dialogue with the world, to question and think with passion and wonder? How may we
help them share-both listen and speak, offer and receive-what they learn with those
around them?" We believe that this is not done by giving students answers, but by helping
them learn to ask their own questions and then investigate to findformulate answers that are
meaningful in their lives.
The teachers who were involved in our conversations allow their students to learn
in meaningful ways as much as possible, but because of the surrounding climate, the
emphasis on standardised exam scores, they worry as they do this, even though their
students always do extremely well on the provincial exams, because they do not want to
hurt the children by using classroom time in ways that might leave them unprepared and
unable to do well on the standardised exams. Maude spoke for everyone (and Maude's
students consistently receive high scores on all of their achievement tests):
Gail: Where is that point in your practice where you're being creative and changing
it right now?
Maude: I think in discussion. I've always felt guilty about, "Oh, no! We've taIked
for an hour and a half about one idea in the book. I didn't get to science. I didn't
get to math-I didn't get to all that stuff. But so what, you know? As long as I can
be aware that this discussion is going to enhance what we do later, urn, or enhance
maybe nothing that we do later, in some way that's moved the students and myself,
then it's okay. I want to trust that good teaching is going to get us there. But there
still is that demand on time. (Many voices: Uh-huh) Maybe there's too much
curriculum, or there's, 1don't know. But that's something that we need to be
aware of and look at carefully.
Simon: The ongoing challenge.
(Meeting l/August 21, 1998)

In our May 15th meeting, we had this exchange about the tension involved in balancing our
students' needs for meaningful vs. standardised learning:
Maude: It's that whole sense of wonder at the world.
Cordelia: Yeah. "The universe in a grain of sand." It's the wonder of that.
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Simon: Yeah. Yep. We can go around the world. We have the means to do that.
Travel around the world, but we wouldn't recognise a rock in our back garden.
Yep. Off we go on the frenetic pace that our culture can have.
Cordelia: Yeah, search for the meaning of the world!
Gail: Has anyone read Sense of Wonder by Rachel Carson?

Simon: We should. We read a wonderful article on wonder by Philo Hove.
Gail: In Sense of Wonder, she says that she doesn't think it's possible for a child
to have a sense of wonder about the world, like Simon was just explaining that
relationship, unless the child has had an adult who can feel this as a guide.
(Cordelia: Uhhum) Maude: Amen. (laughter)
Simon: It was in that article, this was so striking to me. This child, at night, is
going to bed, and his father's with him, and the child talks about the snake
slithering, and says, "How does it do that? It's so amazing." And the child was full
of wonder. And the father's response was, "Isn't that amazing? Isn't it
wonderful? And wasn't jumping in with the scientific. 'Well, you know, "scales,
contracting, yeah, uh-hum. So sensitive." (laughter).
Cordelia: That's what the Reggio schools do. Things just keep connecting, there,
for me. But that's what they do, because they don't jump in with the scientific
explanation. They do let children dwell in that wonder. (Yep, yeah.) And try to
make their own connection with it, and uncover meaning for themselves. But they
allow them there to just look at it and feel a sense of wonder about it.
Maude: That's the debate we had. At what point do you jump in-and is that good
enough, a good point. You know, I can't have my grade six thinking that, you
know, having all these different interpretations, because they're going to be tested.
(chuckles) And you know, they have to, there's certain "truths7' you have to know.
Why? Because they're going to be tested on it. I mean it wouldn't make a big
difference.
Sara: And I don't think you have to know it right away. (Maude: Yeah.) It's
something that can go on over a long span of time.

Cordelia: It's like you [Sara] and Simon and Maude dwelling in the sense of
wonder about the stars and where we are in this place. And that's dwelling in the
sense of wonder that is grounded in truth. And it is the fact, but it's still, it's aweinspiring. (Maude: Uhhum) So I don't think we need to move totally away from
the truth to still be in that sense of wonder. (Simon: No. Maude: Wonder, yeah.)
Cause things that happen in this world are just incredible-and we can be in awe of
them.
Simon: Yeah. And they can dwell side-by-side. I think of the air foil lifting the
plane and I understand that, but understand in quotation marks, because I think, uh,
and that's part of the problem with science too. It lays a false claim that we've got
it, our minds have grasped it. (Gail: Yeah.) And didn't, like in the Middle Ages,
we thought the Earth was flat and everything, and we understood, now we feel we
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understand how it all works. And that's part of the problem of the mind. The mind
is then in control and we've "got it." That's not appreciating the mystery. But,
anyway, so the air foil, 1 understand the air foil now since I started teaching this
grade six curriculum. &ots of laughter. Maude: Yes.) Simon: All the wing lifts.
(Cordelia: I told you I haven't been afraid to fly ever since I taught grade six. "I've
lifted!") (More laughter) Simon: Still the wonder is there, so, okay, the air
pressure above the wing is less than under the wing, and, isn't that amazing!
(Uhhum. Cordelia: Yeah) Like still, so much weight gets off the ground.
Cordelia: I'm still at the point that I can't see a plane flying overhead, and not stop
and look at it, cause it still amazes me, even though I know how it gets there-it's
still amazing that it's up there.
Simon: Yup. Cordelia: I don't think we can get past that. Sara: No, we can't.
Maude: And even though we know that it works in such a fashion, it is
amazing.
Cordelia: Even the fact that a seed is going to open up. Last year we grew seeds,
these little bean seeds. And to watch them, we just put the water on it and it went
from this dry thing that seemed to have no life in it, (Uhhum) to this plant that just
came up! And watching the little sprouts come out, it's still amazing. (Simon:
Yes.)
Sara: And doing that this year too, I'm seeing. I just really stepped back and not,
you know, I've not said anything. We had half of them grow, half of them didn't,
and they're just coming into their own conclusions, "Oh, why? Why? I don't
know." And I just stop myself, because I'm really trying to just listen to where
they're going and, you know, we've gone for about three weeks. We replanted
some and then one day it was like, "Mrs. X., I don't think we get very much sun in
our room." (Cordelia: Hello! Laughter) "Oh, I wonder about that. I wonder
where it hits?' You know, there's so much to be said about it. I think that you do
come out of university a bit, 1mean,I felt like, 'What should I be knowing?' You
have a lot of questions and, to sit back and listen, and they take you where they
need to be anyway. And it's not that you're just kind of sitting back and, yeah,
(Maude: No.:!you have to be very mindhl, but you can't jump in. And sometimes
I do understand that you do have grade six exams, but you play it out, and you kind
of feel where
Simon: Yeah, we're covering a lot of content these days. (Lotsof laughter) Pour
it in.
Cordelia: That's what that big truck was on your side of the school.
Maude: We're hosing it in. (Lots of laughter)
(Meeting 5May 15, 1999)
We try to help each student take up their learning personally. We know each child
has a unique perspective to offer the rest of us. We believe that each person is not born a

human being, but learns to be one (Schafer, 1991). We know each child needs to learn
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who he or she is, what he or she enjoys and is good at, what she or he will come to value
in Me. We try to make our ~Iassroomsplaces where children are guided as they explore
these things. And, as this exchange shows, we find that doing so is a deeply joyous way
to relate to others.
Sara: It doesn't always have to be the race that we grew up with. (Gail: Uh-hum)
But growing up, in the school system, I felt like, oh gosh, I did really bad, or, I
didn't get that grade, or, and it wasn't coming from home. So, I don't know, that
redly makes me look at-and I think in this way of teaching, there's just r m for
every single one. Anad that's why I enjoy it so much. That every single one of
them can enjoy it.- (pause)
Cordelia: And I think that the modem school system didn't allow everyone to find
their own space. You had to fit in the a, b, and once you got to c, then you didn't
fit in it really and your successes were measured very differently and you could
have been a wonderfkl artist, but, "Yeah, he likes to draw, but, you know, he's not
that bright." (Yeah) And it never allowed you to find your own place. And I think
that the postmodern allows everybody to find their place because the spaces are
very, very important,
Cordelia: I think the focus on the human relationship, rather than competition,
individual competitimn, because we all have things to bring and community doesn't
mean that everybody3s the same. (Yeah.) And the recognition that, in your
individuality, you are part of this group, and count, and you make a difference to
my life, and my life wouldn't be as rich, if you weren't also there.
Gail: If it was the old paradigm, it would be very (pause)
Cordelia: A "word off the month"
Sara: I would find hiat redly boring. And when we talk about new teachers, I
think that's the biggest thing, if we can relay to them, that it has to be part of you,
that you can bring that out,
(Meeting l/August 28, 1998)
It is not only what we are teaching or what and how we are testing, there is a longstanding
tradition in education of clearly delineating what our students are to notice, and therefore
learn, beforehand, rather than trusting them to leam through their own interactions with rich

materials and experiences. These teachers have sometimes exposed their children to such
regimented and facts-based learning experiences when they have attended other people's
programs on field trips. Here is one example with grade six students:
Maude: We went to ahis canned program. You don't venture off the asphalt path
into the forest. Run, nun to the next activity. Can anybody stop? I mean, you
weren't in the forest. Obviously that trip to see the trees had so many cultural
layers.
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Simon: We got back and found they hadn't put the right things in the boxes!
(laughter)
Sara: They'd copied it from someone else! (more laughter)
Simon: I thought the whole trip was a waste of time-until I read their journals.
(Meeting 4/February 20,1999)
Are we generative teachers justified to make and act upon this distinction between
meaningful, worthwhile learning and the static transmission and appropriation of inert
knowledge (Whitehead, L929/1967)? As teachers and adults, we feel it is our responsibility
to help our students thoughtfully encounter the range of possibilities for living as a human

being on Earth that we humans have experimented with through time, around the globe, and
to choose carefully what they will do in their own lives. Whether or not we feel we have
cultural, social, or pedagogical support, we also feel obliged to share our belief that what
we have been able to learn from our own experiences so far on Earth is worthwhile. We try
to examine each experience, describe carehlly what we see and feel is happening (for good
or ill), and lend our time and energy to creating or preserving what we judge leads to deep
health and happiness for human beings and all other life on Earth with us, a11 other life that
we are learning sustains the very possibility of our existence. We do not believe we are free
to test any and all possible answers to the question "How may we learn to live well together
on Earth?Rather, we understand that we are part of all life cycles on Earth and therefore
need to harmonise our lives to the pace, seasons, and cycles of Earth.
Nevertheless, as the following exchange shows, although we are passionate about
what we believe we have to do, because so many modernist educators and modernist
educational discourses are against us, we also suffer because of their lack of support.
Cordelia: Simon's been exploring "The Good Life." What more do you need?
Like how else do you have to say that that's who you are? It has such virhte in it?
(Gail & Sara: Yes, yes.) And it's part of being a good person, and having a
fulfilling life, is that (pause) I think that's what they miss in their lives. I think it's
part of what we've excluded.
Sara: I feel that not even having the chance to have the conversation, to talk about
that in my school life-I can't recall times where we just talked about stuff and
(pause) (Uh-hum) And how do you feel? That was a big, you know, and I think,
that's why I hold that so important, why it's such a big part of how we want to be,
that I felt 1missed that when I was in school.
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Cordelia: You shouldn't have to wait until you're an adult and you're in university
before you can decide what to do to give meaning to your life. (pause)
Gail: And that you have ideas that are worth contributing....
Cordelia: Because it's the point you dwell, (Gail:Ahhhh) (pause) that calm.
Gail: And respecting where children will dwell. (Urn-hm)

Sara: And finding, creating together a place to dwell.
Gail: Uh-huh. That nobody's outside of.

Sara: No. Everybody can come in and everybody has a place. And if you're
aware of that and you're own need of that, then you're that much more aware that
the children need that too. But, if you're not aware of your own need, (pause) the
importance of trying to know who you are and figuring that out, and that's part of
it, (pause) I mean you don't know,some of us don't h o w , but we're trying to.
The teacher's so important, because it's reflected in everything you do.
Gail: Yeah, it comes so fast, you have to teach out of who you are. (Cordelia &
Sara: Yeah. Yeah) You couldn't possibly, (pause) you have to react to too many
unexpected things all of the time.
Cordelia: I feel so sorry for the people that are trying to teach this way in places
where it isn't supported. Last year, I went to the, at the Realia Conference, I went
to the conversations with Duckworth, and there was this woman there who had
flown down from an isolated community up North. She had heard about this
conference and she'd seen Eleanor Duckworth, and she thought, " I wonder if
that's the Eleanor who said, "So what does it mean, all these questions, so what
does that mean?'And so she came down just to see and she said she was the only
person in her class and people were looking at her and saying, 'What are you
doing? What are you doing?" And she said like she doesn't have that support, but
she really believes that, in that. She's marching to the beat of a totally different
drummer. I just feel really fortunate that we can do that, because I think then, lots
of time the temptation is to put what you are and who you are on the shelf and go
with what's been done before, which we've done, just because. (laughs) And
really know who you are and explore who you are through your teaching as well.
(Gail: Yeah) And that's one of the rewards of teaching-it's that constant
exploration of 'Who am I? How am I growing?" And when they say, "What do
you think is going to be the best thing about teaching?', you say, "Oh well,
everything's going to be different." Well, every day I'm learning something else
(pause) about this group and who we are together. And I think that's a wondehl
reflection on teaching and then on society too because that's what we do. That's
what life as a teacher is.
Gail: Otherwise, you do die; you dry and you wither. Freeze-dried people!
(laughter) Waiting to be rehydrated. "What are you doing? No, no water! No,
No! Keep it away, keep it away!" (laughter)
(Meeting l/August 28, 1998)
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What do we need to do to succeed in opening the culture of education to the task of
including our children's voices in ways that are meaningful to us all?

In the next chapter, I will continue to explore the dilemmas we face as dedicated
teachers by providing background on the traditional pedagogical voices to which we are
currently connected, but which make conflicting demands on us that we can not yet resolve
in a way that is satisfactory to either modernist or generative educators.
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CHAPTER THREE
CONTENTIOUS VOICES MAICE
CONFLICTING DEMANDS ON TEACEIERS
As teachers, we suffer whenever we are required to follow modernist institutional

practices that are in conflict with how we believe we need to teach so that our students may
learn meaningfully and flourish as human beings. I believe that two of the most
problematic tenets of modernism are its understanding of the nature of knowledge and its
requirement that teachers completely and prescriptively preplan all aspects of their students'
learning. In this chapter, 1 briefly present some of the seminal philosophical ideas that have
so heavily influenced these two aspects of modernist pedagogical philosophy.

I also offer background on two other voices that are currently raised in educational
circles: our articulations of what we understand about good teaching through our own
observations and reflections on our students' experiences in response to our teaching, and
the work of writers who share their ideas about generative approaches to curriculum.
These two voices make demands on what we should do as teachers that can conflict with
those made by educators in the modernist tradition. As teachers, whenever we try to listen
to all of these voices, we tend to become confused, undermined, and stressed.
Whenever we are face to face with our students, we can feel how what we do
affects them, and we often choose to act differently than we were taught to in our modernist
teacher training textbooks (OhrIich et al., 1980; Omstein, 1990;Weigand, 1971). Because
of our experiences with our students, we find the writings of generative educators
extremely appealing.

We ourselves are easily misunderstood when we speak about our teaching beliefs
and practices,

however, because what we say is most open heard by modernist ears. Even

when we ourselves try to express what we most deeply believe or what we have found
most valuable in our teaching, the language, concepts, and practices of modernism are so
pervasive that we ofrn get drawn into explaining our generative practices in [anguage that
fails toforeground itself against modernism, that is, thatfails to stand out as demanding to
be understood using a d~flerentcontext than the usual Western,modernist one. Unless we
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learn how to contextualise what we have to say about generafive teaching and learning, our
voices and actions will inevitably be co-opted into modernist beliefs and practices even
though the latter is the very thing we are working against as we try ro understand what it is
to teach the cum~culurngeneratively.

In this chapter, I provide background on the beliefs and practices supported by
three voices on education (the modernist voice, the voice we gain from our own lived
classroom experiences, and the generative voice), with special reference to their respective
understandings of both the nature of knowledge and what constitutes appropriate planning
for teaching.

I. A Brief Analysis of Modernist Demands on Teachers
The Modernist Conception of Knowledge and its Consequences in
Education

Our Heritage from Aristotle
Writers in the Early Modem Era were heavily influenced by the Classical Greek
understanding of knowledge. Whenever we seriously assess the assumptions behind our
traditions, as I am doing in this dissertation, I believe it is important to examine the actual
words of the philosophers who have exerted so much influence on our ideas. It is often
astonishing to realise how often the words they have written have come to our own ears
throughout our daily lives so many centuries later.
Aristotle (circa 350 B .C.E.I 1971) begins his Metaphysics with these famous
words:
All men by nature desire to know. An indication of this is the delight we take in our
senses; for even apart from their usefulness they are loved for themselves; arid
above all others the sense of sight. For not only with a view to action, but even
when we are not going to do anything, we prefer seeing (one might say) to
everything else. The reason is that this, most of all the senses, makes us know and
brings to light many differences between things. (980a22-28)

Aristotle continues by laying out a taxonomy of ways to gain various types of knowledge.
The Ancient Greeks allowed that there were certain forms of knowledge obtainable from
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sensory experience and the accumulation of memories of our lived experiences (980a29-

98 1a5). It is in this sense that all living creatures can take pleasure in gaining some kind of
knowledge. However, these forms of knowledge are very restricted.
Aristotle argues that actual, reliable, true knowledge, although it originates in experience, is
not reducible to it, but has a nature of its own that is essential for us to appreciate:
Now art arises when from many notions gained by experience one universal
judgment about a class of objects is produced. (98 la5-7)
The term, "art," in the preceding passage is surprising and confusing to modemist ears.
Aristotle is not referring to the knowledge that painters, craftspeople, and others use to
create their works of art. In Ancient Greek society, people who were educated in their field
were called artists. For example, Aristotle calls a physician an artist--as opposed to a
person who has learned to heal through a great many trial and error experiences over an
extended length of time (98 1a.5-29). It is therefore less distorting to the spirit of what
AristotIe wrote to substitute "scientists and social scientists" for "artist" whenever the latter
appears in the passages presented here.
Aristotle argues that although knowledge arrived at through the experience of many
particular individual cases may initially be more effective in dealing effectively with a new
case, since each case always involves an individual, the knowledge that is the most
admirable, and ultimately the most valuable and true, is not knowledge of the particulars of
an experience, but abstract knowledge gained by the extensive studying of universal truths
about classes of phenomena and their universal, unchanging causes:
Now art arises when from many notions gained by experience one universal
judgment about a class of objects is produced. For to have a judgment that when
Callias was ill of this disease this did him good, and similarly in the case of
Socrates and in many individual cases, is a matter of experience; but to judge that it
has done good to all persons of a certain constitution, marked off in one class,
when they were ill of this disease, e.g. to phlegmatic or bilious people when
burning with fever-this is a matter of art.
With a view to action experience seems in no respect inferior to art, and men
of experience succeed even better than those who have theory without experience.
(The reason is that experience is knowledge of individuals, art of universals, and
actions and productions are d l concerned with the individual; for the physician does
not cure man, except in an incidental way, but Callias or Socrates or some other
called by some such individual name, who happens to be a man. If, then, a man
has the theory without the experience, and recognizes the universal but does not
know the individual included in this, he will often fail to cure; for it is the individual
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that is to be cured,) (98 1b5-24)
But yet we think that knowledge and understanding belong to art rather than to
experience, and we suppose artists [i.e., scientists and social scientists to be wiser
than men of experience (which implies that Wisdom depends in alI cases rather on
knowledge); and this is because the former know the cause, but the latter do not.
For men of experience know that the thing is so, but do not know why, while
others know the 'why' and the cause. Hence we think that the master-workers in
each craft are more honourable and know in a truer sense and are wiser than the
manual workers, because they know the causes of things that are done (we think the
manual workers are like certain lifeless things which act indeed, but act without
knowing what they do, as fire bums-but while the lifeless things perform each of
their functions by a natural tendency, the labourers perform them through habit);
thus we view them as being wiser not in virtue of being able to act, but of having
the theory for themselves and knowing the causes. And in general it is a sign of the
man who knows and of the man who does not know, that the former can teach, and
therefore we think art more truly knowledge than experience is; for artists [i-e.,
scientists and social scientists] can teach, and men of experiefice cannot.
(98 1a22-98 1b 13)
We can see in these passages that, according to Aristotle, true knowledge is the ability to
know the universal causes that produce the effects that we experience in phenomena. By
definition, if something is universally true, it is true at all times, for all people, in all
situations and places. Otherwise, to the Ancient Greeks, it is neither true, nor is it
knowledge. Knowledge, once discovered, is unchanging-and unchangeable. Logicdy,
therefore, if you change true knowledge, you must inevitably distort it, turn it into opinion,
and weaken its truth, its claim to be knowledge. On this understanding of the nature of

knowledge, it is the purpose of education to impart knowledge of the abstract, universal,
unchanging causes of phenomena. This is unobtainable in experience and ultimately
superior to it.

The Persistence in Education of Aristotle 's Description of Knowledge
Several ideas emerge in these passages from The Metaphysics that have remained
influential in Western civilization and in our present educational philosophies. Aristotle
describes all human beings as taking pleasure in gaining knowledge-especially knowledge
gained through the senses. As teachers of elementary school students, we certainly see this

in our children. Most often, the younger the child is, the stronger their curiosity and delight
in exploring what is around them and the more they naturally involve all of their senses.
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We worry, however, because we see that very often students must cuaail their nanual
inclinations to engage their world in physical exploration and instead sit at their desks and
read, write, or Iisten to the words of their teacher almost exclusively.
Aristotle seems to value human beings according to the amount of abstract
knowledge each possesses. His image of those who have practical knowledge of how to
carry out particular actions makes them seem no more intelligent than ants-and far, far
different than educated people. As teachers, we see in our curricuIum and in our required
and recommended resources a bias in favour of our students learning abstract, universal
knowledge of explanations, and a bias against the value of what they may learn from rich
lived experiences and conversations. Western educators have seen themselves responsible
for identifying the body of true knowledge and passing it on in an intact and complete way
to the next generation of students. Here is a quote from Education and the Stmcture of
Knowledge, the Proceedings of the FzBh Annual Phi Delta Kappa Symposium on
Educational Research:
The architectonics of knowledge has to do with the principles of ordering
knowledge into systematic categories. Such an endeavor proceeds on the
presupposition that knowledge has discriminable patterns or structures and that
these structures can be organized according to some intelligible master plan.
An architectonic is important for the educator because it provides a scheme
for considering in orderly fashion the entire range of what can be known. By
having a systematic view of the kinds of knowledge that can be acquired, he gains
an essential resource for making intelligent decisions about the content of
instruction. He can more easily evaluate the existing or proposed curricula with
respect to omissions and balance. (Elam, 1964, p. 44)
We also see the effects of this value at play whenever cumculum designers,

educators, and parents are content as long as a curriculum contains the abstract,
propositional knowledge that they think their children need to learn. Very few people ever
object that the curriculum is not worth as much when it is simply abstract than when it
contains many rich, concrete experiences. Experiential educators (Horwood, 1995; Warren,
Sakofs, and Hunt, 1995), Reggio educators (Edwards, Gandini & Forman, 1998) and
Waldorf educators (Piening & Lyons, 1979) are exceptions to this.
These beliefs and values about knowledge lead quite logically to the requirement
that to teach our students well, we need to all use the same, standardised, mandated
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curriculum that is based upon transmitting knowledge of abstract, universal truths. Surely,

in a democracy everyone needs to learn the true accurate knowledge that has been
established in Western civilization. Therefore we need to teach the curriculum completely
and accurately. Under this view of knowledge, provided the curriculum is felt to be
adequate (i.e., contain all of the standard knowledge that each student needs to learn),
deviations, even supplementations, are looked upon with suspicion by many parents,
coUeagues, and administrators because in their judgment, they can only be distortions,
mistakes, or, at best, be superfluous and inefficient. All this is far less preferable to
modernists than to ensure that teachers drill and assess students on the most important body
of knowledge they need to learn-namely, what is mandated in the curriculum.

The Modern View of the Nature of Knowledge
At the beginning of the Modem Age, Descartes took the Ancient Greek disrespect
for experiential and sensory knowledge even further. In The Discourse on the Method of

Rightly Conducting the Reason and Seeking the Truth in the Sciences,Descartes (circa
1640/1955) wrote

Neither our imagination nor our senses can ever assure us of anything, if our
understanding does not intervene. (p. 34)

In Chapter Five, I will lay out Descartes' arguments about the nature of true, clear, and
certain knowledge in detail. Here, I will just point out that none of Descartes'
philosophical meditations on the nature of knowledge challenge Aristotle's ideas or change
their effects in education today.

In the latter half of the twentieth century, our increasing reliance on computer
technology has further changed how we conceive our culture's body of knowledge, our
canon of Truth. Computers can "think" only by comparing strings of characters written
accurately into programs. The result has been a tendency to collapse our understanding of
knowledge or wisdom into "information." Daniel Bell (1973),an early populariser of the
information society, writes that the greater the amount of information, the better the insights
(pp. 198-9). Until recently, bare facts, stated out of context, unattached to the integrity of
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the person uttering them, were called trivia Although such facts might have occasionally
been amusing or diverting, a constant stream of them was certainly not considered valuable,
let alone necessary to living well day to day (Roszak, 1994, pp. 36-7).
It has occasionally been regretted that we did not simplify our society at the t u n of
the twentieth-century, but rather chose to use information technology to allow us to increase
the complexity and the centralised control of our bureaucracies, businesses, and the military
(Bell, 1973, pp. 14,28; 1979, pp. 163, 166; Webster & Robins, 1986, pp. 310, 317-18).
Now, on the cusp of the twenty-first century, we are extremely accustomed to the idea that
we should base important social decisions on the results of multiple runnings of computer
simulations. We seem to trust data anaiysis as much as, or more than, we do human
intuition derived from rich past experie~cesor the enduring collective wisdom of our human
communities (Berry, 1983; Gadarner, 1994). Cognitive scientists working in artifkial
intelligence encourage us to take what they see as a possible next step. Here is Feigenbaum
and McCorduck's conception of the canon of human knowledge and our relationship to it,
originally published in The Fijth Generation: Arrj(ciul Intelligence and Japan's Computer
Challenge to the World:
We have the opportunity at this moment to do a new version of Diderot's
Encyclopedia, a gathering up of all knowledge--not just the academic kind, but the
informational, experiential, heuristic kind-to be fused, amplified, and distributed.
all at orders of magnitude difference in cost, speed, volume, and usefulness over
what we have now....Knowledge in our world right now is a cat's cradle of threads
which even the most skillful human being cannot grasp in two hands as he or she
goes about daily work. The Japanese believe they can weave those confusing,
fragile, and all too easily dropped threads into a garment that will shelter, nurture,
decorate, and empower the human intellect [i.e., that they will produce computers
able to process information into knowledge]. They're also convinced that for
national survival, they must.
So can Americans. And for national survival, perhaps we must, too.
National security is a multidimensional state of affairs that depends on healthy
productive industry, agriculture, education, commerce, and government, all thriving
on the rapid creation, diffusion, and utilization of knowledge. (1991, pp. 40-1)
Not only do modernists value facts, we are taught to prefer them because it is
assumed that facts lack bias of any sort. They are "objectivey'(Roszak, 1994, p. 19).

When knowledge and truth is understood to be static, unchanging, it becomes an object,
albeit an abstract one. In the modernist West, this understanding of the nature of
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knowledge has allowed it to be treated as a commodity.
These ideas from our own computerised times reinforce the effects of Aristotle's
and Descartes' ideas about knowledge and lead administrators, teachers, and students to

expect that students need to acquire a standardised, universally valid, and unchanging body
of knowledge. A new aspect of this in the last few decades had been that commercial
interests prepackage modules of facts and skills and use mass advertising to encourage
people to buy their knowledge by possessing the right book, the right courses, the right
curriculum materials, the right computer technology, or the right Internet provider.
The Effects of Descartes' Arguments on Planning for Teaching
As teachers who work in modernist educational institutions, we are told that we are
both accountable and humane when we are efficient about teaching the body of facts our
students need to learn (Weigand, 1971). That our elementary and secondary curricula and
various provincial assessments of our students' learning are mandated and our students'
learning is measured on provincial standardised exams pressures us to choose teaching
methods that allow us to teach in highly focussed, preplanned ways. Our students also tell
us that they appreciate focussed, efficient teaching when they are enrolled in adult training

programs (Bnmdage & MacKeracher, 1980).
However, many classroom teachers respond to the students facing them by
understanding that the students need to be treated "like people." They need opportunities to
express their own ideas, ask questions, develop their own innovative solutions to
challenges, care for one another, and engage in meaningful, worthwhile learning. Students

know this. Teachers interacting with people, young or old, outside of school usually show
they know this. Students often learn at least as efficiently in a humane classroom--after all,
there are less "fires to put out." So, there is nothing about the standardisation of
knowledge that necessarily leads to preplanned and prescriptive education. But, teachers
continue to do this, student teachers continue to be taught to do this, and all of us
occasionally say, 'That's a good question, but I'm afraid we don't have time for that right
now." Once children go to school, they must quickly learn to do exactly what they are told
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to do by the teacher, or else they risk being labelled as spoiled, defiant, or worse. How
can we account for this?

If the understanding of knowledge as a standardised, static, universally true
phenomenon is the first pillar of modernist education, Descartes' arguments about what we
must do to gain knowledge form the second. Descartes argued that knowledge is gained
only when the correct method is used. He argued that only mathematics and the

experimental method allow us to gain knowIedge about what the external world is really
like, I wiil present Descartes' arguments in detail in Chapter Five, but suffice it to say here
that his Rules of Reason read like an introductory methods text in education.

In education today, there is a great deal of worry by the general public and by our
governments about the lack of expertise in mathematics and science that our students seem
to have when compared to their peers internationally. The value placed upon proficiency in
mathematics and science is one effect of Cartesianisrn. Another effect of our reliance on the
scientific method has been the explosion of the number of technologies available for us to
use both in and outside of school (Pacey, 1992). In Chapter TWO,I described a number of
concerns the teachers in this inquiry have about this phenomenon in our society. But there
is also a deeper, more insidious effect of Descartes' philosophical arguments. Many
philosophers of technology and society identify an important relationship between our
demand that all knowledge claims be verified by scientific experiment before they are
accepted as knowledge and how accustomed we are to the iden that human beings should
act to predict and control everything we find in the external world--including other human

beings. Weizenbaum (1985, p. 249) points out that our society has "reduced reason itself

to only its role in the domination [and control] of things, man, and finally, naturey'(see also
Franklin, 1992, pp. 95, 103). Although we are habituated to this, we still experience many
losses compared to what living together as human beings on Earth can mean (Arden and
Wall, 1990; Cruikshank, 1992; Johnson, 1996; Wardle, Cass, Mam, and Koller, 1996).
The tendency of our modem, Western society to value instrumental rationality in
almost all situations has the power to dehumanise and mechanise us (Broughton, 1985, pp.
111- 12; Harvey, 1993, pp. 15,3 1). AS humans, we experience the world and create who
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we are and what we will do by using an integrated, synergistic range of our senses,
imagination, intuition, empathy, memory, and judgment as well as logic and rationality
(Van Dijk & Kintsch, 1983). We use what Roszak calls "master ideas," not isolated bits of
information (Roszak, 1994, p. 9 1). It is misguided to suggest that we need to substitute
rational, computerised algorithms to make decisions for us about the many modem
problems which are now seen to be too complex for "mere" human intuition (Bell, 1973, p.
167). Reason, human rationality, is much more powerful in scope and complexity than is
understood in our culture's conception of "instrumental rationality" (Roszak, 1994, p. 103;
Sloan, 1985, p. 3). Not only is it incorrect to believe that we function best using
instrumental rationality alone, it is worse to believe that our rationality is the faculty that
makes us the best human beings we can be (Franklin, 1992, pp. 39-40). We need to
confront our current problems with empathy and use humanitarian "master ideas" about
how to treat one another and the Earth well, not simply to gather more information (Sloan,
1985, pp. 4-5,8). All human abilities and values other than (instrumental) rationality have
been psychologised (Winner, 1989, pp.156-8). We are too often asked, "How do you feel
about this?', when it would be better to ask 'What are the issues here?' Weizenbaum
(1985, pp. 14, 16,222,226-7) points out that humans not only have values which matter
to us and have a close connection with what we do, humans around the world or even in
the same community do not automatically share the same values. Emphasising "rational"

courses of action and ignoring or denigrating other human values leads us to focus on
technical solutions which will not help us if we simultaneously forget to appreciate each
other's needs, desires and values.
Computer programs and the efforts of artificial intelligence represent the most
extreme attempt to reduce, or even eliminate, the differences between machines and people
(Roszak, 1994, pp. 78, 8 1, 197). This attempt is also based on our over-valuing of
instrumental rationality:
The computer is inherentiy a Cartesian device embedded in the assumptions of a
single intellectual style within a single culture in the modem world. The very
metaphors that surround it bespeak a conception of the mind as logical machinery;
the constant references to the "productivity" that the computer promises endorse the
values of the marketplace and the western ethos of progress. (Roszak, 1994, p.
xxxv; see also Descartes, 1955, pp. 24-5; Weizenbaum, 1986, p. 233)
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Weizenbaum's (1985) description of this issue is as important as it is eloquent and
complete:
The alternative to the kind of rationality that sees the solution to world problems in
psychotechnology is not mindlessness It is reason restored to humandipity, to
authenticity, to self-esteem, and to individual autonomy.
Instrumental reason has made out of words a fetish surrounded by black
magic. And onIy the magicians have the rights of the initiated. Only they can say
what words mean. And they play with words and they deceive us. When Skinner
contrasts science with common sense and claims the first to be much superior, he
means his "behavioura1 science" and he means the "common" in "common sense"
pejoratively. He does not mean a common sense informed by a shared cultural
perspective, or a common sense that, for no ccreason'yat all, balks at the idea that
freedom and dignity are absurd and outmoded concepts.
The technologist argues again and again that views such as those expressed
here are anti-technological, anti-scientific, and finally anti-intellectual. He will try to
construe all arguments against his megalomania visions as being arguments for the
abandonment of reason, rationality, science, and technology, and in favour of pure
intuition, feeling, drug-induced mindlessness, and so on. In fact, I am arguing for
rationality. But I argue that rationality may not be separated from intuition and
feeling. I argue for the rational use of science and technology, not for its
mystification, let alone its abandonment. 1 urge the introduction of ethical thought
into science planning. I combat the imperiaIism of instrumental reason, not reason.
(pp. 255-6)
I believe the idea that human beings live well when we consistently and exclusively
use our instrumental rationality to control all that is around us has so strongly captured the
imagination of intellectual and economic leaders in our modernist, Western societies that it
is an important cause of the modernist demand that we prescriptively preplan our students'
learning. influenced by the success of applications of the scientific method, modernist
educators also focus on specifying the correct method to use for each possible goal (Saylor,
Alexander & Lewis, 1981). In classrooms, teaching students the appropriate algorithm to
apply to each particular type of problem was judged to be even more efficient, and
therefore, better than teaching them how to meet a problem, understand it, and use their
own ingenuity to figure out a workable solution that can lead to new insights. We do not
seem to realise that we have substituted techniques in the place of understanding and for
spontaneous and deeply human responses to others, to where we are, to what we are doing,
and to what and who is around us.
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The Effects of the Prevalent Use of Prescriptive Technologies in our
Society and Economy on Planning for Teaching
The analysis of work into series of predetermined, standardised tasks that can be
performed with little or no training began in the mechanised factories early in the Industrial
Revolution. With the invention of large expensive machines to supplement and simplify the
labour of workers, the early capitalists who owned them began to demand that workers
arrive at their centralised factories each day and remain for a full working day. For a variety

of reasons, many families were driven away from small landholdings in the countryside and
were forced to move into the cities to obtain work in these factories. Craftspeople working
in village cottages or f m e r s had needed to use their own imagination, ingenuity, and skill
with their materials and tools in order to produce high quality products. Factory owners
found that simplifying what each worker did all day and making actions almost automatic
rather than something the worker had to think about required less training and resulted in
higher productivity-provided all workers performed their job so accurately and completely
that every task in the production process was coordinated with all others (Franklin, 1992).
In industry, an efficiency expert, a manager or a supervisor typically performed

task analyses, designed procedures to optimise efficiency, and required others to follow
them exactly and automatically. Allowing people to follow their own thinking, desires, or
creativity was not to be trusted (Taylor, 1982). It would result in chaos. Everyone's
efforts must be coordinated and performed exactly as specified for the correct product to
emerge. Workers were monitored closely to see no such deviations, no eruptions of human
nature or imagination occurred in the workplace. Deviations from the designed procedures
were considered to be mistakes and were to be eliminated. The success of the final product
resulted from a combination of how well the procedures had been preplanned by
management and the degree of compliance the workers showed. Ail was to be rationally
designed to flow from one task to another in the most efficient way possible-and in a
workable way, i.e., with no unanticipated problems suddenly arising. This was good
management; this was accountability (Pacey, 1992). Franklin (1992) calls this the practice
of prescriptive technology and describes it, and its effects, in the following three passages:
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Here, the making or doing of something is broken down into clearly identifiable
steps. Each step is carried out by a separate worker, or group of workers, who
need be familiar only with the skills of performing that one step. This is what is
normally meant by "division of labour." (p. 20)
When work is organized as a sequence of separately executable steps, the
control of the work moves to the organizer, the boss or manager. The process itself
has to be prescribed with sufficient precision to make each step fit into the preceding
and following steps. Only in this manner can the final product be satisfactory....
Prescriptive technologies constitute a major social invention. In political terms,
prescriptive technologies are designsfor compliance.
When working within such designs, a workforce becomes acculturated into
a milieu in which external control and internal compliance are seen as normal and
necessary. Eventually there is only one way of doing something. (p. 23)
Prescriptive technologies eliminate the occasions for decision-making and
judgment in general and especially in the making of principled decisions. Any god
of the technology is incorporated a priori in the design and is not negotiable. (p. 25)
In the early twentieth century, Henry Ford took the division of labour even further.

Jobs were put on an assembly line-and each worker was taught to perform the same single
action over and over again, shift after shift, at the speed at which the line moved.
Productivity increased dramatically. Ford had the genius to realise that if he paid his
workers well, they could buy what he was manufacturing and feed into a cycle that would
help his business prosper (Harvey, 1993). People began to realise that they and everyone
else needed to consume if they were to keep their own job. When our needs were met
adequately, products still had to be sold to keep companies in business. The advertising
industry grew and has become enormously effective at causing us to consume whatever is
novel or prestigious, over and above what we need to live. The level of material prosperity
we have reached in Western societies in the past century has never been equalled in the

history of human life on Earth. And now, we are totally accustomed to this "standard of
living." Most people living in Western, developed countries find it unthinkable to consider
seriously giving up any of the material innovations we have adopted.
Educators are extremely f m i a r with many of these modem industrial practices: the
need for standardisation, task analysis, the creation and use of preplanned sequences of
tasks that have been designed to achieve predetermined, socially desirable results as

efficiently as possible, the need to specify what other people are to do, and control when,
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how, and how well they do it, the need to do your part of a task thoroughly and well even
when you do not grasp where it fits in the whole picture, the suspicion that any individual
deviations will be disastrous, the idea that a best way can be found to do everything, and
the constricted feeling that the whole system we are part of is simply too huge to budge, to
make a dent in, let alone move or change it in any kind of comprehensive way.

In modernist teacher education, we are taught to understand how to analyse
whatever is to be learned into its component knowledge and skills and then plan to teach
these one by one in an order that seems logical given the material-from simple to complex,
familiar to unfamiliar, and so on. Sometimes, but not always, after we have identified the
component parts that are involved in the topic we are planning to teach, when we are ready
to sequence the learning, we also consider the background of the group of students we are
planning to teach.
With the arrival of Tyler's (1949) Basic Principles of Cum'cuZunz and Instruction,
the proper and rigorous use of objectives to manage learning came to define the teaching

profession's special area of expertise (Franklin, 1992, p. 31). Those of us who were
educated in modernist educational institutions were taught that for each lesson in our unit
plan, we were to write an objective for each component piece of knowledge or skill, choose

a teaching method or technique that would allow the students to learn it, and choose a
technique that would allow us to understand what each student had learned--and why-or, if
we were badly taught, we would choose an assessment technique which would allow us to
decide who had learned the objectives of the lesson, and who had not. We would then

gather the necessary materials to deliver the lesson. This step was not needed if we were
following the breakdown of knowledge and skills already laid out in a recommended,
standardised text. Some teachers also buy, borrow, or receive units that have already been
thought through by someone else and follow them completely with their own students. The
teachers I have met who do this tell me that they do this because what they consider
important when they teach is to ensure that (a) all lesson objectives cover the mandated
curricular content completely and accurately, (b) the content and skills be presented in a
workable, logical way, (c) the plan be realistic, given the constraints of resources, facilities,
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and time, and (d) an adequate plan for assessment be included. Under a modernist account,
a teacher does a good job if there is little or no discrepancy between what was planned in all

of the lessons of a unit and what occurred when it was delivered to the students, between
the time the lessons were planned to take and the time the teacher and students actually spent
on them, and between the learning that was intended to occur and the learning that did occur

as shown by the student evaluations. In each lesson, it is the students' job to do exactly
what the teacher has asked them to do, efficiently and well, thus allowing each day's
teaching to be completed on schedule and each grade's curricula to be finished by the end of
the year- Because of the knowledge and skills teachers have acquired, they are expected to
understand more than the students do about how the latter learn best. It is the students' job
only to work hard and comply. This process is repeated unit after unit, grade after grade,
covering everything in all mandated curricula.

In modernist educational institutions, teachers were taught to plan their lessons by
clearly specifying in writing beforehand what they were going to teach, what method they
would use with the students to teach it, what materials they would need to gather
beforehand, how they would organise the lessons to cover the content in each unit
completely, and how they would evaluate what the students had learned. Behind this
practice are several familiar beliefs: (i) The best way to ensure high quality learning is to
provide people with a well-designed technique. (ii) The knowledge taught in schools is a
static body of unchanging information to which only experts may add; therefore it is a
student's job only to learn it accurately and completely and in exactly the way it has been
taught. (iii) Everything about teaching can and should be planned; because of this, it is
teachers' responsibility to break learning up into its component parts so that they may teach
each item in as clear and simple a way as possible. (iv) Teachers must be taught to be
skilful in identifying the educational objectives embedded in each teaching method so that
they may choose appropriate methods. (v) Teachers must give written tests to students to

find out how much they have learned. (vi) Provided the teacher has done a clear and logical
job of dividing up and sequencing the material to be taught, it is the student's job to comply

and learn what they are asked to learn and to manage to learn it in the way the teacher
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presents it. (vii) It is the students' responsibility to ask questions if they are confused.
(viii) Any deviations from these beliefs, skills and behaviours by either students or teachers

are, strictly speaking, judged to be mistakes (Ellis, 1998; Orlich, et al., 1980; Ornstein,

1990; Weigand, 1971).

II. A Brief Reflection on my Own Experiences
as a Student and a Teacher
In my own experience of learning and teaching, knowIedge is not a static,
unchanging phenomenon, but changes and grows. Although facts may stay the same, my
understanding of the significance of each fact, and the other knowledge to which I
spontaneously relate it, is always changing. For example, in grade 4 I learned that Ottawa
is the capital of Canada After visiting Ottawa myself in grade 12, with each new person I
meet who has lived there, and with each new event I hear has occurred in Parliament, what

1 know when I say "Ottawa is the capital of Canada" changes.
I have also studied art history and philosophy, read Hegel's The Phenomenology of
Mind (1807f1967) and Kuhn's The Structure of Scienhpc Revolutions (1974)and
attempted at various times to immerse myself in how another culture has lived in and
explained to one another what their human life on Earth is all about. I realise that human
knowledge is a changing, historical phenomenon. When I designed, carried out, and
analysed my own experiments to test mutually exclusive models of phenomena in
psycholinguistics, I became aware that even in experimental sciences, knowledge "grows"
when a hypothesis is supported, shrinks when one is disproved, and is therefore also an
ongoing, changing pursuit.
From my experiences in nature-at the edges of backlanes and pastures, dongside
river banks, and in forests where wild animals still lived independent Iives--I learned to
recognise and respect their abilities and their right to live their lives. Therefore, I learned to
question deeply the right that modernists have declared in the name of civilization that
humans have to legitimately interfere with, or even destroy, other beings' ability to flourish
in the environments that sustain their lives. From living on a farm and from studying
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science, I also understand where the food that nourishes human beings comes fiom and
how our air is kept pure. I understand that humans depend on and are affected by the health
of all else that exists and that all else that exists is affected by human actions. I understand
that because of the technologies we use in Western societies, we have created many serious
problems with the health of life on Earth (especially mammalian life). From such
knowledge and experiences, I do not believe modernists when they tell us that our
technologies will allow us to live in ways that are increasingly independent fiom Earth and

all other living creatures on it,

In my life as a teacher, I have also had many experiences that are not taken up
adequately by modernist educational assumptions, values, and goals. When I am teaching,

I observe students reciprocally affecting each other and observe similar dynamics between
the students and myself. I am aware of many (but not all) of these mutual effects and

usually feel responsible for guiding them, or at least acting to set parameters around them.

But, I do not produce them. As an adult and as someone who has studied the curriculum, I
am aware that these students need to learn some important things that they do not yet know,
and again, I know it is my responsibility to affect them in ways that will help them learn
whatever these things are. However, I do not rigidly dictate what will be said and done. I
am only one contributor to this among many (Palmer, 1993). I am frequently surprised by
students. They articulate things that would never occur to me; they ask questions I would

never ask; they express their own unique perspectives and understandings when they write
and draw and I often learn when they do. The uniqueness and originality of each student is
a regular part of most teachers' lived experiences.
Using Instructional Objectives

In teachers' college, we shldied a well-designed book, Developing Teacher
Competencies (Weigand, 1973),through which we learned how to write behaviorial
objectives and to use Bloom's Taxonomy to improve our ability to ask meaningful
questions and plan appropriate teaching methods and evaluations. I have found these
techniques extremely useful in planning my teaching throughout the past twenty years.
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Nevertheless, I use objectives and Bloom's Taxonomy only as simple tools. I do not think
they form the complete and correct foundation of good teaching even though, as the
following passage from Weigand's Preface suggests, this is what he intended:
We hope this book will cause a change in the teaching act. We hope this book will
cause teachers to look upon the teaching act as a science. Specifically, we hope this
book will increase the competency level of teachers and establish positive conditions
for learning. If the input to the student consisting of competencies and conditions is
positive, the output should result in a human, rational, inquiring individual. (p. xii)
In 1976, eager to learn how to teach, we did not question Weigand's intent, but welcomed

it. But, now, I have many questions about this passage. Why does Weigand wish to cause
a change in the teaching act? Why does he say that a humun will be produced? Are not

children human, rational, and inquiring long before they "start school"? (It is the
observation of most parents I have talked with that they are.) Why is he tallcing about
students' growth into their own unique adulthoods in terms of input resulting in specifable
ourput, as if children were as predictable as well-maintained machines? Why is what is
relevant to being a unique person who teaches reduced to possessing a set of competencies?
Why is leaming described as the result of positive conditions external to the students?

During practicum supervision, I have talked to classroom teachers who criticised
their student teachers when they spent longer than the time prerecorded in the lesson plan to
deliver a lesson and reprimanded them if they allowed themselves to be sidetracked by a
student's interest in some unanticipated aspect of the topic. In his introductory text,
Strategiesfor Eflective Teaching (1990), Omstein also appears to assume that ideally, a

lesson will go exactly as the teacher planned beforehand:
Make a clear and precise determination of what you want the learner to
accomplish....Describe the product or performance of the behavior to be evaluated
to determine whether the objective is achieved. (p. 259)
Finally, no matter how carefully you plan your objectives, there are likely to be
some unintended outcomes of instruction. These outcomes may be desirable or
undesirable, and most are likely to fall into the affective domain of attitudes,
feelings, and motivation about learning. According to educators, teachers may fail
to notice or may ignore such side effects. (pp. 257-8)
As a generative teacher, I have many questions about the approach to teaching taken in this
passage. Why is it expected that one teacher can successfully plan what thirty or more
students each need to learn about every topic in the whole mandated cumculum? Why are
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the students expected to have s o little of importance to contribute? Why does Ornstein
expect that unintended effects are likely to be in the affective domain? And why does he
report that teachers are not mindful of these reactions in their students? Why does he call
affective reactions, "side-effects"?
At The Ontario Teachers' Education ColIegeTroronto, we were more fortunate than
many other teachers I have talked with who were trained in the 1970's. Our teaching
masters taught us from the beginning that although objectives are an important organising
and planning tool, they should not be used to drive the delivery of a lesson. We were
taught to use a lesson's objectives as a guide, but were also taught that we should observe
and question the students carefklly during a lesson. We were taught to invite the students to
express their confusion at any time, and also taught to stay alert for any expressions of
curiosity and wonder. When a student asked a question, we were to follow wherever it led
us and use it to deepen the children's learning. We were not to push queries aside 'kcause
they were not part of our objectives in the lesson plan." We were taught to be alert to the
power of the curriculum-as-lived (Aoki, 1986). We had good teaching masters who
understood what insightful teachers have always known-namely, that to teach well, we
must connect with and be responsive to our students and vice versa. We were taught to use
the practices of modernist teaching methods as tools that could be useful, yet still keep the
invitation open to the students to learn uniquely, as themselves.

I am not unsure of the effects of my actions on my students until I quantify and
operationalize variables and run an experiment to really see what is going on (as educational
researchers have so frequently told teachers they really need to do to be "really sure").
Instead, I watch my students, talk with them, and reflect upon what I learn about them. I
do not understand the knowledge they have worked to gain as a static, finished product, but

as something which keeps its potential to transform into deeper understanding, and which
can be changed by later experiences. The students and I participate in active, caring,
reciprocal relationships. The students' need for this is so strong that, particularly when
elementary students are involved, creative aspects of each child's individuality erupt
frequently, particularly when a teacher delivers huge quantities of standardised, impersonal
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instruction to them.

In many ways, students do not think like teachers and vice versa, If we allow it,

they provide us with precious experiences of the Other, which confirm that we are not each
a solipsistic Cartesian cogito existing in isolation, living day-to-day with only appearances
for data and able to reach clear, certain, universally true knowledge only through the use of
mathematics and the scientific experimental method. We affect one another in real ways.
We learn from one another. We experience the real Earth and all other real life-not

appearances of them. Knowledge is not a static phenomenon, but something ongoing that
can grow throughout an individual's whole life. This is an exciting, wondrous thing about

human knowledge and something to seek out and participate in-as we stop participating in
attempts to articulate the definitive form of a truth. The latter is an illusion.
So, from reflections on my own experiences, there are two major areas that
modernist educational theory fails to describe or accommodate adequately: (i) the nature of

knowledge and (ii) the right of human beings to learn, teach and live as the unique,
autonomous, responsive and creative individuds we each are, i.e., our right not to be
mechanised and standardised by others for profit, but to live in community in ongoing
relationships with others.
These beliefs represent more than mere adjustments to the explicit modernist
practices that 1was originally taught to use. Rather, they cause me to challenge some major
assumptions, values, and practices in modernist educational theory as I try to learn more
about how to teach my students well. Doll (1993), Oliver (1990), Palmer (1993), and
Clifford and Friesen (1993) are educators who are also challenging some of the same
modernist assumptions and practices. As such, I feel they are the beginning of a new
tradition in teacher education, taking generative approaches to the curriculum. In the final
section of this chapter, I will describe how their generative ideas initially helped me
reevaluate what was important and unimportant in my own teaching.
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Teaching and Learning

Like many teachers, when I first read Doll's (1993) article, "Curriculum
Possibilities in a "Posty7-Future,"I was bowled over. Here was an article challenging
everything I had always heard about good teaching. In this section, I will present some of
the initial understandings I had of four works in generative education that were seminal for
the participants in these research conversations and for many other teachers. These works
are, in the order I was introduced to them by classroom teachers: Doll (1993), Palmer
(1993), Clifford & Friesen, (1993), and Oliver (1990). Although there are others who
influenced my participants and me, these are the writings we share in our professional
experience. These four pieces of educational writing started my own turn into generative
teaching. Using my own case as an example of what can happen, I will discuss what
initially struck me as so promising. Writing this account of what I understood the first few
years I was trying to teach generatively, I see how difficult I found it to refrain from
reading these works as a modernist teacher, with modernist expectations and definitions.

Doll (1993)
The day after I read Doll's aaicle, "Curriculum Possibilities in a Post-Future," for
the first time, I made overheads of the ideas that had struck me as so important and
discussed them with the students in all three of the classes I was teaching that semester.
The idea that good teaching can be playful and paradoxical instead of clear, discursive, and
logically sequenced was intriguing. So was the challenge that we need to provide students
with rich, life-like experiences and trust that they will be able to respond by working to
make sense of such experiences themselves.
As Doll mentioned about his own philosophy as an educator, and like so many
others, I have always understood children to have active and creative minds and therefore
believed that they leam best when they are learning actively. That children are reduced to
passivity whenever they must learn through transmission (p. 283) was not a new idea to

me-or to most of my student teachers.
However, some of the words Doll used: paradox, indeterminacy, self-organization,
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play-were words I had rarely heard mentioned in education before (except by early
childhood educators who do think deeply about play). I work hard to be clear and
organized about what I need to teach-then I work with a class and let the students have an
active role in deciding as we go how they will grapple with the material and learn it. I
provide direction and monitor what we have done and not done, but I do try to let the
students' own thinking lead them organically through the subject matter.
But, as I read Doll's description of how we can learn through our interactive
participation in paradox, indeterminacy, self-organization and play, I was exhilarated.
Here is one of Doll's description of what happens when a self-organizing organism faces
indeterminacy:
Once one moves beyond seeking certainty, it is possible to see indeterminacy as that
which encourages, indeed entices, us to participate in the generation of meaning.
The openness of indeterminacy invites us to dialogue with the situation at hand, to
communicate with it and with each other. In Wolfgang Iser's phrasing,
indeterminacy (especially in a text) "allows a spectrum of achlalizations,"
actualizations that arise from our dialogue, our creative participation. In this
manner we, as makers, initiate c'perfonnances"of meaning. Such performance, of
course, is always influenced by text and teacher (their role is to influence in a
dialogical way), but the meaning making is ours. Thus, meaning is made, not
received. The making of meaning requires, but is not guaranteed by, an open
indeterminate system.
Indeterminacy becomes a meaningful concept only to the degree selforganization is operable. Without self-organization, indeterminacy does not take on
the character of "primal soup" from which order arises; rather, indeterminacy
remains nebulous or loosely and poorly formed. For indeterminacy to have its own
sense of power and being, to be a rich and generative dissipative structure, in
Prigogine's use of this term, self-organization must be real and operable. Selforganization, with its spontaneous creation of new forms, has been around for as
long as life has existed. As Jean Piaget says, auto- or self-regulation is the essence
of life itself. It is the primary hypothesis of his theory of cognitive development.
(P-283)
Doll seems to have captured how it feels when all of a sudden you break through and learn
something brand new and wonderful, something you never even dreamt existed before!
Yes. I learn this way and I have seen many of my students do so as well--when they have
been given the opportunity. If only this could go on most of the time in a classroom! If
only we could plan to foster this kind of learning, how our children would stay alive in
their hearts, minds and souls!
As a student teacher, I was influenced by Education as a Subversive Activity
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(Postman & Weingarten, 1971). Therefore, I believe that "the person who does the work,
does the Learning." I have always tried to select activities that were complex and extended
enough to allow my students to construct their own meanings. I also try to integrate what
we are learning with other topics both inside and outside of school and encourage the
students to do this also. I would try to have the students work on projects that they could
use later for some purpose in their own lives. (These were the kinds of projects I tried to
design for myself when I was a student and given the opportunity.) I have also read
certain books many, many times-and recalled my positive reaction when I heard the idea
attributed to Tolstoy that the person who has never read a book twice is illiterate.
However, I could see that Doll's criteria for a sound cumculum, richness, recursion,
relations, and rigor, fit together into something that was important for me to think about, to
learn a lot more about.
However, it was the role of dialogue and the importance of the social construction
of knowledge that changed for me the most quickly after reading Doll's article. My
students have always discussed ideas frequently. I felt this was an interesting, humane,
respectful thing to do, as well as a useful way to assess what the students had, and had
not, learned. But after reading Doll, I began to understand that dialogue is necessary to
engage in if students are to create their own knowledge in ways that live-because
knowledge is socially constructed through sharing and critiquing formulations of our
ideas. In my own classes, I stopped thinking of opportunities for dialogue as something
pleasant and interesting to do if we had time, and began to plan it as a necessary and
important aspect of each class. My students knew that the role of dialogue, questioning

and sharing perspectives had changed into something that we were doing as a way to
further our learning of each topic and to make it our own. W e shared the expectation that
you do not really know anything until you can describe it to others and use it to think with.
They began to listen more carefully to one another, to take up one another's ideas, to offer
their own ideas when they did not agree with another classmate, so that all our
understandings were enriched. No longer the exclusive role of the text or the teacher, on
different topics, anyone in the class might become the person with special expertise, the
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authority we could learn fkom.
But, I still had not begun to imagine, let alone understand the connections that
Doll's image of education involves once teachers and students embark on it. This is
shown in what follows, an exercise I planned for my social studies methods students to
discuss and work on in small groups":

In 1949, Ralph Tyler revolutionized teachers' planning for learning by formulating
the technique of writing learning (behavioural) objectives. In the approach current
in the 1950's through to the 1990's, we assumed that we teach best when we work
hard to present material as clearly and logically as possible, breaking the learning
up into small, easily assimilatable bits. Although many good teachers who
observed their students closely knew that students learn best when they are active
rather than passive in the classroom, many other educators saw little (theoretical)
difference between "learning by being told" and "learning by experiencing,
observing, and thinking for yourself '-except that the latter approach took longer.
William Doll (along with Fritjof Capra and other writers about post-modern society
and post-modern education) offers us criteria for cumculum planning which better
fit what psychologists and philosophers and good classroom teachers understand
about learning. Doll suggests that we teach best when we acknowledge that in our
lives, most experiences are indeterminate, paradoxical and always demand an
active, creative response from us. The most significant learning occurs when we
face learning as an experience (not as the assimilation of prescribed content). The
experiences we provide our students should be Rich, Recursive, Related and
Rigorous.
Richness is defined on pp. 287-8 in this way: 'The paramount feature of a
post-modern curriculum is openness-defined here as generativity, multiple layers
of interpretation, and varied realms of meaning. To achieve openness, the
curriculum needs to be rich; that is, it needs to be idled with enough ambiguity,
challenge, perturbation to invite the learner to enter into dialogue with the
cumculum and with those working in the curriculum. Meaning making occurs
through [continuous] dialogue and interaction."
Recursion (p. 289) "Arecursive cumculum then, leaves room for students
(or a class) to loop back on previous ideas, to run back or revisit what has gone
before....A recursive curriculum is dialogical; its development is open, dependent
on the ongoing interaction among teachers, students, texts, cultures. The art of
curriculum construction-no mean feat when these four elements are diverse-consists of coordinating and directing these forces....This coordination and
direction must be neither overemphasized nor underemphasized."
Relations (pp. 290- 1 ) A linear curriculum has a definite beginning, middle,
end. A nonlinear curriculum is more akin to a matrix, maybe even to the computer
graphics of a Mandelbrot set. A matrix, sphere, or Mandelbrot blob has no
beginning or ending, just an ever-increasing middle, a middle filled with
connections and interconnections. The heart of the curriculum process calls for
adding continuously to these connections, making the overall system deeper, richer,
darker....[l[n post-modemism,] relations, not things, become the prime focus.
Relations, of course, are more flexible than "impenetrable particles." Relations
require interpretation and dialogue for the assessment of meaning; particles require
precise measurement and definition. Such precise measurement and definition are
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not possible in a quantum world, as both Heisenberg and Godel have shown.
Therefore, a post-modem frame substitutes relations for particles as its chief
characteristic.
Rigor (pp. 291-2) Rigor is the struggle to work through the problems,
perturbations, and possibilities to achieve a sense of coherence and integration not
evident (maybe not present) when the struggle began. Rigor enables coherence to
emerge from disequilibrium, chaos, and confusing complexity.
What major differences do you see between these two approaches (Tyler's and
Doll's)?
Take any lesson idea from the Social Studies Program of Studies and write a lesson
plan to teach it using each approach. Put yourself in the students' place. What do
you think you would learn in each case? What are the strengths and limitations of
each approach?

I was still reading Doll as offering us new techniques for lesson planning and still following
the goals of instrumental rationality in my own thinking.

Palmer (1993)

In Palmer's To Know A s We Are Known, I found a careful presentation of how
important understanding d l of our connections is. In his Preface, he describes how
connectedness and community are

central to four issues that have long been basic to the life of the mind: the nature of
reality (ontology), how we know reality (epistemology), how we teach and learn
(pedagogy), and how education forms or deforms our lives in the world (ethics).
(p. xiii)
Palmer reports that rather than postulating the existence of single atoms isolated in empty
space, physics now conceives that each atom exists in connected fields of mutually
responsive relationships. In epistemology, we are beginning to value the insights (the
truth) we can learn when we drop our objectivity and "see that to know something is to

have a relationship with it" (p. xv). And Palmer gives us these visions of good teaching-and the ethical life that will flow fkom it:
But what scholars say-and what good teachers have always known--is that real
learning does not happen until students are brought into relationship with the
teacher, with each other, and with the subject. We cannot learn deeply and well
until a community of learning is created in the classroom. (p. xvi)
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I€ teaching is reformed in our time, it will not be the result of snappier teaching
techniques. It will happen because we are in the midst of a far-reaching intellectual
and spiritual revisioning of reality and how we know it. (p. xvii)
The practice of intellectual rigor in the classroom requires an ethos of trust and
acceptance. (p. xvii)
The presence, or absence, of communal imagery at every level of teaching and
learning can form, or deform, students for life in this world ....Ultimately, an ethical
education is one that creates a capacity for connectedness in the lives of students.
(p. xviii)
I knew creating a learning community was important and Palmer promised to teach me
much more about it-as well as help ground it by his turn to physics, epistemology, and
ethics. But, the most important thing I learned from Palmer, something that I have spoken
about in every class I have taught since is this:
To teach is to create a space in which the community of truth is practiced ...- a rich
and complex network of relationships in which we must both speak and listen,
make claims on others, and make ourselves accountable. (p. xii)
Although I have always valued each student's contributions, this passage, along with the
shift I had already made in response to what Doll showed me about how seriously I should

take the social construction of knowledge, again immediately changed what I did in the
classroom. I realised that since everyone always has a perspective to add from their own
uniqueness that will help everyone eIse in a classroom increase their understanding,
everyone's perspective on a topic is always necessary--or else we are left lacking. I
stopped backing away as quickly when a student declared they did not want to make
something or formulate something that they would then share publicly with the rest of the
class. I never stopped allowing students to pass if they wished, but I did begin to remind
them that (a) they had something of value that the rest of us did not yet have--and still

would not unless they shared it, and (b)each of us needs to "both speak and listen
accountably" (Palmer, 1993) for the good of us all and so that we all may both give as well

as receive in our classroom and each help to create our community by our giving and
receiving. This was all the encouragement many shy people needed. Palmer's words also
helped me raise my own voice in classes. Students usually engaged in interesting, open,
respectful conversations when I was facilitating them-but, especially being conscious of
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the added power that a teacher's voice has to indoctrinate (even if only for marks), I used to
be hesitant at expressing my own opinions in my students' conversations. I did not want to

rob them of the opportunity to put together their own learning. Palmer helped me
understand that I am denying them if I do not also add my own unique perspective.
Palmer's words also helps me explain to them that this is all that I am doing and very often
they seem to accept that and continue having an open, responsive conversation.
Clifford and Friesen (1993)
This article also had an immediate effect on my teaching, while I still gain new
understandings from it each time I reread it. Initially, I was moved when I read how deeply
and humanely Clifford and Friesen (1993) connected each topic they and the children
studied to the real world that the children live outside of the school, how they invited the
children to be their whole, real, spontaneous, outside-school selves also while they were in
school-and welcomed them seriously and allowed each child who offered to show what he
or she was about to transform the curriculum as they were living through it day by day.
They connected the students to one another and taught them to value one another's
observations, insights, questions, drawings, words and stories, and their work. They
ushered the children into doing the good work of each subject area as it is done by adults
who are engaged in the subject area professionally, at the leading edge of their field, that is,
creatively, critically, and with deep understanding. The children's work was connected to
adult's work. The children's work was connected to, offered to, people outside the
classroom-professionals, community members, the reading public in Calgary, etc. In my
Social Studies Methods and Ethics cf Teaching classes, I therefore began to invite the
students to take up an active role in planning our learning assignments. Guest speakers,
who were important people in the students' pasts, visited us in response to the student's
and my invitations. Students were offered the opportunity to publish their papers in the
faculty newsletter, Applying Research in the CIassroom Many of my Social Studies
assignments involved students researching a topic according to guidelines and then teaching
one another in an active way. All of my assignments allowed for group work, although
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unit plans tended to be planned individually, because the students were creating plans that
they had received the cooperating teacher's permission to teach when the course ended and
their practicum began. Again, due to the example Clifford and Friesen had shared, I
regularly took the students' ideas seriously enough to record them as our class went onand would examine these ideas when I was planning and also raise what they had said in
later classes. I also helped them understand what their classmates had learned in the
various written assignments by identifying and reporting back on the range of approaches
taken and the big ideas people had chosen to interpret in each assignment
Oliver (1993)

Oliver (1993) also helped me understand that I should always look for ways to
connect the learning I was asking students to do with their lives lived as human beings
outside of the school, and, that I should provide rich learning experiences, experiences that
were as life-like as I could manage to provide, to my children during our lessons. These
passages reveal the understanding of grounded knowing I took up from my early readings
and conversations with other teachers about this article:

Within grounded knowing, we feel the many aspects of an occasion as they move
into the unity of an event. ... Quality of life is importantly related to how we
experience ourselves involved in the fundamental flow of significant occasions.
The deeper or grounded quality of knowing allows us to feel a connectedness and
continuity with the complex natural and cultural relationships in which we are
always enmeshed. (p. 65)
Ever since I studied Whitehead's (1929/1968)philosophy of education-decades ago-I
have worked hard to avoid causing my students to need to assimilate inert knowledge (and
to avoid taking any in myself!) There's no inert knowledge in grounded knowing. Lovely!
A few years ago, a colleague described a database project she and some elementary

students worked on. They set it up to record information about trees--what types they had
in their neighbourhood, their appearance, growing needs, etc. At one point the students
decided that their project had fizzled-because nearly all of the tree descriptions other
students were bringing to them were of flowering crabapple trees. There was no variety in
their database. The teacher's questions led the student to be able to be learning again-one
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of the questions she asked was-"Why are there so many crabapple trees in our
neighbourhood?" This launched another investigation, helping the children make
meaningful connections with the people in their neighbourhood this time-they had to talk to
them and ask why they had chosen this tree. (This was an older, but very stable, closeknit
neighbourhood where most people had children and knew their neighbours). I understood
the value of this turn to the project and how this was allowing the students to create

grounded knowing. However, at the time, I missed the significance of her next comment.
She concluded her narrative by saying, "Now, as teachers, we need to be provocateurs."

What Are We to Do in the Face of These Contending Voices?
When children are in their classes, good teachers know that they do not learn
according to this or that learning theory, nor does their learning always follow the logical
progression of the material from its simplest component parts, to the complex whole.
Children learn from who they are; they can learn from being able to ask their own questions
and making their own investigations of meaningful wholes. Just as parents, grandparents

and other interested adults have tried their best, through generations of human beings, to
teach their children what they needed to learn to thrive and be happy, so teachers can do
with their students. As human beings with other human beings, we can understand and

respond, we need to respond, to the human needs of our students. And we will, unless
there is something about our school institution, our educational theories, or our own mentd
health that alienates us from our normal human responses by leading us to objectify our
students, the knowledge we are ta teach, and/or our own being (roles) as these children's
teacher.
The presence of care, conversations, creativity, and supportive learning
environments are not officially seen in modernist educational theory to be necessarily
involved in the task of passing on the standard knowledge that dl of our students come to
school to acquire and that our society goes to immense expense to ensure that all students
have gained by the time they graduate. It is all too easy for even our most gifted, wonderhl
teachers to feel that if they are going to indulge in spending class time on building
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relationships and listening to their students' feelings, interests, questions and insights, they
had better be certain that their students thoroughly learn every bit of the cumculumf7rstt
We are in a quandary because of these conflicting expectations and pressures. We and our

children are affected by modernist technologies, consumer cultare, and by our prescriptive
and technologised school environments. We tend to be cut off from the Earth physically,
mentally, emotionally, and spiritually. We have our own responses in our lived
experiences, in our life-worlds, undercut by standardised knowledge meant to apply to all
equally. Our individuality is irrelevant. Why? Why does modernism still have such power
over us?
Such questions bothered Michel Foucault immensely. I turn to an examination of
his philosophical analysis of the nature and effects of modernist beliefs and practices next.
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CHAPTER FOUR: FOUCAULT'S ANALYSIS OF
KNOWLEDGE AND POWER IN MODERNIST SOCIETIES
As described in Chapter Three, teachers who are committed to teaching generatively

are easily misunderstood when they speak about their teaching beliefs and practices because
what they say is most often heard by modernist ears and often still expressed in modernist
language and images.

Ln the previous chapter, I attempted to counteract the prevailing effects of
modernism by showing that the modernist voice is not the sole knowledgable voice about
good teaching. It is important to note that because the previous readings of Doll (1993),
Palmer (1993), Oliver (1990), and Clifford & Friesen, (1993) are initial ones, they too are
pervaded by my own modernist understandings.
Our understandings are usually only undone one at a time, over time, and through
detailed and careful reflections on the coherence between our ideas and our teaching
practice. However, a second way to undo our implicit modernist outlook is to examine the
philosophical beliefs, values, and arguments upon which they are based. Therefore, in this
chapter, I begin this process by presenting Michel Foucault's detailed and insightful

analysis of the beIiefs, values, and practices of modernist society--particularly in relation to
medical, legal, and educational insitutions (Foucault, 1978, 1979, 1980, 1983). Foucault's
analyses can help all of us learn more about some unintended effects of standardised
curricula, standardised testing, and prescriptive teaching. Foucault's critique can also help
generative educators understand what it is we consciously or unconsciously react to so
negatively and emotionally, whenever we are required to engage in standardised,
prescriptive teaching, even if this forces us to overlook the needs and the individuality of
the students facing us.

I. Foucault's Mission
Michel Foucault (1926- 1984) was a French historian, social philosopher, and
professor who turned his powers of observation and his analytic and critical abilities onto a
set of phenomena in our modem Westernised societies which he thorougNy hated:
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disciplining forces of any kind. These are all of those beliefs, expectations, values, and
practices in our society which not only dictate to us what we should say, do, feel, value,
and think, but reward or punish us when we fail to comply with the standards built into

them. Foucault (1978) writes
My main concern will be to locate the forms of power, the channels it takes, and the
discourses it permeates in order to reach the most tenuous individual modes of
behavior. (p. 11)
Influenced by Nietzsche, D e Sade, Sartre, Heidegger, and his experiences working
with prisoners, homosexuals, and Marxists (Miller, 1994), Foucault saw how devastating
the effects of such disciplining forces can be on individual human beings. He urges us aU
to identify and fight the forces that turn us away from our own rich life experiences and
instead bring about ow own objectification (1979; see also Foucault, 1983, p- 21 1).
Foucault insisted that we must be continually and carefully vigilant about the effects of
everything in which we participate, in order to undo the objectifying, controlling effects
exerted by the operation of knowledge and acts of power in modernist, Western,
nomalising, disciplining societies:
"At every moment, step by step," he remarked in 1983, "one must confront what
one is thinking and saying with what one is doing, with what one is." Wler,
1994, p. 9)
Foucault has given us many helpful insights and analytic tools to help us remember
that those things which we, in our society, most take for granted as utterly obvious,
necessary, natural, normal, or inevitable are not, but rather are the result of human
decisions that could always have been made otherwise. Foucault's techniques can also
deepen our ability to make repeated, careful, open-minded examinations of how, in our
everyday lives, we are affected by those cultural choices which prevail in our societychoices that determine both what we think we know about the world and--coupled closely
with the knowledge we support as true-about what forms and displays of power we judge
to be legitimate (or not) in our society. Foucault also gives us a clear portrait of the
particular techniques of knowledge and power that our modernist, Western societies have
chosen to exert. He refers to these as disciplinary knowledge and disciplinary acts of
power. I believe that the disciplinary forces that Foucault describes are a major source of

Foucault's AnaIysis

67

the pressures we teachers feel to (i) transmit knowledge even when we understand it is
being learned inertly by our students, (ii) continue to teach both content and processes that
isolate, rather than connect our students to all other life on Earth, and (iii) standardize
teaching, learning, the curriculum, and assessment.

II. Foucault's Analytic Tools
Good teachers observe their students constantly. We "kid watch" (Duckworth,
1987) and reflect on what we have seen and heard to gain insight into what is really
happening to each student and therefore understand what we must reexamine and revise if
our teaching is to be effective. The analytic tools Foucault recommends we use to
understand the controlling forces in society, which I describe below, are immediately
appealing to teachers because they are so similar to the analytic techniques we use each day.
If such tools can help us identify forces at work in our classrooms, they show promise of

being able to be just as helpful in identifying the forces in society that we judge have
negative effects-and at helping us to articulate why we should replace them with practices
based on other, less disciplining and controlling, beliefs and values.
New and Different Understandings and Actions are Always Possible

Foucault urges us to free our imaginations regarding what is necessary or not in our
social institutions, such as schools, jails, and hospitals. He suggests that we can free
ourselves from the prevailing, assumed accounts we have been taught about the value of
our social practices, goals, values, and expectations. One way to discover what activities,
ideas and values are contingent and arbitrary and which therefore can be reformed is to
analyse what people in other cultures have held as true and what they have done or not done

because of the truths they held. For example, in Discipline and Punish,Foucault (1979)
begins with an analysis of ways the punishment of individuals for their crimes in medieval
societies contrasts with the modem attempts to punishlreform criminals and eliminate crime
(see also Foucault, 1980, p. 8 1-2; 1983, p. 209).
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Listening to the truths of people who are marginalised in our twentieth-century
world can also bring fkeedom to our thoughts and actions. Foucault (1980) calls the truths
expressed by such people "subjugated knowledges" and describes their power this way:
m e y are] a whole set of knowledges that have been disqualified as inadequate to
the task or insufficiently elaborated: naive knowledges, located low down on the
hierarchy, beneath the required level of cognition or scientificity. I also believe that
it is through the re-emergence of these low-ranking knowledges, these unqualified,
even directly disqualified knowledges (such as that of the psychiatric patient, of the
ill person, of the nurse, of the doctor-parallel and marginal as they are to the
knowledge of medicine-that of the delinquent, etc.), and which involve what I
would call a popular knowledge (le savoir des gens) though it is far fiom being a
general commonsense knowledge, but is on the contrary a particular, local, regional
knowledge, a differential knowledge incapable of unanimity and which owes its
force only to the harshness with which it is opposed by everything surrounding itthat it is through the re-appearance of this knowledge, of these local popular
knowledges, these disqualified knowledges, that criticism performs its work.
(p- 82)
Using both historical and marginalised voices, we can reconstruct the history of the
major acts of power and knowledge in our society and of the rules that justify them, that is,
we can construct a genealogy (Foucault, 1980, pp. 83, 117). Once we identify the
genealogy that led to our current position, we can understand how and why we are affected

by power and knowledge as individual human beings in our society. Knowing this is the

first step in deciding what we should change and what we should cherish and keep.
As an educator, I believe we are right to feel frustrated, threatened, and often
powerless because we suspect that many institutional demands turn our desire to make
teaching a deeply human relationship centred around us and our students learning how to
live well together on Earth into an impossible task-even though we feel it is our sacred
responsibility. Foucault helps us identify what those things are about institutions that are
so deeply antithetical to what we have learned from our own experiences is essential to
good teaching. Once we get a clearer understanding of the relationship between our own
understandings and goals for good teaching and those embodied in our institutions, we are
better able to choose when and why we will participate in these demands and when it is our
professional and human responsibility to resist. Each of us must decide to what extent, and
why, we are willing to be complicit in perpetuating this knowledge, these techniques of
power, and their effects, in the lives of our children--and ourselves.
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We Must Demand Specific Descriptions of the Actual, Not Intended, Effects
of Acts of Power
Foucault (1983) argued that each of us must make
a refusal of ...abstractions, of economic and ideological state violence which ignore
who we are individually, and also a refusal of a scientific or administrative
inquisition which determines who one is. (p. 2 12)
Foucault's passion was to describe the specific ways that power and knowledge are used to
objectify the daily Lives of individuals in modem societies (Foucault, 1980, p. 96; 1983, p.
223). Therefore, it is important to examine the effects of speclpc practices and expectations
(Foucault, 1978, p. 11; 1979, pp. 23, 28, 303; 1980, pp. 88, 123, 145, 164; 1983,22324). Foucault recommends the following type of analysis:
[Analysis] should not concern itself with the regulated and legitimate forms of
power in their central locations, with the general mechanisms through which they
operate, and the continual effects of these. On the contrary, it should be concerned
with power at its extremities, in its ultimate destinations, with those points where it
becomes capillary, that is, in its more regional and local forms and institutions. Its
paramount concem, in fact, should be with the point where power surmounts the
rules of right which organise and delimit it and extends itself beyond them, invests
itself in institutions, becomes embodied in techniques, and equips itself with
instruments and eventually even violent means of material intervention....one
should try to locate power at the extreme points of its exercise, where it is always
less legal in character. (Foucault, 1980, pp. 96-7)
Foucault argues that we should also avoid treating all of the specific negative
instances of a phenomenon as members of one general, essentially similar category. Doing
this moves our focus away from the peculiarities of each specific instance and thereby
weakens our ability to understand and eliminate it. Foucault (1980) refers to this as the
fallacy of "universalising dissolution" (pp. 136-7).
Foucault did not analyse written policies or examine philosophies for their practical
implications. He was not interested in examining the intended effects of practices
(Foucault, 1979, pp. 6-7,23-4; 1983, p. 223). Stated intentions and actual effects often
differ and when they do, it is the actual effects that matter in people's lives. Therefore, it is
the latter that we need to examine. In Foucault's (1980) words,
analysis should not concem itself with power at the level of conscious intention or
decision ....Instead, it is a case of studying power at the point where its intention, if
it has one, is completely invested in its real and effective practices. What is needed
is a study of power...at the point where it is in direct and immediate relationship
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with that which we can provisionally call its object, its target, its field of
application, there-...where it installs itself and produces its real effects.
Let us not, therefore, ask why certain people want to dominate, what they
seek, what is their overall strategy. Let us ask, instead, how things work at the
level of on-going subjugation, at the level of those continuous and uninterrupted
processes which subject our bodies, govern our gestures, dictate our behaviours,
etc. (p. 97)

We Must Identi' the Absent, as well as the Present, Effects of Power
Foucault (1979, p. 23) warns us not to look merely for the negative, prohibitive,
repressive effects of our society's practices and expectations, but also to identify their
positive, productive effects, that is, not only investigate what they cause, but identify what
they prevent or make unthinkable, for these are productions also. He also stresses the
importance of looking beyond the elements directly involved in specific situations to
identify wider effects in the functioning of society as a whole (Foucault, 1979, pp. 277-8;
1980, pp. 40, 120-1). Basic to Foucault's approach is the belief that if the existence of a

practice/expectation/assumption/goal persists, then someone, somewhere is benefiting in
specific ways and we should investigate until we find out who this is and how it happens.
Foucault (1980) insists that we need to look for the positive function of any practice as an
integral and logical outcome of the social network to which it belongs, rather than assuming
that an event that persists has arisen from merely idiosyncratic causes. If we do this, we
avoid what he calls "historicism reductionism" (pp. 135-6).
We educators need to answer such questions as these:

In our educational institution, what (and whose) view of the world are we giving our
students? Who is benefiting? Who is harmed? What knowledge about the world is
absent? Why? How are the students related to each view?
How do our students benefit from the way we teach them? How are they harmed? Who
else benefits or is harmed? What else could we do here? What would the present and
absent effects of that k?
What effects are we having on Earth through what we teach? Through what we fail to
teach?
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We Must Avoid Being Blinded by Theoretical Expecfations
Foucault (1980) warns us to avoid "utopian dissociations" when we work to try to
improve our society's activities. If we fall subject to this fallacy, we insist that ifonly our
theoretical framework could be instituted in society, all undesirable expectations and
practices would vanish. Instead, Foucault insists that we need to listen to the people who
are the object of any given undesirable practice, and respect, take seriously, be responsive
to, and support how and why they are resisting the practice (p. 136).
As educators, it is important to be mindful of the specific effects we actually

observe our students experiencing. These should never be explained away by using some
excuse or the other about why the action did function as intended or what was wrong with
the student that accounts for the failure of what should have been a fine approach to
talceltechnique to use. For example, toward the end of the school year, the effects of
standardised exams on students and their lack of sensitivity for measuring what the students
have learned during the year come to mind. How deficient their portrait of a student is
compared to the knowledge that the student's teacher has about what he or she does or does
not know in the subject area.
Foucault is aware that we must understand how groups of expectations and
practices function synergistically at global, as well as local, levels. However, he scorns
analysis that is theory-bound or even theory-driven. Much more in the tradition of
grounded theory (Strauss & Corbin, 1990), Foucault recommends that to understand how
power and knowledge function in our society, we should begin by examining the most
specific instances of their exercise (at the micro level), then give a very explicit and
complete description of the mechanisms which coordinate specific acts of power arid
knowledge and allow them to work together synergistically at the macro level. This way,
our analysis consistently focuses upon real effects to identify the ways that local, direct
effects and more global effects both increase and limit the possibilities for power at the
other level (Foucault, 1978, p. 100). Here is Foucault's (1980) own description of this
approach:
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It is not that [any] global domination extends itself right to the base in a plurality of
repercussions: I believe that the manner in which the phenomena, the techniques
and the procedures of power enter into play at the most basic levels must be
analysed, that the way in which these procedures are displaced, extended and
altered must certainly be demonstrated; but above all what must be shown is the
manner in which they are invested and annexed by more global phenomena and the
subtle fashion in which more general powers or economic interests are able to
engage with these technologies that are at once both relatively autonomous of power
and act as its inf~nitesimalelements. (p. 99)
Foucault (1980) recommends the bottom-up construction of general theories of
society not only because it is the specific effects of acts of power and knowledge that affect
people that interest him, but also because he believes facts can be found to fit any topdown
theory-it depends merely upon the facts you select. He demonstrates this with reference to
the position of those who attribute responsibility for the repression of infantile sexuality to

attempts to establish and maintain the dominance of bourgeois values in society.
One can always make this deduction, it is always easily done and that is precisely
what I would hold against it....[F or example,] given that the human body had
become essentially a force of production fiom the time of the seventeenth and
eighteenth century, all the forms of its expenditure which did not lend themselves to
the constitution of the productive forces-and were therefore exposed a s redundant-were banned, excluded and repressed....[Such deductions] are simultaneously
correct and false. Above all they are too glib, because one can always do exactly
the opposite and show, precisely by appeal to the principle of the dominance of the
bourgeois class, that the forms of control of infantile sexuality could in no way
have been predicted. On the contrary, it was equally plausible to suggest that what
was needed was sexual training, the encouragement of a sexual precociousness,
given that what was fundamentally at stake was the constitution of a labour force
whose optimal state, as we well know, at least at the beginning of the nineteenth
century, was to be infinite....
I believe that anything can be deduced fiom the general phenomenon of the
domination of the bourgeois class. (Foucault, 1980, p. 100)
When educators speak of the self-fulfilling prophecy, the Hawthorne effect, being theory

bound, or the negative effects of labelling on students we are speaking of the same harmful
phenomenon.
Foucault suggests that we should also mistrust global social theories because the
effects of neither our strategies for power nor our discourses are necessarily constant from
one situation to another. He refers to this as the rule of continual variation of strategies
(Foucault, 1978, p. 99; 1983, pp. 223-4) and the tactical polyvalence of discourses
(Foucault, 1978, pp. 100-2).
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Finally, Foucault gives us one other caveat regarding our use of theories. He
explains that we need to ask what it is in any body of knowledge that is leading to a specific
practice, rather than conclude that it is occurring as a result of people's theoretical
misinterpretations and thereby fail to reexamine the theory itseIf. lh Foucault's
terminology, we need to avoid "theoretical reductionisrns" (Foucault, 1980, p. 135).

III. Using Foucault's Tools to Analyse Education
Use of Foucault's analytic tools leads us not to ask "What is our professed, desired

outcome that we intend whenever we engage in standardised teaching or pass on
knowledge which we know will remain inert in the students' lives?" but, instead to ask,
'What actually happens to the child (and the teacher) when we do engage in standardised
teaching and learning? What specifically causes these effects? If this is not what we want,
what do w e need to understand, or do, differently?'And we need to act on what we learn.
Here are some examples. When we examine the specific effects actually produced
in concrete situations by certain acts of knowledge and certain acts of power, we are led to
ask some very hard questions about why we are not acknowledging the harm we are doing
to the Earth with our high levels of commodification and over-consumption. We intend to
help our students reduce the sense they seem to have that they are isolated individuals in
competition with one another and realize instead the many connections and forms of
cooperative support that they already have around them. We do not see this happening to
the degree we hoped for. Therefore, we need to reexamine our ideas about all those
specific things in the students' world that act to foster selfish individualism and identify ail
those that act to enlarge their understanding of their connectedness and act on everything we
learn.
We may well have to negoiate some complex, large changes. We need to also stop
looking for single answers for all situations, for all children and teachers. We know that
neither a technical fix nor an absolute truth is going to be as fitting as what everyone
concerned in the specific, concrete situation can develop as a way to help.
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N. Foucault's Description of the Acts of Power-and-Knowledge
in Modern Disciplinary Societies
Foucault recommends that we direct our attention away from our understanding of
power as the advantage that comes from superior brute strength and the willingness to exert
it, or power understood to be a trait, a possession, a divine right. Power functioned in
these ways in the Middle Ages, but since the seventeenth century, in modem societies, it is
disciplinary power that is important to analyse, that is, the power which constantly affects
us during our day-to-day interactions. Foucault insists that specific mechanisms of power
and specific uses of knowledge act to turn us into objects. They lead us to see ourselves

and others as mere collections of objective traits and pressure us to feel obliged to either
exercise or curtail each trait, by rewarding it or punishing it, depending on its social
usefulness.
Foucault argues that beginning in the seventeenth and eighteenth centuries, a whole
new set of techniques arose that were used not only to make others do what the powerful
elite in society wished, but to also ensure others did what these people with power and
influence wished in the way they wished.

V. New Needs in The Modernist Regime
Beginning in the seventeenth century, Western European societies changed in many
ways. New philosophies were developed along with a new approach to science. The
discovery of the new world stimulated trade and commerce. Vast numbers of people began
to move to the cities. Having been displaced from the common lands of the countryside, or
having lost the ability to engage in cottage crafts, or to own their own labour, many of these
new residents of the cities were poor and uneducated. Many were forced to work in
factories owned by profit-driven capitalists if they were to live. Factory owners have a

long tradition of using the public realm (government and governmentally funded social
institutions) to construct the infrastructure they need for their organizations-including
providing suitably skilled workers (Franklin, 1992). In the factories, tasks tended to be
divided into the simplest of sub-tasks each of which could be learned rapidly and repeated
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by a single individual without much thought and with no need for any knowledge of how
everyone's efforts fit together to form the whole product. It took a great deal of discipline
andlor desperation to be able to repeat a simple task-in the most efficient way possible,
over and over, day after day, for the benefit of a factory owner who paid workers
minimally and exposed them to poor working conditions. Foucault argues that with the
rising use of the division of labour, there was a need to train people into accepting this as
their only possibility and also to lead them to accept the need for each of them to do it
efficiently and well, that is, exactly as directed. The teeming mass of individuals swarming
about the cities needed to become a disciplined workforce for the profit of the factory
owners. There were people such as Ned Ludd and Robert Owen who resisted this
arrangement, but their socialist experiments were overtaken by the effects of the techniques
that arose to meet the need for a disciplined, controlled worlcforce and later, after Fordism
(Harvey, 1993), to create a disciplined, technologised, controlled force of consumers.
Here is one way Foucault (1979) describes what happened in Western European societies
in the eighteenth century in response to the industrial revolution.
m s ] age discovered the body as object and target of power. It is easy enough to
find signs of the attention then paid to the body--to the body that is manipulated,
shaped, trained, which obeys, responds, becomes skilful and increases its
forces....La Mettrie's L'Homme-machine is both a materialist reduction of the soul
and a general theory of dressage, at the centre of which reigns the notion of
'docility,' which joins the analysable body to the manipulable body. A body is
docile that may be subjected, used, transformed and improved. ...
What was so new in these projects of docility that interested the eighteenth
century so much?...There was the scale of control: it was a question not of treating
the body, en masse, "wholesale," as if it were an indissociable unity, but of
working it "retail," individually; of exercising upon it a subtle coercion, of obtaining
holds upon it at the level of the mechanism itself-movements, gestures, attitudes,
rapidity: an infinitesimal power over the active body. Then there was the object of
the control: it was not or was no longer the signifying elements of behaviour or the
language of the body, but the economy, the efficiency of movements, their internal
organization;... the only truly important ceremony is that of exercise. Lastly, there
is the modality: it implies an uninterrupted, constant coercion, supervising the
process of the activity rather than its result and it is exercised according to a
codification that partitions as closely as possible time, space, movement. These
methods, which made possible the meticulous control of the operations of the
body, which assured the constant subjection of its forces and imposed upon them a
relation of docility-utility, might be called "disciplines". (pp. 136-7)
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The historical moment of the disciplines was the moment when an art of the human
body was born, which was directed not only at the growth of its skills, nor at the
intensification of its subjection, but at the formation of a relation that in the
mechanism itself makes it more obedient as it becomes more useful, and
conversely ....The human body was entering a machinery of power that explores it,
breaks it down and rearranges it. A "political anatomy", which was also a
"mechanics of powei', was being bom; it defined how one may have a hold over
others' bodies, not only so that they may do what one wishes, but so that they may
operate as one wishes, with the techniques, the speed and the efficiency that one
determines. Thus discipline produces subjected and practised bodies, "docile"
bodies. (pp. 138-9)
Foucault calls this "disciplinary power," which he explains is "a mechanism of
power which permits time and labour, rather than wealth and commodities, to be extracted
from our bodies7' (1980, p. 104). Disciplinary power does not involve power in the sense
of the personal abilities one can exercise, including the ability to create meaning (Foucault,
1983, pp. 217-18). Power is also not a possession or an attribute of any kind. The kind of
power Foucault is andysing should be thought of as a strategy, or rather, as a set of
strategies working synergistically (Foucault, 1979, p. 26). Here are two of Foucault's
most frequently quoted definitions of disciplinary power:
@i~]
thinking of the mechanisms of power, I am thinking...of its capillary form of
existence, the point where power reaches into the very grain of individuals, touches
their bodies and inserts itself into their actions and attitudes, their discourses,
learning processes and everyday lives. The eighteenth century invented, so to
speak, a synaptic regime of power, a regime of its exercise within the social body,
rather thanfiorn above it. (1980, p. 39)

One [needs to] be concerned with the 'body politic', as a set of material elements
and techniques that serve as weapons, relays, communication routes and supports
for the power and knowledge relations that invest human bodies and subjugate them
by turning them into objects of knowledge. (1979, p. 28)

VI. The Goals and Assumptions of Our Disciplinary Societies
Foucault believes that our modem era is marked by an enormous desire to bring
about the aims of our Western, industrialised, consumer society more efficiently by turning
each person into as productive a contributor as possible (Foucault, 1979, pp. 138, 164).

He argues that beginning in the seventeenth century, a system of powerful mechanisms was
developed to efficiently monitor, control and coordinate the actions of each person in
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society. The multitude of bodies was thereby reduced to a unified force controlled in the
least costly way possible (Foucault, 1978, p. 89; 1979, pp. 170,218,219; 1980, pp. 55,
125, 158; 1983, p. 219). Techniques of power and knowledge which objectify us (to
others and to ourselves) simplify what must be supervised, controlled and coordinated.

Only the aptitudes, knowledge and actions directly related to the overall needs of society are
recognised or used (1979, pp. 138, 162). Anything else is likely to be punished. In this

way, those in power in a modernist society ensure that each person contributes not only
what they want, but also in the exact way that they want it (Foucault, 1979, pp. 128, 169,
223, 272, 295; 1980, pp. 102, 106, 125, 158).
Discipline is no longer simply an art of distributing bodies, of extracting time from
them and accumulating it, but of composing forces in order to obtain an efficient
machine. (Foucault, 1979, p. 164)
It is important to understand that Foucault does not identify a phenomenon he calls
''power" in addition to specifying specific "techniques of power." When Foucault writes of
"power," he equates this with all the specific techniques that objectify and subdue us in our
society (Foucault, 1978, pp. 92-3; 1979, pp. 26, 219; 1980, pp. 39,88-90,96; 1983, pp.
210-1 1). The terms "power," "surveillance," "the examination," "the nonn," or any other
name of a specific technique of power represent a change only in the level of generality of
discussion. Foucault's sense of "power" has no existence over and above this or that case
of surveillance, this or that exam, or the exercise of any other specific disciplinary
technique.
Foucault explains that power and knowledge never occur separately. He argues
that there is no independent, absolute, pure, disinterested, perspectiveless knowledge and it

is harmful to act as if you possess this (Foucault, 1978, pp. 11-2; 1979, pp. 27-8; 1980, p.
102). Instead, Foucault (1980) tried to demonstrate the various ways that any piece of
knowledgefunctions as knowledge only to the extent that it is enforced by the controlling
practices of power in that society. Here is one of Foucault's explanations of the
relationship of knowledge, or truth, and power:

Truth is a thing of this world: it is produced only by virtue of multiple forms of
constraint. And it induces regular effects of power. Each society has its regime of
truth, its 'general politics' of truth: that is, the types of discourse which it accepts
and makes function as true; the mechanisms and instances which enable one to
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distinguish true and false statements, the means by which each is sanctioned; the
techniques and procedures accorded value in the acquisition of truth; the status of
those who are charged with saying what counts as hue. (1980, p. 131)
There have been many senses of "knowledge" throughout human history.
However, as in the case of "power," Foucault is only interested in investigating the effects
of one specific sense of "knowledge," the knowledge of humanity which is found in the
disciplines which give our society its norms, i. e., the knowledge about people which
surrounds us in our society and dictates to us who we are, what we should and should not
do, and how we should do it. He is investigating disciplinary knowledge encoded in the
discourses of the disciplines.
Foucault identifies the techniques of power which force the birth of disciplinary
discourses (1978, pp. 73,96) and enforce the new knowledge they create (Foucault, 1980,
p. 51). He is exposing the regime of truth and power so constantly at work on us
(Foucault, 1978, p. 56). Truth in our society must be in the form of scientific discourse:

In societies like ours, the 'political economy' of truth is characterised by five
important traits. 'Truth' is centred on the form of scientific discourse and the
institutions which produce it; it is subject to constant economic and political
incitement (the demand for truth, as much for economic production as for political
power); it is the object, under diverse forms, of immense diffusion and
consumption (circulating through the apparatuses of education and information
whose extent is relatively broad in the social body, not withstanding certain
limitations); it is produced and transmitted under the control, dominant if not
exclusive, of a few great political and economic apparatuses (university, army,
writing, media); lastly, it is the issue of a whole politicaI debate and social
confrontation ('ideological' struggles). (1980, pp. 131-2)
'Truth" in these discourses always objectifies (1983, pp. 208, 212). It creates its
own objects for knowledge and brings their whole range into being as our possibilities-

some of which are rewarded, others punishable (Foucault, 1978, pp. 42-3,48). This
knowledge is accumulated in our social and clinical sciences and institutions of medicine,
psychiatry, social work,the penal system (including the police), education and even in the
family (Foucault, 1979, pp. 215-6; 1980, pp. 102, 107; 1983, pp. 218-9). This
knowledge works on us. This knowledge is an integral component of the functioning of
power.
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Foucault wanted to identify and undo the effects of these "rules of right" in our
society (Foucault, 1980, p. 93). He wanted to undo the cultural power that the knowledge
codified our social and medicaI sciences exerts so successfully (Foucault, 1978, pp- 32-3;
1979, p. 22; 1980, pp. 84, 112-3, 131, 133). These disciplines tell us that we can find the
final truth about ourselves in distributions and averages and in the descriptions of normal
and abnormal which are researched and codified in these disciplines.
We need to become aware of the rules that explain and support the claim of our
knowledge as truth as well as those that disqualify other knowledge(s) from being true.
Whenever an item is presented to us as knowledge, we need to identify the precise practices

and expectations of power that legitirnise it in its situation regardless of whether we use it,
react to it or refuse to grant it any validity. Conversely, when we are analysing the effects
of acts of power, we need to ask what knowledge supports and justifies it (Foucault, 1980,
pp. 93-4). Again and again, Foucault explains that the effects of power and knowledge,
though logically separable, are never separable in practice and therefore need to be analysed

as two interacting parts of every practice and expectation which objectifies us (Foucault,
1978, pp. 60, 73,974; 1979, pp. 22-3, 27-8; 1980, pp. 51-2, 59, 77, 131-2, 133, 145,
148; 1983, p. 212).

VII. The Effects of ~ o w e r J ~ n o w l e d ~ e :
The Objectification of Individuals
The most basic theme in Foucault's analyses is that knowledge and power function
in our society to turn all individual human beings into objects that exist, act, or are
knowable only in relation to the rules laid down by this power and knowledge. Our
twentieth-century Western society, a disciplinary society, tells us not only what we must be
and do, but how we must do it (Foucault, 1979, pp. 77-8, 192,295; 1978, pp. 43 105-6,
107; 1980, pp. 98, 142, 156; 1983, pp. 21 1-12, 214,215,223). In a public lecture in
1976, Foucault stated this succinctly:
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In the end, we are judged, condemned, classified, determined in our undertakings,
destined to a certain mode of living o r dying, as a function of the true discourses
which are the bearers of the specific effects of power. So it is the rules of right, the
mechanisms of power and the power of true discourses, that can be said more or
less to have formed the general terrain of my concern. (Foucault, 1980, p. 94)
A brief discussion of one of Foucault's examples may help us understand how this
objectification occurs. In Discipline and Punish (1979, especially pp. 101-2 & pp. 255-6),
Foucault traces the historical shift from the notions of "a crime'' and "its perpetrator" to our
modem view of "criminality " (or "delinquency") and "the criminal". Before our modern
era, people were punished for canying out isolated acts. In between such incidents, they
were their own person again. They were not watched. Their movements were not
controlled. A crime would be followed by its punishment, but that was the end of it. In
our era, the consequences of committing an illegal act go far beyond the immediate effects
of the perpetrator's actions. Part of the consequences of committing even a single crime is
that the perpetrator loses some of his or her individuality. This individuality is replaced by

a new identity-an identity which comes from the sociai and medicaI sciences (not one
which fosters growth of the uniqueness of the person). He or she is now "a criminal", a

member of a category whose characteristics are already known. The person is studied by
psychologists and social workers; the details of such studies are permanently documented;
institutions take care of punishment, treatment and rehabilitation; after release from
punishment, these persons are followed and their activities are constricted by both a parole
officer and a criminal record. People will react at least initially, if not longer, to such a
person, not as an individual person who committed this or that act, but as a type, as a
criminal in this case. Treated this way, a person becomes "a past, a case history, and a
childhood, in addition to being a type of life, a life form, and a morphology, with an
indiscreet anatomy and possibly a mysterious physiology" (Foucault, 1978, p. 43). He or
she has been objectified--not only for others, but also for him- or herself (Foucault, 1980,
p. 98). Foucault argues that by the twentieth-century, no aspect of our human lives has
been left unobjectified, unsubjected-all is known and controlled by our scientific
knowledge, the institutions that promote and develop this knowledge and the disciplinary
techniques used in all of our institutions (Foucault, 1978, pp. 94, 194; 1979, pp. 206,209,
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21 1, 215-6; 1980, pp. 55, 122, 142; 1983, p. 224).

VIII. We Are A11 Objectified by Acts of Power and Knowledge
In some places, Foucault argues that our society operates for the benefit of specific
people. He recommends that we carry out the following analyses:
One needs to investigate historically, and beginning from the lowest level, how
mechanisms of power have been able to function....We need to see the manner in
which, at the effective level of the family, of the immediate environment, of the cells
and most basic units of society, these phenomena of repression or exclusion
possessed their instruments and their logic, in response to a certain number of
needs. We need to identify the agents responsible for them, their real agents (those
which constituted the immediate social entourage, the family, parents, doctors,
etc.), and not be content to lump them under the formula of a generalised
bourgeoisie. We need to see how these mechanisms of power, at a given moment,
in a precise conjuncture and by means of a certain number of transformations, have
begun to become economically advantageous and politically useful.... It is only if we
grasp these techniques of power and demonstrate the economic advantages or
political utility that derives from them in a given context for specific reasons, that we
can understand how these mechanisms come to be effectively incorporated into the
social whole. (Foucault, 1980, pp. 100-1)
However in other places, Foucault explains that regardless of whose economic or
political advantage originally supported the use of disciplinary power and knowledge,
because of how pervasively and silently it operates (1979, pp- 170, 177), the knowledge of
the disciplines, in combination with the actions of clinical practitioners, have captured our
imaginations. Power produces (Foucault, 1980, p. 119). It produces most, if not all, of
our ideas about what we should do and be ("delinquents always exhibit delinquent
behaviours," for example) in order to locate, supervise and control individuals (Foucault,
1979, pp.
Power must be analysed as something which circulates, or rather as something
which only hnctions in the form of a chain. It is never localised here or there,
never in anybody's hands, never appropriated as a commodity or a piece of wealth.
Power is employed and exercised through a net-like organisation. And not only do
individuals circulate between its threads, they are always in the position of
simultaneously undergoing and exercising this power. They are not only its inert or
consenting target; they are always also the elements of its articulation. In other
words, individuals are the vehicles of power, not its point of application ....The
individual which power has constituted is at the same time its vehicle. (Foucault,
1980, p. 98)

Foucault's Analysis

82

Foucault argues that all individuals, both the controllers and the controlled in our
society, are in fact caught by disciplinary power's subjugating and objectifying effects and
are in fact constantly monitored, classified and controlled (Foucault, 1979, pp. 176-7;
1980, pp. 72, 98, 142, 156-8).
m e individual is] a redity fabricated by ..."discipline". We must cease once and
for all to describe the effects of power in negative terms: it 6'excludes", it
"represses", it "censors", it '6abstracts", it "masks", it "conceals". In fact, power
produces; it produces reality; it produces domains of objects and rituals of truth.
The individual and the knowledge that may be gained of him belong to this
production. (Foucault, 1979, p. 194)
Foucault's concern was that these techniques of knowledge and power objectify
human beings and reduce them and coerce them into becoming only what is already known
and approved about them and their potentialities in the disciplinary sciences. Again, these
techniques objectify us.
We are in the society of the teacher-judge, the doctor-judge, the educator-judge, the
"social worker''-judge; it is on them that the universal reign of the normative is
based; and each individual, wherever he may find himself, subjects to it his body,
his gestures, his behaviour, his aptitudes, his achievements. (Foucault, 1979, p.
304)

Even our bodies become objectified to us. They become known not as the vehicle of our
being, but as a better or worse example of what the disciplines tell us bodies are.

In becoming the target for new mechanisms of power, the body is offered up to
new forms of knowledge. It is the body of exercise, rather than of speculative
physics; a body manipulated by authority, rather than imbued with animal spirits; a
body of useful training and not of rational mechanics, but one in which, by virtue of
that very fact, a number of natural requirements and functional constraints are
beginning to emerge. (Foucault, 1979, p. 155)
This system of systematic, disciplining strategies of knowledge-and-power is hard
to read. It is, after all, not what we intend to do in education. Each day in our schools, we
care about and interact with the children who are there with us in all of their unique,
individual force. When we watch them working, learning, playing, socializing, fighting,
sharing, when they are happy, angry, exuberant, interested, curious, inner-directed,
absorbed, energetic, thinking and talking constantly, responsive to what is going on around
them and reacting for good or ill, whatever they are doing, the children do not seem to have
heard of Foucault's analysis or feel objectified! Or do they? What happens to them when
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they receive the lowest possible grade on a project when it is the best work they have ever
done? What happens when a teacher tells them they are wrong when they know they are
right? What happens to them when they need to do something else, or think about
something else, other than what the class is working at that moment. What happens if the
child is too hungry to work? What happens if he or she eats in class? What happens when
a child must stay in for recess because he or she was "caught talking," but was actually

asking a deskmate an important question about the work? What happens if they miss their
older brother and want to go get a quick hug from him down the hall? How does a child
feel when they cannot get the teacher to answer their question, because "we have to go on?"
What happens when nothing a child loves or is good at is ever done at school, but
everything they have difficulty with is? What happens when, because of time constraints,
you say to a child, 'Well, I'm sure you have a good idea, but this is what you have to learn
for the test."?
Do we ever say any of our students are '2lndisciplined," "uncooperative,"
"spoiled," "unruly," 6'disrespectful'*or "lazy"? What are we really thinking, saying, and
doing if we slip and say this? Where does the expectation come from that children
shoold/will always do whatever we say? Under what conditions do we expect, and allow,
the child to act and respond from his or her own unique individuality and surprise us all?

What is our image of the child and of us as teachers when we prescribe who we will allow
the children to be at school and who we will not allow them to be? What will we learn
about our educational values, beliefs, and practices by examining our own role in each of
the acts of powerJknowledge Foucault describes?

IX. Foucault's Portrait of the Disciplinary Techniques
We Use to Monitor, Classify and Control
I hope that this presentation of the disciplinary techniques Foucault identifies will
increase the liklihood that each one will become a topic for conversation and analysis for
modernist and generative educators working together for their common cause, that is, for
their students. I believe we urgently need to identify which techniques actually serve the
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purposes we need them to-and which do not.
Foucault identifies several disciplinary principles that control our actions in order to
render them easily supervisable, efficient and productive (Foucault, 1979, pp. 2 15-16). To
achieve efficient, coordinated control, Foucault argues, one must (1) know everything
(Foucault, 1979, p. 174), (2) classify everyone and everything, and (3)

control/prescribe/punish/reward every action of every person. To be able to (I)

control/prescribe/punish/rewardevery action of every person, one must (2) be able to
classify everything and (3) therefore know about each and every occurrence of everything.
These activities constantly and mutually feed one upon the other in a vicious vortex which
has the objectifi~edindividual as its product, target and premise. No longer seen or able to

function as independent, creative, unpredictable human beings living for their own history
and energy, individuals subject to disciplinary power are known to others and eventually
even to themselves only insofar as they contribute to the efficient progress of efficient
production of their society. The individuals at the focus of the vortex are objectified,
subdued, docile, fixed in their position in society and unable to collaborate with others
unless this is done within society's prescriptions and norms (Foucault, 1979, p. 203).
Foucault identifies the gaze, Panopticism, the examination, and the imperative to
speak as the disciplinary techniques used to cause every act and every person to become
known. They are the monitoring techniques. Documentation and compulsory registration,
the emergence of scientific discourses and disciplinary writing, the calculation of norms,

and normalising judgment are the techniques we use to classify everything and everyone.
Foucault describes the control achieved by the use of normaiising reward and punishment

and ranking. The partitioning and control of space and time, exercise regimes and the
precise prescribing of the processes involved in each and every activity are the training
techniques used in a disciplinary society.

In the following passage, Foucault contrasts the workings of our society, as he sees
them, with what society pretends to be:
Our society is not one of spectacle, but of surveillance; under the surface of images,
one invests bodies in depth; behind the great abstraction of exchange, there
continues the meticulous, concrete training of useful forces; the circuits of
communication are the supports of an accumulation and a centralization of
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knlowledge....; it is not that the beautiful totality of the individual is amputated,
repressed, aItered by our social order, it is rather that the individual is carefully
fabricated in it, according to a whole technique of forces and bodies...-We
are...invested by its effects of power, which we bring to ourselves since we are
part of its mechanism. (1979,
p. 217)

Monitoring: Gathering Powerful Knowledge
To*come to know each and every act of each and every person, one must see each
and every act. Foucault writes

In discipline, it is the subjects who have to be seen. Their visibility assures the hold
of the power that is exercised over them. It is the fact of being constantly seen, of
being able always to be seen, that maintains the disciplined individual in his
subjection. (Foucault, 1979, p. 187; see also 1979, pp. 170-1)

The Gaze
Foucault points out that beginning in the eighteenth century, all new construction "of
working-class housing estates, hospitals, asylums, prisons, schools" were designed on the
model of the army camp (1979, p. 171). This design (1) allowed easy, unobstructed,
constant observation of all the individuals using these physical spaces from one centraI
location, (2)did not allow the individuals being observed to see their central overseer and
(3) did not allow the individuals being observed to observe or to communicate with one

another (Fsucault, 1980, pp. 146-7).
Berntham writes of the theoretical usefulness of this architectural design. He calls
his exempUary building the Panopticon. Its "central observation-point [was] the focus of
the exercise of power and, simultaneously, for the registration of knowledge7'(Foucault,
1980, p. 148)
p i s is] an architecture that is no longer built simply to be seen (as with the
ostentation of palaces), or to observe the external space (cf. the geometry of
fortresses), but to permit an internal, articulated and detailed control-to render
visiible those who are inside it; in more general terms, an architecture that would
operate to transform individuals: to act on those it shelters, to provide a hold on their
contduct, to carry the effects of power right to them, to make it possible to know
them, to alter them. Stones can make people docile and knowable. (p. 172)
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Punopticism
Foucault argues that the principle used in the architectural design that allowed the
supervision, information gathering, and control of every act and every person by their
superiors, and prevented the communication of important information and ideas to equals,
was soon disassociated from architecture and used much more widely and abstractly. He

calls this the principle of Panopticism (Foucault, 1979, pp. 205,207; 1980, pp. 71, 148;
see also Webster & Robins' application of Foucault's account to computerised information
technology, 1986, pp. 343-47). In factories, in institutions of all kinds, workers began to
be observed daily. No longer judged by the worth of their products, the focus of their
supervision, reward and/or punishment became how well and how regularly they worked
throughout every minute of the day (Foucault, 1979, pp. 174,211). Foucault describes
Panopticism this way:
It is a type of location of bodies in space, of distribution of individuals in relation to
one another, of hierarchical organization, of disposition of centres and channels of
power, of definition of the instruments and modes of intervention of power, which
can be implemented in hospitals, workshops, schools, prisons. Whenever one is
dealing with a multiplicity of individuals on whom a task or a particular form of
behaviour must be imposed, the panoptic schema may be used. (1979, p. 205)
The constant actual supervision of every movement of every individual is a costly matter

(Foucault, 1979, pp. 208,216-17). However, because those being observed in any
Panopticon do not see their central overseer, they do not know whether or not they are
being observed at any particular time. Therefore, they need to feel as if they are observed at
all times (Foucault, 1979, p. 201). They also need to conform to the behaviours that are
desired at all times, lest they be punished. They begin to be able to do this by internalising
the expectations and criteria for their actions that come from the central observer (Foucault,
1979, pp. 201-3, pp. 216-7; 1980, p. 155; 1983, p. 223). The controlled and the
controllers a11 get caught up in the supervising gaze. Everyone assimilates the prescribed
knowledge and practices, so no one escapes being an objectified and controlled source of
information (Foucault, 1979. pp. 210-3; 1980, p. 158).
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The Examination
Examinations are another tool for gathering the specific knowledge that is of interest
from individuals. Examinations force individuals to try to prove they possess the
knowledge "they should", the "official", "safe", "useful" knowledge, the knowledge of the
disciplines. Such knowledge is then used to classify individuals, to reward and punish
them, and to integrate them and their predictable knowledge and effort into the whole of
society in a controlled way. Again, this knowledge, the knowledge adopted by those being
examined and gathered by their examiners, is power (Foucault, 1979, pp. 185-187).
The examination combines the techniques of an observing hierarchy and those of a
normalizing judgment. It is a normalizing gaze, a surveillance that makes it possible
to qualify, to classify and to punish. It establishes over individuals a visibility
through which one differentiates them and judges them. (1979, p. 184)
Foucault points out that the examination as a tool of disciplinary power is different than the
summa held at the end of a non-disciplinary apprenticeship.

In the latter case, master

craftsman and apprentice work together in a way unique to the pair for a period of years.
How the apprentice learns his craft is unspecified. It depends more upon the master's
modelling than upon an ability to articulate the abstract principles or previously prescribed
skills of the trade. At the end of their training, apprentices create a product, a piece, where
they draw upon everything that they have learned to independently create the best work they
can-hence the examination's name, summa (Foucault, 1979, p. 156).
The purpose and procedures of examinations are different in a disciplinary society.
Examinations are given regularly, almost constantly. They are used to judge the process,
not merely the final product. They are also used to judge individuals and their progress
with reference to their group (Foucault, 1979, p. 158). Examination results are used to
reward or punish individuals (Foucault, 1979, p. 187). In Foucault's characterisation,
beginning in the late seventeenth century, we began to enter "the age of the infinite
examination and of compulsory objectification" (1979, p. 189). Moreover, once exam

records began to be archived, a permanent objectification of each individual was available
and began to exert powerful effects on people's lives by judging and controlling what they
were, and were not, eligible to do. foucault describes these processes in the following
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passage:
The examination also introduces individuality into the field of documentation....The
examination that places individuals in a field of surveillance also situates them in a
network of writing; it engages them in a whole mass of documents that capture and
fix them. The procedures of examination were accompanied at the same time by a
system of intense registration and of documentary accumulation. A 'power of
writing' was constituted as an essential part in the mechanisms of discipline.
(Foucault, 1979, p. 189)
Individuals could now be placed into a relatively permanent place in their society based
upon their past ability or willingness to conform to the disciplinary norms, rather than on
their present growth and insight or their future goals and potential ability and initiative

(Foucault, 1978, pp. 30, 33,56;1979, pp. 190,214). Foucault sums up his description of
the effects of the examination this way:

Finally, the examination is at the centre of the procedures that constitute the
individual as effect and object of power, as effect and object of knowledge. It is the
examination which, by combining hierarchical surveillance and normalizing
judgment, assures the great disciplinary functions of distribution and classification,
maximum extraction of forces and time, continuous genetic accumulation, optimum
combination of aptitudes and, thereby, the fabrication of cellular, organic, genetic
and combinatory individuality. With it are ritualized those disciplines that may be
characterised in a word by saying that they are a modality of power for which
individual difference is relevant- (1979, p. 192)

The Imperative to Speak
Foucault argues that effects of power and knowledge again converge in the creation
of the institutionalised imperative to speak (1978, pp. 18,2 1,68-9). He identifies the
presence of this imperative for us to speak about any knowledge society needs to integrate
and controI our efforts. Foucault believes that our society is not content with using only its
formal occasions for individualised information gathering (Panopticism and the
examination). Society also demands that we confess everything that is too personal to be
predicted and gathered with these standardised disciplinary tools. Nothing is too trivial or
insignificant to escape society's demand for its articulation (Foucault, 1978, p. 19).
Everything must enter public discourse (Foucault, 1978, pp. 8-9):

If I were to characterise, not the mechanism itself, but its intensity and constancy, I
would say that we are forced to produce the truth of power that our society
demands, of which it has need, in order to function: we must speak the truth; we are
constrained or condemned to confess or to discover the truth. Power never ceases
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its interrogation, its inquisition, its registration of truth: it institutionalises,
professionalises and records its pursuit. In the last analysis, we must produce truth
as we must produce wealth, indeed we must produce truth in order to produce
wealth in the first place. (1980, pp. 93-4)

Techniques Used to Classifjt
The Creation of Norms
Surveillance, examinations, the rise of wide-spread and systematic record keeping,
and the imperative to speak resulted in huge amounts of information becoming available
about individuals (Foucault, 1979, p. 187). The accumulation of this information made it
possible for those in the disciplines, in the medical and social sciences, "to classify, to form
categories, to determine averages, to fix norms" about any thoughts or actions that they
wished to integrate and control (Foucault, 1979, pp. 22, 190-1; 1978, pp. 11,23-4). Such
norms occasionally operate by prohibiting certain thoughts or actions, but more often dictate
what our thoughts and actions should be-and therefore act to produce what each of us must
be.

Distribution Along a Normal Curve
However, even in a disciplinary society, where specific criteria and specific
procedures are known for most daily actions and individuals are systematically trained to
conform to them, individuds still differ in their ability or willingness to know/conforrn to
the criteria. It simplifies the task of coordinating individuals' efforts if those in control
know each person's typical performance, if they can classify each person according to how
well or poorly he or she conforms to the norm for the qualities or activities that are to be
coordinated. Once the norm for a quality or activity is known, each individual's place along
the distribution for that norm can be easily determined (Foucault, 1979, p. 184). The
disciplines provide the knowledge used to do this (Foucault, 1979, pp. 21 1,224).
Surveillance and the examination provide the data that allows each individual to be
classified. Here is Foucault's description of how individual human beings are known and
judged in any disciplinary system:
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DiscipIinary power] brings five quite distinct operations into play: it refers
individual actions to a whole that is at once a field of comparison, a space of
differentiation and the principle of a rule to be followed. It differentiates individuals
from one another, in terms of the following overall rule: that the rule be made to
function as a minimal threshold, as an average to be respected or as an optimum
towards which one must move. It measures in quantitative terms and hierarchizes in
terms of value the abilities, the Ievel, the 'nature' of individuals. It introduces,
through this 'value-giving' measure, the constraint of a conformity that must be
achieved. Lastly, it traces the limit that will define difference in relation to all other
differences, the external frontier of the abnormal.... The perpetual penality that
traverses all points and supervises every instant in the disciplinary institutions
compares, differentiates, hierarchizes, excludes. In short, it nomzalizes. (Foucault,
1979, pp. 182-3)
The disciplines also began to codify changes in behaviour that can be expected
throughout a human lifetime. We began to know ourselves and others through our
conformity or deviation from developmental norms.
The 'seriation' of successive activities makes possible a whole investment of
duration by power: the possibility of a detailed control and a regular intervention (of
differentiation, correction, punishment, elimination) in each moment of time; the
possibility of characterizing, and therefore of using individuals according to the
level in the series that they are moving through; the possibility of accumulating time
and activity, of rediscovering them, totalized and usable in a final result, which is
the ultimate capacity of an individu al.... Power is articulated directly onto time; it
assures its control and guarantees its use. (Foucault, 1979, p. 16)

Techniques of Control
Ranking
The ranking of individuals' performance with reference to a norm (from the most to
the least successful, from good to bad) by a person of superior knowledge and power is
one of the major tools used by a disciplinary society to coordinate and use everyone's
abilities most efficiently and to eliminate those abilities that will not support the predominant
knowledge and power of the society. Normalising judgment leading to nomalising reward

and punishment of even the most trivial actions allows individuals to be arranged into ranks
and gives the ranking its force and sting. "Rank in itself serves as a reward or punishment"
(Foucault, 1979, p. 181).
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Disciplinary Reward and Punishment
Disciplinary societies not only formulate norms for the actions and abilities they
want, they also enforce conformity to them. Individuals are rewarded for success and
punished for failing to conform to the criteria of the norm (Foucault, 1979, pp. 180-1,
296).
The disciplines...defined and repressed a mass of behaviours that the relative
indserence of the great systems of punishment had allowed to escape....The
workshop, the school, the army were subject to a whole micro-penalty of time
(latenesses, absences, interruptions of tasks), of activity (inattention, negligence,
lack of zeal), of behaviour (impoliteness, disobedience), of speech (idle chatter,
insolence), of the body ("incorrect" attitudes, irregular gestures, lack of
cleanliness), of sexuality (impurity, indecency). At the same time, by way of
punishment, a whole series of subtle procedures was used, from light physical
punishment to minor deprivations and petty humiliations. It was a question both of
making the slightest departures from correct behaviour subject to punishment, and
of giving a punitive function to the apparently indifferent elements of the
disciplinary apparatus: so that, if necessary, everything might serve to punish the
lightest thing; each subject find himself caught in a punishable, punishing
universality. (Foucault, 1979, pp. 177-78)

Training Techniques
Foucault identifies how disciplinary power and knowledge prescribe what the very
process of carrying out our activities should be in a precise and minute way. He explains
that we are forced to gain skill in complying with these prescriptions through the constant

practise of enforced exercises. Foucault also describes how techniques of disciplinary
power and knowledge have infused our use of space and time--all in order to render our
time and effort more efficient from the standpoint of society's productivity.

Prescribed Activities
Disciplinary techniques prescribe how we should place each part of our bodies
while we perform a given action (Foucault, 1979, pp. 152-3), how one is to hold and use
any instruments involved (Foucault, 1979, p. 153), even how long each part of the action
is to take (Foucault, 1979, p. 151-2). In education, what one was to learn, in what order
and how long each separate piece of learning should take was also prescribed. Learning
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was broken up into simple segments. Students learning each segment were isolated from
those learning other segments (Foucault, 1979, p. 157-8). These segments were then
learned in order-from the simple to the complex (Foucault, 1979, p. 158). The learning of
each segment began to last a specified length of time and be followed by an examination
(Foucault, 1979, p. 158).

The Exercise
It is not easy to perform actions or other activities according to an externally
specified prescription whose main criteria are based upon the desire for the efficient and
productive coordination of your action with the externally prescribed and segmented actions
of others. It takes practice-practice of the simple component parts, then practice of
complex strings of skills strung together in increasing order of difficulty. In the military, in
schools, in prisons and elsewhere, people began to be required to perform exercises.
Exercise is that technique by which one imposes on the body tasks that are both
repetitive and different but always graduated. By bending behaviour towards a
terminal state, exercise makes possible a perpetual characterisation of the individual
either in relation to this term, in relation to other individuals, or in relation to a type
of itinerary. (Foucault, 1979, p. 161)
The Disciplinary Use of Time

To facilitate the efficient coordination of people's actions, the time each person

takes to complete an activity also had to be specified, normalised, controlled. The aim was
to turn everyone's lifetime into "a totally useful time" (Foucault, 1979, p. 150).
Discipline, on the other hand, arranges a positive economy; it poses the principle of
a theoretically ever-growing use of time: exhaustion rather than use; it is a question
of extracting, from time, ever more available moments and, from each moment,
ever more useful forces.... The more time is broken down, the more its subdivisions
multiply, the better one disarticulates it by deploying its internal elements under a
gaze that supervises them, the more one can accelerate an operation, or at least
regulate it according to an optimum speed; hence this regulation of the time of an
action that was so important in the army and which was to be so throughout the
entire technology of human activity. (Foucault, 1979, p. 154)
Timetables began to be used widely. The period of time that is controlled by being
specified was reduced drastically-segmented to the second (and now, with computers,
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occasionally to the nanosecond). The precise process of carrying out actions was
segmented and described second by second also.
The three great methods [at work in the timetablel-establish rhythms, impose
particular operations, regulate the cycles of repetition-were soon to be found in
schools, workshops and hospitals
ey began to refine the divisions of time.]
One began to count in quarter hours, in minutes, in seconds. (Foucault, 1979, pp.
149-50)

....m

The time single actions take was not all that was of interest. After all, the object was
to coordinate series of actions into their most efficient and productive combination. Series

of segments were prescribed-combinations of segments arranged in specific order, each of
which was expected to take a fixed length of time to complete.

The Disciplinary Use of Space
Another basic requirement for controlling and coordinating people's actions is that
they remain in a location of their superior's choice, doing precisely what the latter wishes,
in precisely the way they wish it, for the length of time they require. In a disciplinary
society, everyone needs to be in a predictable place, at a predictable time, doing predictable
things. Individuals need to accept centralised control and act with little or no independent
initiative. Which people can communicate, and what they may talk about, also must be
prescribed in order to be controlled. This is facilitated by the disciplinary use of space.
One must eliminate the effects of imprecise distributions, the uncontrolled
difference of individuals, their diffuse circulation, their unstable and dangerous
coagulation ....Its aim was to establish presences and absences, to know where and
how to locate individuals, to set up useful communications, to interrupt others, to
be able at each moment to supervise the conduct of each individual, to assess it, to
judge it, to calculate its qualities or merits. It was a procedure, therefore, aimed at
knowing, mastering and using. Discipline organizes an analytical space.
(Foucault, 1979, p. 143)
Foucault describes several techniques used to build disciplining space. One such technique
is enclosure (1979, p. 141). Here, groups of people practising one segment of one activity
(or at best, a limited series of segments) or people all of "one type" (vagabonds, factory
workers, etc.) are placed together and possibly even confined in one place (Foucault, 1979,
p. 143).
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To coordinate people's activities and knowledge, one also needs to eliminate
communication and cross-fertilisation between groups. Partitioning is another important
disciplinary technique (Foucault, 1979, pp. 143,236). The partitions can be physical (as
in the case of school children's dormitories) or psychological (as in the division encouraged

in the nineteenth century between the lower classes and the criminal class).
Once individuals of a similar kind were enclosed in one space and partitioned off
from individuals of other kinds,each place began to be dedicated to one function (Foucault,
1979, pp. 143-44). Individuals doing the same thing in one spot are easy to supervise. It
facilitates comparing the conformity of each step each person takes with what is prescribed,
and comparing individuals one to another (Foucault, 1979, p. 145). Individuds became
interchangeable-it was their position, their place in the system that characterised themtheir rank, not their birthright (Foucault, 1979, pp. 145-46).

In organizing 'cells', 'places', and 'ranks7,the disciplines create complex spaces
that are at once architectural, functional and hierarchical. It is spaces that provide
fixed positions and permit circuiation; they carve out individual segments and
establish operational links; they mark places and indicate values; they guarantee the
obedience of individuals, but also a better economy of time and gesture. They are
mixed spaces: real because they govern the disposition of buildings, rooms,
furniture, but also ideal, because they are projected over this arrangement of
characterizations, assessments, hierarchies. (Foucault, 1979, p. 148)
But these enclosed, partitioned, related places are more than just intelligibly articulated and
efficient place-holders for activities and people. They are techniques of control. The
strategy is to enclose people in order to supervise their moves; partition them off from other

groups and even other individuals to prevent segregated people from having knowledge and
power (Foucault, 1979, pp. 172-73, 200-201,203; 1980, p. 146, 148-49).

The crowd, a compact mass, a locus of multiple exchanges, individualities merging
together, a collective effect, is abolished and replaced by a collection of separate
individualities. From the point of view of the guardian, it is replaced by a
multiplicity that can be numbered and supervised; from the point of view of the
inmates, by a sequestered and observed solitude. (Foucault, 1979, p. 201)
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X. What Does Foucault's Analysis Help Us Accomplish?
Studying Foucault can help us identify and pay closer attention to some of the
unintended effects of our educational practices because we learn to look at specific, actual
effects. We can also realise that we are engaging in faulty Iogic if we fail to take the

presence of negative effects or the absence of positive ones as an indication that we need to
reexamine our theories about what we are doing. We are less willing to let other educators
reassure us that a belief or practice is all right when we constantly see it affecting our
students in ways that are not all right at all. From Foucault, we begin to understand that in
order to challenge the power behind any negative effects, we also need to examine the
knowledge that is supporting its exercise even in the face of negative lived experiences.
Study of Foucault's writings help us open to a wider range of possibilities, for both
thinking and acting, that we can consider to be reasonable, plausible, or workable because
we can more readily remember that our culture's accounts about what is normal, natural or
necessary are not the only possible accounts. Rather, they are the accounts which are
currently backed by the acts of those in our society who wield power and who benefit from
the status quo. Foucault helps us understand how reasonable it is to turn to people with

marginalised voices in our own culture, or to historical writings, to gain insight into all of
those things in our society that can actually operate differently. Writings or artwork from
other times or people from other cultures show us that things may operate differentlybecause they have in other cultures. This, of course, stops all arguments of the "But we
have no choice" ilk. Instead, we learn to ask, 'What knowledge claims should we accept?"
'Why?' and 'What should we do if we do not want to act upon modem disciplining
knowledge and habitual acts of power?" We see the acts of power now, without even
identifying, let alone examining, the knowledge that supports it. Foucault teaches us that
we must make such examinations and reexaminations of both knowledge and powerespecially about what we most take for granted. And of course, we must examine, not just
what affects us every day, but how we affect others around us. To do this, we must
observe and listen to others around us and search out the actual string of actions that
produce their effects on us and on others.
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If we do decide that it is fine if someone objectifies us, and fine when we objectify
others, then we will continue to refine our use of all of the techniques which Foucault
portrays which we currently use to observdmonitor, classify, rank, reward and punish and
control our students. If we decide not to participate in this, then we must search for other
ways to teach our children how to live welI as human beings on Earth.

I believe that our lived experiences as teachers and what we have learned from good
teachers (that we have been taught by or worked alongside as colleagues) is a marginalised
knowledge that we need to examine and understand more deeply. However, such
examination of our Lived experiences, of our life-worlds, is currently difficult to legitimate
in our culture-for all of the reasons Foucault has described. All we can do is assert that in
our experience, the actual effects produced by our modernist educational beliefs and
practices too often result in students who (a) treat knowledge as an inert, static, alienating,
mass of boring details that they resist learning and deliberately try to forget as soon as the
test is over and (b) have learned that their ideas and questions are not welcome in school,

that school has no time for them, and act accordingly (and who save all of their creativity
and energy for their own activities engaged in away from school).
These effects are serious. I find Foucault's analysis of the specific effects of these
beliefs, values and practices of modernism compelling enough to accept. I believe we
teachers are too often forced to objectify, observe, rank, control, and selectively reward and
punish our students even though this goes completely against our own beliefs and values
regarding how we believe we should treat others and ourselves. I believe our awareness of
these modernist effects on our children, ourselves, and the Earth accounts for the extremely
passionate, often deeply agitated, and even hostile feelings we have about standardized
teaching and testing, mandated cumcula, our modem physical plants, and our Board of
Educations' consumption of goods and services.
We must keep trying to improve our students' experiences in school. Educators
who do not question modernist practices and those who do must find a common ground for
discussion. Pitting descriptions of preferred practices against one another's position is not
opening new possibilities for teachers and students. We need to reexamine and discuss
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together the beliefs and values on which these practices are based. FVhat will happen
modernist educators, those wlw try to teach within the traditions that good teachers have
always used across many times and cultures and generative educators examine these
questions togethec What do we need to h o w and do to live together well on Earth as
h m n beings? What is the nature of knowledge? How do we gain it? How accordingly,
should we teach? What will happen ifwe listen and speak henneneuticully to one another,
that is, if we each listen to those with whom we disagee and honestly try tofind truth in
what they are saying and then allow their truths to challenge our own beliefs and values or

to supplement our current understanding?

In order to have such conversations with one another, we all need to have examined
the philsophical assumptions and arguments that ground both the modernist and generative
approaches to the curriculum and to planning for teaching.
Most teachers have not had many opportunities to examine closely the assumptions
and arguments upon which modernist educational practices, beliefs, and values are based.

I believe an examination of Descartes' philosophy will help us understand the assumptions
and arguments that support modernist ideas.

In Chapter Three, we saw how the philosophy of Rene Descartes established a
view of what knowledge is and how to obtain it that is still influential in our educational
institutions today. In the next chapter, I will present Descartes' philosophy in more detail
and describe its influence. Descartes' assumptions and arguments have not only given us a
static image of the nature of knowledge, and a belief that the external world is separate from

us and only knowable through the use of mathematics and the scientific method, they also
account for our adoption of the image that each human being exists on Earth as a solitary,
isolated, mental individual who merely happens to be trapped inside a body-"the Ghost in
the Machine," as Ryle (1949) characterised us.
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CHAPTER FIVE
DESCARTES' ANSWERS AND OUR QUESTIONS
Although Foucault's analysis helps us understand unintended effects of many
modernist educational practices, we need to investigate more deeply if we are serious about
identifying and reassessing our own modernist understandings. For over three centuries,

we have lived out the effects of Descartes' conclusion that to be a human being on Earth is
to be most truly an isolated mental cogito facing a mysterious external world of mere
appearances. This vision has had enormous cultural, social, and pedagogical consequences
for the development of Western civilization in Europe and in modernist, Western countries
around the globe, in both the Old and the New World.

In this chapter, I will present extended passages written by Descartes. It is
important to reexamine Descartes' actual arguments because his conclusions have their own
independent existence in our culture. We tend to accept them as descriptions, rather than
arguments, about the true nature of human beings, the external world, knowledge, and how
to gain it. As such, Descartes' criteria and conclusions exert their effects on us even when
we have no direct knowledge of the assumptions and arguments that Descartes made to
reach them. Then, I describe some of the consequences of Cartesianism in modernist
society and in our educational institutions that generative educators find undesirable.

I believe that even though we have been raised as modernists, the logic of these
immensely important arguments is not as convincing to us as it was to our ancestors in the
seventeenth century. I will attempt to illustrate this by presenting (a) a critique of
Descartes' arguments, (b) a description of why his conclusions are not supported by what
we understand from our lived experiences as teachers, and (c) Gadamer's and other
philosophers' critiques of Descartes' philosophy.
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I. Descartes' Argument
If Indubifable Truth is Our Criterion of Knowledge, All Each of us Can
Know for Certain is Cogito, ergo sum.
Descartes (circa 1640/1955) was committed to distinguishing between all of the
traditional knowledge that he had been taught, that was passed down to him from the
Middle Ages, and that knowledge which he could know was certain and true (p. 94). He
believed the former was based merely on fallible memories of ever-changable sensory
experiences, superstition, or authority and as such, was utterly unreliable, if not actually
deceiving. He believed that if he himself systematically applied the following rigorous
criterion of truth to all he knew, he could make a fresh, radically new beginning and from
that certain and fixed point, reassess what is true and what could be false. In Descartes'
words:
It is wiser not to trust entirely to any thing by which we have once been deceived.
(p. 90)

I shall proceed by setting aside all that in which the least doubt could be supposed to
exist, just as if I had discovered that it was absoluteIy false; and I shall ever follow
in this road until I have met with something which is certain, or at least, if I can do
nothing else, until I have learned for certain that there is nothing in the world that is
certain....In the same way, I shall have the right to conceive high hopes if I am
happy enough to discover one thing only which is certain and indubitable. (pp. 956)
Although the utility of a Doubt which is so general does not at first appear, it is at
the same time very great, inasmuch as it delivers us from every kind of prejudice,
and sets out for us a very simple way by which the mind may detach itself from the
senses; and finally it makes it possible for us to doubt those things which we have
once discovered to be true. (p. 84)

In his Meditations on First Philosophy, Descartes describes how he used his criteria
of methodical doubt to examine his various categories of experience (circa 1640/1955,p.

I suppose then, that all the things that I see are false; I persuade myself that nothing
has ever existed of all that my fallacious memory represents to me. I consider that I
possess no senses; I imagine that body, figure, movement and place are but the
fictions of my minds. What, then, can be esteemed as hue? Perhaps nothing at all,
unless that there is nothing in the world that is certain. (p. 96)
In Chapter Three, I presented Descartes' conclusion that all knowledge from our sensory
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experiences is deceptive and therefore can never yield true knowledge. In Mediation I,
Descartes (circa 1640/1955) extends his doubt even further with this argument:
But it may be that although the senses sometimes deceive us concerning things
which are hardly perceptible, or very far away, h e r e are yet many others to be met
....t For example, there is the
with as to which we cannot reasonably have any doub
fact that I am here, seated by the fire,attired in a dressing gown, having this paper
in my hands and other similar matters. And how could I deny that these hands and
this body are mine, were it not perhaps that I compare myself to certain persons
devoid of sense, [such as schizophrenics] ....But they are mad, and I should not be
any the less insane were I to follow examples so extravagant.
At the same time I must remember that I am a man, and that consequently I
am in the habit of sleeping, and in my dreams representing to myself the same
things or sometimes even less probable things, than do those who are insane in
their waking moments. How often has it happened to me that in the night I dreamt
that I found myself in this particular place, that I was dressed and seated near the
fire, whilst in reality I was lying undressed in bed! At this moment it does indeed
seem to me that it is with eyes awake that 1am looking at this paper; that this head
which I move is not asleep....But in thinking over this I remind myself that on
many occasions I have in sleep been deceived by similar illusions, and in dwelling
carefully on this reflection I can see so manifestly that there are no certain
indications by which we may clearly distinguish wakefulness from sleep that I am
lost in astonishment. And my astonishment is such that it is almost capable of
persuading me that I now dream. (pp. 90- 1;see also pp. 112-3, 116; 151, 154,
156-7, 158)
Descartes (circa 1640/1955) then offers us the idea that all sensory, lived
experiences, even that of moving our own bodies, is in fact the result of a creature who is
not God, but that

...some evil genius not less powerful than deceitful, has employed his whole
energies in deceiving me; I shall consider that the heavens, the earth, colours,
figures, sound, and all other external things are nought but the illusions and dreams
of which this genius has availed himself in order to lay traps for my credulity; I
shall consider myself as having no hands, no eyes, no flesh, no blood, nor any
senses, yet falsely believing myself to possess all these things; I shall remain
obstinately attached to this idea, and if by this means it is not in my power to arrive
at the knowledge of any truth, I may at least do what is in my power [i.e. suspend
my judgment], and with firm purpose avoid giving credence to any false thing, or
being imposed upon by this arch deceiver. (pp. 94-5)
Descartes' meditations by this point had led him deep into his own consciousness,
but nevertheless, he continued his search for indubitable knowledge. As we know, he
decided he had succeeded when he concluded, I think therefore I am/ Cogito, ergo sum.
Here are the exact steps of Descartes' argument to establish the certain truth that we human
beings exist as mental thinking, as res cogitans, as cogitos.
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But how can I know there is not something different from those things that I have
just considered, of which one cannot have the slightest doubt....I myself, am 1 not
at least something? But I have already denied that I had senses and body. Yet I
hesitate, for what follows from this? Am I so dependent on body and senses that I
cannot exist without these? But I was persuaded that there was nothing in all the
world, that there was no heaven, no earth, that there were no minds, nor any bodies
[for it could all be a dream placed in our heads by an evil deceiver]: was I not then
likewise persuaded that I did not exist? Not at all; of a surety I myself did exist
since I persuaded myself of something...So that after having reflected well and
carefully examined alI things, we must come to the definite conclusion that this
proposition: I am, I exist, is necessarily true each time that I pronounce it, or that I
mentally conceive it. (circa 1640/1955,p. 96-7)

...But I aIready know for certain that I am, and that it may be that all these images,
and, speaking generally, all things that relate to the nature of body are nothing but
dreams [and chimeras] ....And, thus, I know for certain that nothing of all that I can
understand by means of my imagination belongs to this knowledge which I have of
myself, and that it is necessary to recall the mind from this mode of thought with the
utmost diligence in order that it may be able to know its own nature with perfect
distinctness.
But what then am I? A thing which thinks. What is a thing which thinks?
It is a thing which doubts, understands, [conceives], affirms, denies, wills, refuses,
which also imagines and feels. (circa 1640/7955, p. 100)
The Only True Knowledge of the External World is Mathematical and
Scientific.
Descartes was trapped inside his own head, only certain that his stream of
consciousness existed for as Long as he was engaging in any form of mental activity.
Descartes was not satisfied to leave humanity with just this one truth. He continued his
meditations and offered an argument that began by reiterating the unique certainty of the
cogito. He reasoned that all we can be certain we are experiencing in our own

consciousnesses are the appearances of things that also only appear to exist (if we demand
clear, distinct, and indubitable certainty before we agree to claim the truth of their
existence). However, arguing From the logical principle that no effect can exceed its cause
and because our mathematical ideas are perfectly clear, distinct and certain, they cannot have

been manufactured in our own imperfect, easily deceived minds, but by a Perfect Being (by
God). Therefore we can be sure of anything whose truth is established by mathematics.
Descartes concluded that the visible, material, extended, quantifiable objects that we
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encounter in our experience of the external world not only are the way they appear to be in
their dimensions (size, duration, weight, etc.), but objects knowable through these primary

qualities are the only objects that can be known with verifiable certainty and truth (circa
When we, who are living on the cusp of the twenty-first century, hear Descartes
insist that we may obtain true knowledge only through the use of mathematics and the
scientific method, we remember how this has been insisted upon by scientists and social
scientists living in the eighteenth, nineteenth, and most of the twentieth centuries.
However, Descartes was a contemporary of Galileo and Bacon. They did not inherit a fullfledged scientific method that every educated person knows how to use. Instead, they
created it. Here is how Descartes' (circa 1640/1955) contribution to our understanding of
how to verify our knowledge scientifically appears in Discourse on the Method of Rightly
Conducting the Reason and Seeking for Trurh in the Sciences:

Instead of the great number of precepts of which [Scholastic] Logic is composed, I
believed that I should find four which I shall state quite sufficient, provided that I
adhered to a firm and constant resolve never on any single occasion to fail in their
observance.
The first of these was to accept nothing as true which I did not clearly
recognise to be so: that is to say, carefully to avoid precipitation and prejudice in
judgments, and to accept in them nothing more that what was presented to my mind
so clearly and distinctly that I could have no reason to doubt it. [See also pp. 40,
44, 56, 57, 66, 137, 147-81
The second was to divide up each of the difficulties which I examined into
as many parts as possible, and as seemed requisite in order that it might be resolved
in the best manner possible.
The third was to carry on my reflections in due order, commencing with
objects that were the most simple and easy to understand, in order to rise little by
little, or by degrees, to knowledge of the most complex, assuming an order, even if
a fictitious one, among those which do not follow a natural sequence relatively to
one another.
The last was in all cases to make enumerations so complete and reviews so
general that I should be certain of having omitted nothing. (pp. 16-17)
Although it is not one of his major methods, this "rule for the direction of the mind" has
also had immense influence in modern, Western education:

We ought to give the whole of our attention to the most insignificant and most easily
mastered facts, and remain a long time in the conternpiation of them until we are
accustomed to behold the truth clearly and distinctly. (p. 72)
Quod erat demonstraturn.
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11. Some Enduring Effects of Cartesianism in Our Society, Culture and
Educational Institutions

Many of the concerns teachers have for students involve "Cartesian fallout."
Descartes' argument that all that is indubitable in our lives is our own ability to be a cogito
has led through the centuries to a tremendous sense of isolation and alienation from both
other people and the Earth felt by individuals across much of society and by many of our
students @ellah, et al., 1996; Lasch, 1991). The idea captured our collective, cultural
imagination that we exist as solitary individuals whose mental experiences are, in the last
analysis, private and unknowable by others, as their experiences are to us. Certain people
who have come to prefer the cagito's private world of thoughts can engage less often in
responses that flow from their own creativity and respnsiveness to what is around them or
in those that involve reciprocal giving and receiving with others. In their Introduction to the
Updated Edition, Bellah, et al. (1996) write

American individualism resists more adult virtues, such as care and generativity, let
alone wisdom, because the struggle for independence is all-consuming. (p. xi)
Much of what has been happening in our society has been undermining our sense of
community at every level. We are facing trends that threaten our basic sense of
solidarity with others: solidarity with those near to us (loyalty to neighbours,
colleagues at work, fellow townsfolk), but also solidarity with those who live far
from us, those who are economically in situations very different from our own,
those of other nations. Yet this solidarity-this sense of connection, shared fate,
mutual responsibility, community-is more critical now than ever. It is solidarity,
trust, mutual responsibility that allows human communities to deal with threat and
take advantage of opportunities. How can we strengthen these endangered
capacities, which are first of all cultural capacities to think in certain ways? (p. xxx)
Our modernist culture and society also revels in its knowledge that minds can apparently be
more powerful than our mere bodies (Descartes, circa 1640/1955, p. 138, 153). Like
Descartes (p. 107), some of us still continue to value our apparent freedom from worldly
constraints. For example, in a chapter from the recent book, The Child and the Machine,
Armstrong and Casement (1998) point out that when educators use computer simulations
with children, they "present children with situations in which they no longer have to
consider their real-world experiences or the real-world complexities and constraints with
which they have to live" (p. 188). As teachers, we are shocked at such enthusiasm. What
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on Earth is the value of such education?
Descartes argues against following custom or traditional knowledge and argued that
we all need to learn to use our own Reason (circa 1640/1955, pp. 9, 15). But we see our
students gain valuable understanding about themselves and others when we teach wellloved, long-enduring works of literature or when we teach children about the past.
Descartes argued that he was basing his knowledge on what was most indubitable
(his existence guaranteed by his current thinking) and argued that we need to establish use
of the scientific method as our criteria for true knowledge. However, because he severed
mind from body, thinking substance from extended substances, while he also proved that
we could have knowledge of extended substances, i.e., we could know objects in the
external world onIy to the extent we could quantify and measure their characteristics, he
opened the way for natural sciences to create our cultural body of knowledge without any
interference from ideas, values, feelings, imagination, virtue, spirit, or from any of the
other immeasurable aspects of our human lives on Earth. This is not realistic. When we
look at our daily lived experiences, and look at how we make the decisions most important
to our lives, even in our highly educated age, we do not see individuals performing
scientific experiments. Even when these decisions will have crucial effects in our lives, we
decide ourselves, but with using much more than our Reason and scientific results. How
are we to decide between modernist and generative teaching-by performing experiments
on our children or watching the effects on them when we teach with each type of approach?
We are also continuing to have fallout from the fact that although Descartes did
allow part of the external world to be considered real-and important-he also denigrated so
much more of our Earth and all life on it when he argued that the only thing we can be

certain of on the basis of our lived experience is that it merely appears to exist with certain
characteristics. To the extent that we believe that we only experience mental impressions of
other people and of Earth, it is no wonder that so many people find it easy to conclude that
their connections to other people, to people from the past or future, and to Earth are all
elective, incomplete, and potentially unreliable in nature-mere appearances that we need
scientists to tell us the real truth about.
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In Chapter Three,I discussed the educational consequences of believing that
Western civilization has used science to produce a fixed, accurate, indubitable standard
body of useful knowledge and pointed out that all there is for teacher and student to do then
is to learn it as completely and accurately as possible. It takes rigorous training in order to
design valid and reIiable scientific experiments, test them with appropriate statistics and
interpret the results. The consequence of this is that in modernist, Westernised societies
only experts are expected to be able to contribute to our body of knowledge. Teachers and
students are not. In Chapter Three I also described a relationship between our reliance on
the scientific method with its ability to allow us to predict and control so much of what is
around us and the pressure in education to engage in preplanned, prescriptive teaching.
A final set of Cartesian effects that I want to mention here is that of Descartes'
argument that clear, distinct, indubitability (clear, distinct certainty) is easier to ascertain if
we study each phenomenon in isolation, one at a time, and gradually accumulate simple
results to build knowledge about more complex phenomenon. The result in science has

been that scientists are too often almost totally blind to the effects of their scientific and
technological manipulations because they never identify and examine the systems of mutual
dependencies each entity connects to in order to maintain its existence. They do not think
to look to see if they are causing harm in unexpected, peripheral ways. In our society, we

also do not often think of the ways Earth maintains life in our cities. We think of how to
get along in a city, find our way, and think of the countryside around our cities as
something distinct from us, picturesque, valuable for its novelty, and, of course,
developable.
When modernist educators took up this method of detail (Roszak, 1994), they
began to arrange their mandated curricula in a logical order, from the simple to the complex,
adding new knowledge as soon as the students demonstrated that they had learned the
prerequisite knowledge and skills solidly enough to learn something new without becoming
confused. Curriculum theorists have developed many curriculum models laying out
hierarchies of purposes, goals, and objectives, each intended by its expert cumculum
designer to capture the break-down and presentation of the material in its most logical way,
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and as often as possible, in the way best suited to each population of students. The result is
a specified mandated scope and sequence of material to be learned in each subject area,

which teachers and students are expected to comply with in each grade. Generative
teachers find this results in little learning and even less excitement and love for what is
being taught. When An, one of the participating teachers who introduced herself in Chapter
One, reflected on her and her students' lived experiences of trying to reconcile the beliefs,
values, and practices of generative teaching and learning with those of the institutions in
which she teaches (her school and her board), after a great deal of wondering, questioning,
and observing, she concluded that
the curriculum, instead of being laid out and sorted out, was becoming unruly. We
discovered Iife, in all its complexity, is not easily categorized. Perhaps the biggest

mistake we make in teaching and assessing is to act as though it is.

111. A Critique of Descartes' Arguments
Descartes Chose an IZZusory Starting Point

Ever since studying Husserl's phenomenology in graduate school twenty-five years
ago, I have been increasingly able to use where I am as a h m n being on Earth as my
starting point for philosophising. And I have slowly been better able to see what this does
and does not involve without using quite so many Cartesian assumptions.

Like Descartes, Husserl(193 1/1972,1973) also started his philosophical analysis
inside his own head, with his consciousness. However, he did not take an inventory of
everything he knew was in the world to see if he could, even "in theory," think it out of
existence, as Descartes had. Rather, Husserl identified the intentional structure that all
consciousness inevitably has. He declared that there is no consciousness that is not a
consciousness of something else. Briefly put, we realise that the external world is not
external to us at all. There is no problem connecting with it. It is right here with us just as

we are right here in it. We exist together in reciprocal webs of effects and responsiveness.
Descartes (circa 1640/1955) argued that we can never be sure of what "the external
world" is really like:
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For since nature seemed to cause me to lean towards many things from which
reason repelled me, 1 did not believe that I should trust to the teachings of nature.
And although the ideas which 1receive by the senses do not depend on my will, I
did not think that one should for that reason conclude that they proceeded from
things different from myself, since possibly some faculty might be discovered in
me-though hitherto unknown to me--which produced them .... (p. 151)
Descartes continued his meditations and decided that given the benevolence of God

(p. LS2),
we must allow that corporeal things exist. However, they are perhaps not exactly
what we perceive by the senses, since this comprehension by the senses is in many
instances very obscure and confused....(p. 154)
And certainly from the fact that I am sensible of different sorts of colours, sounds,
scents, tastes, heat, hardness, etc., I very easily conclude that there are in the bodies
from which all these diverse sense-perceptions proceed certain variations which
answer to them, although possibly these are not really at all similar to them.[italics
added] (pp. 155-6)
Thus was a very strange relationship established between philosophers in Western
European culture, on the one hand, and Earth, and d l life on it, including other human
beings, on the other.
Approximately 300 years after Descartes, Husserl argued that we should not follow
Descartes and posit that there is an unknowable (but actual) world beyond the appearances
which we experience. HusserI drew our attention back to the fact that what we desire to
gain howledge about is the world we experience as existing independently of us and of the
phenomena here on Earth with us that we also "imagine" exists independently of "our
willing and doing" (Gadamer, 1994, p. xxvii). We do experience such phenomena in such
a world. Husserl argued that therefore, it is not reasonable to posit the existence of yet
another world behind the one we experience and even go so far as to declare it is a world
which is unknowable in principle, as Descartes and Kant (1787/ 1964) did. It is reasonable
to say that what things in the world are, necessarily contains being-there-for-us and beingthere-with-us as part of their essential nature. A thing does not exist externally to us and
possess a hidden nature, its being-in-itself, which is different than what it shows to us-which is only its being-for-us. In his epoche, or phenomenological reduction, Husserl asks
us to suspend, "no longer keep in effect, or no longer accept, the natural believing in
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existence involved in experiencing the world though that believing too is still there and
grasped by my noticing regard" (1973, pp. 18-20). Instead, we are just to realise that what
we have always meant by "external world" is all those beings that are perceivable and that
we are conscious of as those which make the claim to exist as physical entities. Husserl
was trying to eliminate the idea of an unknowable but actual external world behind the one
of appearances, behind the one we experience. I believe he did eliminate much of the hold
that Kant's (1787/1964) idea of the thing-in-itself as opposed to the thing-for-us has had on
Western minds. He freed us philosophically to ask such questions as, 'Why invent
unknowable, unreachable entities (Kant's things-in-themselves) that stand invisibly
"behind" those in the external world?"Why

not accept that beings are the way we

experience them-even if in the future we can experience them differently?'However,
Descartes and Husserl ultimately have the same problem, as shown by this brief excursion
into Husserl. If you begin inside your head, you can never argue your way out of the idea
that the world may be nothing but an idea held by consciousness.
However, if we look anew at where we are-we see we are conscious beings
existing on Earth for a while. We see that we have no problem affecting what is around us
and being ;tffected by it- We can feel that our minds are embodied. We understand we live
as Bodyrninds on Earth. We are utterly connected to Earth, or Gaia. We are so sustained
by and interconnected to a11 other life on Earth, that we could think of ourselves as
BodyrnindGaia, rather than continue to think of ourselves in splendid, untouchable
isolation as cogitos.
But, Descartes created his problem of connecting with the world around him by
more than from the starting point he used. His argument itself is not anywhere near as
inductive as he claims. He talks of being led dong rigorously by adopting his own
observations only when they were indubitable. However, he speculates about, he does not
observe, the evil deceiver that is essential to the success of his argument that he cannot gain

knowledge from his lived experiences of the external world because he can never know for
certain whether he is awake or asleep. He asks us to "suppose," "consider," "imagine,"
"that all the things [we] see are false" (circa 1640/2955, p. 96).
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Every time we close our eyes, we can experience our own cogito. I believe it is this
experience that still lends Descartes' arguments their compelling force. If we lie still,
perhaps with our eyes closed, all that we will be aware of is that we are a thinking being.
This does not mean this is d l that we are aware of in all other situations. It is a huge
assumption to insist that the things in our Lived experience that we feel, see, hear, touch,
smell, and love, are not really there, but are only mere appearances, mere extensions of our
own subjectivity. If we have to make an assumption here, isn't it more reasonable to
assume that what is here on Earth with us is really there, just as our own bodies are?
Certainly Descartes was not only often alone, he was often alone and awake in his
bed. In his Introduction to Descartes Selections, Eaton (1955) writes

During his school years, Descartes "was allowed to rise as late as he chose and to

meditate in bed in the mornings, a custom which he pursued throughout life. 'It
was thus,' says one of his biographers, 'that he discovered his so-called algebra,
the key to all the liberal sciences and arts,and the best method of distinguishing the
true from the false' " (pp. xiv-xv).
Descartes' method was not only to be alone and inactive physically, but to clear his

mind of all involvements as well as. We can see this from his description of the ideal
circumstances he was able to obtain when he began his meditations:
To-day, then, since very opportunely for the plan I have in view I have delivered
my mind from every care (and am happily agitated by no passions) and since I have
procured for myself an assured leisure in a peaceable retirement, I shall at last
seriously and freely address myself to the general upheaval of all my former
opinions. (circa 1640/1955, p. 89)
I believe we need to undertake philosophical analysis with our eyes, ears, hands, and
minds wide open and with our actual interactions and relationships with the world fully
engaged. What do we see then? What do we learn?

Descartes' Intent Was Not to Eliminate AN that Could be Doubted, but to
Eliminate Our Belief that We Gain Knowledge from Our Lived Experiences
Descartes' criteria that true knowledge is always clear, distinct, and indubitable,
even when the possibility of doubt is applied rigorously and methodically, are not at all
neutral criteria that every reasonable person has to agree should always apply. We find
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them obvious because we are Cartesians. Rather, these are the criteria of mathematics.
Descartes was a gifted mathematician- I believe he was already convinced that the
establishment of science would give people a non-superstitious, non-authority-ridden way
for each individual to think for him or herself and test their own knowledge. He did not
find methodical and reasonable doubt to dismiss the knowledge we gain From our sensory
and lived experiences. Relatively uninvolved in the world's possible lived experiences
because he was a Western European mathematician and philosopher and because of his
personal daily habits, Descartes' own lived experiences seem to have led him to fail to
discover that the univocaI, clear, distinct, indubitable criteria demanded in mathematics and
science is not appropriate to apply to human knowledge. Those of us deeply involved
creating rich lived experiences with others do gain knowledge from observing and
reflecting on our daily lived experiences.

IV. Descartes' Conclusions are Not Supported by
Our Lived Experiences as Teachers
Because of the daily experiences which the teachers participating in this study and I
have shared with our students and from our lived observations and reflections on the lived
world of the classroom (Aoki,1986), we have a different understanding of what is
important to good teaching, and what weak, ineffectual teaching involves, than teachers do
who consciously or unconsciously base their work on Descartes' ideas. The teacherparticipants and I have all lived in close-knit communities at one time or another, we all
value the supportive and interesting collegial community that we have with one another.
We are all extremely sensitive and grateful to Earth for all it provides our own lives and to
all other life. We passionately believe that we need to change how we treat the Earth and do
whatever we can when opportunities to do this, or teach about this, arise. On the basis of

our own experiences in life, we believe it is false to say that each individual person is
ultimately, and most realistically, only an isolated thinking being (a cogito). We believe
that most ultimately, as human beings, we understand we are connected to, belong to, other
people, other life on Earth, to Earth itself in many, many ways.
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When we teach, we act in ways that cherish each individual student's unique
abilities and outlook. We believe human beings are happiest when they are responding to
what is around them, in ways that express their own uniqueness, by working to create their
own learning and accomplishments and then sharing them with others around them-giving
to others, receiving from them, "forging ahead together" (YvonneMeeting 1, August 21,
1998). We know from experience that there is always a wondrous diversity there
whenever children are responding in their own way to what they are learning. It is a simple
fact, that unless something is interfering with it, the diversity of responses is there. We
also know from experience that individual human beings "direct" their own learning, learn
spontaneously before they go to school and will also continue to do this if their teacher
allows it. We have had many experiences where our own understandings have been
enriched through the questions and investigations of topics we have pursued with our
students. These experiences make us uncomfortable with demands placed on us to teach a
standardised body of knowledge, fragmented and taught bit by bit, lesson by lesson, in a
standardised sequence, ensuring it is learned as accurately as possible by all of the students.
We do not believe that one body of knowledge can meet the learning needs of all students in

their lives. We are also uncomfortable with closely prescribing not only what our students

must learn, but also prescribing when and how they must do so. Students are not machines
and will not all learn everything at the same rate, nor through the same teaching procedure.

Currently, as An and Simon particularly express in their introductions (Chapter
One,pp. 7-8, 10-1 I), we suffer each time our own judgments based on our lived
experiences teaching students are opposed by modernist institutional policies,
administrators, parents, colleagues, the general public and sometimes even by the students
themselves. We suffer because we care about our students and believe in what we are
doing, but have no support for our beliefs, values, and practices other than our own
experienced understanding of what is and is not effective teaching. We also suffer because
we still hold some of the epistemological and ontological assumptions that have resulted in
the particular design features of modernist education.
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V. Philosophical Critiques of Cartesianisrn
Classroom teachers are not alone in their discomfort with the amount of
standardised, factual, inert (Whitehead, 1929/1968) knowledge that is prescriptively taught,
learnt, and examined in the name of good education. In our century, philosophers are
raising their voices against many modernist beliefs and practices about what knowledge is
and how we may gain it. In Truth and Method, Hans-Georg Gadamer (1994) describes his
unease with modernism, particularly as it has been affected by Descartes' philosophy, i-e.,
by Cartesianism. He draws our attention to the number of writers since the seventeenth
century who have objected to turning life into a matter of the application of mechanised,
technological fixes that can be consumed (p. 65) and calls for us to reexamine our lives
carefully in order to learn how to live well with one another (pp. 314-318,322-23,258)-

He (1994) disagrees with Descartes' starting point of the purely mental cogito, and
points out that it is incompatible with what we believe to be true if we begin from our lived
experiences, yet he claims we do need to begin from the latter (pp. 237,238-9,258,271).
Gadamer understands that human beings live in connected ways (1994, p. 304). He refers
to Descartes' belief that he could make a complete and radically new beginning and
systematically rebuild his knowledge using only mathematics and science, as an
abstraction, "a kind of Robinson C ~ s o dream
e
of. ..enlightenment" (pp. 304,276).
Instead, Gadamer argues that we are always connected to one another, to traditions and
ideas that have preceded our own existence, and to future possibilities (pp. 397,459). In
the following passage, Gadamer explains the way in which he is sympathetic to Dilthey's
understanding of the Cartesian subject, the cogito:
The epistemological subject seemed to [Pilthey] a bloodless abstraction, but
however much he was himself inspired by the desire for objectivity in the human
sciences, he could not get away from the simple fact that the knowing subject, the
understanding historian, does not simply stand over against his object, historical
life, but is himself part of the same movement of historical life. (p. 506)
Gadamer (1994) also argues that the idea of a standardised body of unchanging
knowledge is also an illusion. Knowledge must be renewed in each new situation, with
each new learner. To do so is to live as a human being belonging to and striving to
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understand a rich, interpretive, herrneneutic universe that we share with others. We affect
others and they affect us. Together, whenever we listen to another tell us about a topic, we
receive understandings from one another that are ever-widening and deepening (pp. 305,

3 11,453,465,535). When as social scientists or other modernists, we try to disengage
from this interactive process, when we try to objectify what we are investigating and learn
about it once and for all, when we look for "only what is typical and regular...we flatten
out the nature of herrneneutical [meaninghl] experience" (p. 359). Words in language as
we use them in our life do not refer to univocal meanings, but to rich, metaphorical,
interpretable ones (pp. 4 15,433-4,476). Gadamer also sees the fi.tility of learning in the
absence of meaningful guiding questions, without the willingness to consider other
possibilities for truth than the one you began with, m d without making efforts to try to
share in the truth of what is said (p. 374-7, pp. 378-9). To Gadamer, gaining knowledge
is not a matter of sorting discrete and fragmented facts 'into pigeonholes" (p. 489), or of
otherwise working in an unattached way with floating meanings that belong to no one in a
meaningful way (even if everyone must learn them). Gadarner also argues that there is not

a set of helpful tools or techniques which we can use to ensure learning by prescribing its
progress. Gaining knowledge, gaining understanding, becoming illuminated by an
individual experience is an event (p. 309) and therefore as unpredictable and alive as all
other events we experience. Meanings make claims on us to which we must submit and
with which we must grapple (p. 50 1).
This is not an external matter of simply adjusting our tools; nor is it even right to
say that the partners adapt themselves to one another but, rather, in a successful
conversation they both come under the influence of the truth of the object and are
thus bound to one another in a new community. To reach an understanding in a
dialogue is not merely a matter of putting oneself forward and successfully asserting
one's own point of view, but being transformed into a communion in which we do
not remain what we were. (Gadamer, 1994, p. 379)

An increasing number of educators are also arguing against the desirability of teaching the
bits of knowledge listed in the mandated cumcula in a standardised, fragmented, literd
way. Jardine (1995) writes:
The children are in the middle of a bear theme. In order to integrate with this theme
and in order to make the work "more fun for the kids" ...,mathematics addition
facts are printed on the stomach of a cut-out line drawing of a teddy bear. (p. 263)
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If we meditate for a moment on [such activities], there is a sense in which [they
are], frankly put, insane....Such activities suggest we no longer know where we
are. Such activities, too, are disturbingly suggestive of where we might think we
are. (p. 274)
Curricular integration becomes akin to formulations of post-modemism which well
describe the mood of so many elementary schools: a hyperactive play of surfaces
juxtaposed at the whim of the subject (whether teacher or child), juxtaposable with
facile ease precisely because we are dealing with uprooted surfaces which offer no
real resistance and demand no real work. (p, 264)
Bringing Eragments of learning together in succession is not substantially different than
learning an unrelated set of facts. What is needed is a grasp and an echoing of the relations
that all beings, actions and events have as they live their lives. Smith (1994) speaks for
what so many students-and teachers-deeply desire:
Young people want to know if, under the cool and calm of efficient teaching and
excellent time-on-task ratios, life itself has a chance, or whether the surface is all
there is. (p. 139)

The most remarkable thing about contempomy North American teacher education
may be that, in the name of inordinate concern for children, children themselves
have been banished under a dense cover of rationalistic, abstract discourses about
'cognition,' 'development,' 'achievement' and so on. ... [However, what we really
want and need to do is] to understand [each child] personally, uniquely; i.e., in a
way faithful to the child herself. (p. 140)
Palmer (1993) recognises the deep need for students and teachers to recognise and
act to further their connectedness (pp. ix-xix). Arendt's (1969) understanding of the
connectedness of our knowledge through time that nevertheless needs renewal by each new
generation of human beings is similar to Gadamer's in many ways, although there are
echoes of the use of power that do not appear in Gadamer's egalitarian, respectful image of
ideal of human interaction:
We are always educating for a world that is or is becoming out of joint, for this is
the basic human situation, in which the world is created by mortal hands to serve
mortals for a limited time as home. Because the world is made by mortals it wears
out; and because it continuously changes its inhabitants it runs the risk of becoming
as mortal as they. To preserve the world against the mortality of its creators and
inhabitants it must be constantly set right anew. The problem is simply to educate
in such a way that a setting-right remains actually possible, even though it can, of
course, never be assured. Our hope always hangs on the new which every
generation brings; but precisely because we can base our hope only on this, we
destroy everything if we so try to control the new that we, the old, can dictate how
it will look. Exactly for the sake of what is new and revolutionary in every child,
education must be conservative; it must preserve this newness and introduce it as a
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new thing into the old world. (pp. 192-3)
Closely involved with our connectedness is the need for interactions between two
C O M ~ C
people
~ ~ to

be reciprocal, rather than have the nature of commodified exchange.

Franklin (1992) provides an insighthi description of this reciprocity, which so many
teachers value and wish to cultivate with their students:
Reciprocity [is] a response to a given situation. It is neither designed into the
system nor is it predictable. Reciprocal responses may indeed alter initial
assumptions. They can lead to negotiations, to give and take, to adjustment, and
they may result in new and unforeseen developments.... without reciprocity,]
there is no room for response. (p. 49)
There is a long-lived, ever-renewing understanding of education that trusts the
ability of each child, each student of any age, to respond to their learning situations by
actively generating meaning and therefore which argues against prescriptive educational
practices: Dewey's (1915/1966) progressivism, Steiner's Waldorf philosophy of education
(Piening & Lyons, 1979), Piaget (1962, 1963), Bruner (1966), those educators who
worked to introduce open education in the 1960's and 19707s,Illich (1972), Hall & Dennis
(1968), Holt (1967), Neil1 (1960), Nyquist & Hawes (1972), Silberman (1973),
contemporary educators such as Ayers (1993), Duckworth (1987), a Piagetian, Horwood
(1995) and Warren, Sakofs and Hunt (1993, experiential educators, Freire and Gandhi

(Zachariah, 1988),who were educators, social philosophers, and leaders of humanity, and
adult educators (Brundage & MacKeracher, 1980). In various ways, each of these
educational thinkers have written to support the argument that children's learning should
not be thoroughly preplanned and prescribed by someone other than themselves, but that
we need to trust in each student's ability to learn actively whenever they are involved in

meaningful experiences.
The insight that knowledge is generative in nature (rather than static and universal).
Socrates (circa 400 B.C.E.) repeatedly asked questions of those around him which had the
effect of pulling his conversationalists up short and opening them to the possibility that they
did not, after dl,know what they had been assuming they knew well (Parker, 1979).

Whitehead (1929/1968) alerted us to the uselessness of gaining inert knowledge in one's
education and Polanyi (1962) challenged the hegemony of abstract, objective knowledge.
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In generative approaches to education, these understandings of how human beings
learn and of the ongoing nature of knowledge come together and open new possibilities for
living and teaching well together on Earth.

W.We Need to Reexamine the Foundational Beliefs and Values that
Influence our Pedagogical Practises
Currently when, as classroom teachers, we must choose between the modernist
Cartesian or generative approaches and we decide that we must follow our own insights
about what is best to do for our students, we do so with fear and trembling- We must
perform a true Kierkegaardian leap of faith and maintain it in the face of the modernist
voices that criticise us. An, one of the participating teachers who introduced herself in
Chapter One, expressed her frustration about this recently in a poem, part of which she has
Iet me share here:

X think about Tylerism and the allure of sureness.
The student will ...
Fools rush in.

I think about administrators who do not realize that they tell stories from
two books. They quote Margaret Wheatley, but they believe Ralph Tyler.
They ask for generativity but they want plans. They demand diversity of
response, but in compliance with standard test format They call for
ambiguity tolerance, but they require proof.

Can you pray to two gods?
We are all very familiar with how to live, teach, and leam as modernists and Cartesians.
But, what alternatives do we have? In our modernist world, if we are not rationalists, we

are mystics. Yet, although not many human beings have the talent to gain mystical
knowledge, all of us, children and adults alike, know a great many things. How do we
gain the meaningful knowledge we need? In Truth and Method, Gadamer (1994) begins
his phenomenological analysis with human beings' lived experiences and carefully analyses

how we come to know. In the next chapter, I will offer what I have been able to
understand about the generative nature of knowledge that Gadamer (1994) describes.
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CHAPTER SIX
GADAMER'S UNCOVERING OF
THE LIVING NATURE OF UNDERSTANDING

In Tmth and Method, Hans-Georg Gadamer (1994) argues carefully and
strenuously against the Cartesian (a) fragmentation of knowledge, (b) description of
interior, mental substance and external, extended substance as two, non-interacting
modalities of being, and (c) ahistorical understanding that the only indubitable aspect of

human beings is our experience of being clear and distinct cogitos fully present in each
separate moment. Gudamer demonstrates that these ideas are traps--imagesfiom Descartes'
mind that cannot be found to exist, as he described them, anywhere in our human lives as

we live them together on Earth.

Gadamer presents a phenomenological reexamination of our ability to live as human
beings who gain knowledge about many things during our lives. He asks what our
knowledge is like and how and why we gain it (1994, p. 1). Gadamer's analysis helps us,
his readers, to recognise the many ways of knowing that we have overlooked culturally for
centuries and also felt that we needed to dismiss personally and, as teachers, also dismiss
professionally. These ways of knowing that are familiar to us from the tradition of
humanism involve (a) cultivating our best human nature through learning from our
culture's teachings (Bildung), @) learning from the ethos of the community values that
surround us (the sensus communis), and (c) exercising judgment, taste, and tact in the
concrete situations of our lived experience (pp. 9-42). Gadarner does not merely describe
these phenomena, he carefully analyses why they are legitimate ways for human beings to

gain knowledge. He grounds his examination of these humanist ways of knowing through
a close and detailed reexamination of what it is to be a human being on Earth and how that
affects and effects how we gain knowledge, that is, of how we gain our understanding of

what is around us.
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I. Gadamer's Starting Point: Human Existence as Lived
Unlike so many philosophers since Descartes, Gadamer begins with life as we live
it as hlnnan beings on Earth, rather than adopting Descartes' conclusion that our most

certain knowledge begins with examination of our own interior, mental cugito. Because of
this, Gadamer is able to recognise very different characteristics of knowledge, understand
the place of subjectivity, and identify and describe the processes involved in gaining
knowledge in radically different ways than Cartesians are able to. Many aspects of
modernism stem fram the degree to which the W i a n cogito captured our cultural
imagination and recategorised the knowledge we can receive fiom our lived experiences as
being mere mental impressions of reality, and not an understanding of reality itself.
Gadamer begins his analyses with our lived human experiences in the world and therefore
helps us focus our attention back on the myriad and reciprocal connections each of us has to
all that is around us. To the extent that Gadarner's analyses yield new understandings
about these topics, he opens the way for us to reconceive who we are, how we gain
knowledge, and therefore how we should teach.
Early in Tnrth and Method, Gadarner (1994) writes
We...have to hold firmly to the standpoint of finiteness. It seems to me that the
productive thing about Heidegger's criticism of modem subjectivism is that his
temporal interpretation of being has opened up new possibilities. Interpreting being
fiom the horizon of time does not mean, as it is constantly misunderstood to mean,
that Dasein, [which I refer to in this dissertation as " our human being,"] is radically
temporal, so that it can no longer be considered as everlasting or eternal but is
understandable only in relation to its own time and future. If this were its meaning,
it would not be a critique and an overcoming of subjectivism but an "existentialist"
radicalization of it....The philosophical question involved here, however, is directed
at this subjectivism itself. ...The philosophical question asks, what is the being of
self-understanding? With this question it fundamentally transcends the horizon of
this self-understanding. In disclosing time as the ground hidden from selfunderstanding, it does not preach blind commitment out of nihilistic despair, but
opens itself to a hitherto concealed experience that transcends thinking from the
position of subjectivity, an experience that Heidegger calls being. (pp. 99- 100)
What does this passage mean? What is "the standpoint of finiteness"? How do we
"interpret being from the horizon of time"? What is "the horizon of...self-understanding"
and how do we "transcend" it? And what is the "hitherto concealed experience that

transcends thinking from the position of subjectivity, an experience that Heidegger calls
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being"? I believe that by working to unpack the questions embedded in this passage, we
will be able to come to an initial understanding of Gadamer's hermeneutics at the same time
as we will begin to undo many of the modernist, Cartesian assumptions that currently
enthral us. Gadamer's hermeneutics reveals the "hitherto concealed" experience of what it
means to live and learn as human beings.

11. The Standpoint of Finiteness

We human beings are all aware that we are creatures who are born and for whom it
is natural to die. We also understand that each of us has a past, a present, and (probably) a
future. We can recall that societies, cultures, and even empires also come into being and
pass away. Human beings arefinite. However, Gadamer goes beyond a simple statement

of these non-negotiable facts of life and draws out important ways that our finiteness affects
our ability to know.
Each of us is born at one particular time, in one particular place, and in our own
particular circumstances. Each individual human being has a unique personal historyEach of us has our own stream of consciousness and interacts with the world in our own

way. Because what we know is partly created from our participation in our own lived
experiences, each of us has a unique voice. Therefore, in Gadamer's (1994) words:
Every actualization in understanding can be regarded as a historical potential of
what is understood. It is part of the historical finitude of our being that we are
aware that others after us will understand in a different way. (p. 373)
Gadamer explains the role of our lived experiences in acquiring knowledge. He
writes
We accept the fact that the subject presents different aspects of itself at different
times or from different standpoints. (p. 284)
Because of the finite existence of all on Earth, our knowledge is finite and partial as
well, as these passages illustrate:
There is no possible consciousness, however infinite, in which any traditionary
"subject matter" would appear in the light of eternity. (p. 473)
We always find ourselves within a situation, and throwing light on it is a task that is
never entirely finished. (p. 30 1)
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If it is in the nature of all beings to be finite, and if it is in the nature of all beings to have
various specific aspects of their being be finite, that is, begin and end at specific times in
their individual history, then there is no static knowledge of these aspects of living on Earth

as a human being. Therefore, there is no single, absolutely true body of knowledge which
can be identified, standardised, and be adequate to our students' task of understanding
themselves and their world.
Moreover, in hermeneutics, each human being needs to contribute to the creation of
human knowledge. We need help from others to renew what we understand. When we
engage the understandings in a text, conversation, or in an unexpected, individual concrete
lived experience or event, we need to consciously slow our own energy down, open
ourselves to the otherness that we have suddenly recognised in the other's meanings, and
relish this otherness that has come to us as a gift. We need to cultivate our understanding
of the otherness by questioning the other, listening carefully to how the other responds,

while we put our own beliefs in what we understand at risk and open to the very real
possibility that we will learn something new from the other. To learn from another, we
must engage in dialogue with the otherness that presents itself to us, while we are mindful
that our meanings are just as other to the other voice in the dialogue. Another way to say
this is that we must engage the wondrous diversity of meanings that present themselves to
us as a Thou (Buber, 1984). To remind myself of this valuable nature of the other which
connects to me in an I-Thou relationship, in spite of being radically other and which offers
me the possibility of learning things I could not learn by myself, I have chosen to capitalise
Other, Othemess, the Other, and occasionally Another. If I am meaning an other in their
presence which is not in interaction with me and not showing their distinctive otherness, I
will not capitalise the word. However, when I am writing of an Other and mean that the
distinctly different Otherness is presenting itself for us to engage with it as I-Thou, then I
will capitalise it.
It is not appropriate to engage an Other by merely assimilating inert pieces of
knowledge from them in order to enlarge your own repertoire of knowledge. Rather, to

grow in understanding, we need to try to share in the meaning of experiences that present
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themselves to us as Other and explore the meaning of the Other as it appears in our own

lives. Therefore, in the following passage, Gadarner (1994) is not recommending an
appropriation of another's understanding, but is describing what needs to be involved in the
deep process of bringing another's understanding into one's own in a way that deeply
involves and deeply honours both.
Understanding always [involves] assimilating what is said to the point that it
becomes one's own. ( p. 398; see also p. xxiii)
This is not done passively, but through efTortfil opening to the unexpected meanings that
present themselves in an experience, followed by stopping to wonder and to question-not
only to understand the Other's meaning, but to challenge one's own understanding. As
Gadamer describes this:
The hermeneuticd experience...means nothing else than to be in a position to accept
what is said in it as said to oneself. [itdics added] The exercise of this capacity for
understanding always means that what is said has a claim over one, and this is
impossible if one's own "woddview and language-view" is not also involved.

(P-442)
Gadamer also helps us become aware of how little we, as finite human beings,
control our knowledge and how little we control all else on Earth through our knowledge-in spite of the claims of the scientific method as presented in Chapter One. He writes
w e experience] human finitude. The truly experienced person is one who has
taken this to heart, who knows that he is master neither of time nor the future. The
experienced man knows that all foresight is limited and all plans uncertain. In him
is realized the truth value of experience. If it is characteristic of every phase of the
process of experience that the experienced person acquires a new openness to new
experiences, this is certainly true of the idea of being perfectly experienced....
Experience teaches us to acknowledge the real. The genuine result of experience
then-as of d l desire to know-is to know what is. (p. 357; see also pp. 3 14- 18)

In our finite lived experiences, we have not controlled our birth, we do not control the
events of our lives, and we do not know the precise moment of our death. In many
cultures, awareness of these truths has helped human beings feel humble, grateful for what
they receive by being alive, and aware that beyond their tiny consciousnesses, there are
larger forces which they need to honour and live with in harmony. We are finite as are a11
other forms of life and all resources on Earth, although people raised in modernist Western
cultures often act as if this were not so (see Chapter Two). We act with what the Ancient
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Greeks knew as hubris-not a virtue to the Greeks, but folly.

III. How Do We "Interpret Being
from the Horizon of Time"?
We human beings are born into a life that unfolds itself through time. In our lives
on Earth, it is not the case that we have had past experiences, now experience a present
one, will have more experiences in the future, and experience each moment as a discrete
phenomenon with no necessary connection to any others that we have had or will have,
Rather, Heidegger and Gadamer realise that each present moment for human beings is
permeated, impregnated, with both the past and the future. In Gadamer's terms, each
present moment is experienced as extending to both a past and a future horizon.
As human beings, we are constantly absorbed in experiences, that is, any and all
actual or potential conversations, ideas, values, practices, expectations, traditions, texts, or
concrete events in which a person participates. People's own past experiences and future
possibilities structure and colour the range of experiences they may have in the present:
possibilities for some experiences are opened and others eliminated. That is, the culturaI
customs, beliefs, values, language, traditional meanings, and traditional practices that
people learn as a child structure and colour the range of experiences they may have. The
future voices, both cultural and personal, that people are aware they may either potentially
meet or become themselves also have the power to affect the present*
Gadamer (1994) uses Heidegger 's term to describe our deeply human predicament:
"thrown-projection":
[Dasein or human being] that projects itself on its own potentiality-for-being has
always already "been." This is the meaning of the existential of "thrownness." (p.
264; see also pp. 121, 277,276-7, 471)
Gadarner explains how our thrown-projection affects our knowledge, that is, our
understanding of ourselves and of what exists with us on Earth each present moment:
Belonging to traditions [arriving from the past] belongs just as originally and
essentially to the historical finitude of [humanbeing] as does its projectedness
toward future possibilities of itself. Heidegger was right to insist that what he called
"thrownness" belongs together with projection. Thus there is no understanding or
interpretation in which the totality of this existential does not function, even if the
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intention of the knower is simply to read "hat is there" and to discover from his
sources "how it really was." (p. 262; see also pp. xxx, 15-16, 120, 327, 373,457,
473,488, 548, 57 1)
We see from the above passage that Gadamer denies that we can have a pure experience of
thinking that is completely unconnected to all of the other moments in our lives. He denies

the possibility of the existence of a pure cogito. He argues that we never escape our
thrown-projectedness, our essential connectedness to both the past and the future. We
cannot create ourselves out of nothing each new moment of our lives no matter how hard
we consciously try because

Long before we understand ourselves through the process of self-examination, we
understand ourselves in a self-evident way in the family, society, and state in which
we live. The focus of subjectivity is a distorting mirror. The self-awareness of the
individual is only a flickering in the closed circuits of historical life. That is why the
prejudices of the individual,far more than his judgments, constitute the historical
reality of his being. (p. 276)
Language, customs, traditions, cultural expectations, assumptions, values, and
practices all predate our own individual existence in the society and family of our birth and
childhood. These are what Gadarner (1994) calls the "prejudices of the individual" (p.
276). It is important to understand however, that just as "history does not belong to us; we

belong to it" (p. 276), we do not have prejudices. Instead, they "have us," insofar as they
affect us "beyond our wanting and doing" (p. xxvii), because they are part of our existential
state of thrown-projection,
Even at birth, we have already been affected by the values, emotions, beliefs, and
practices concerning the maintenance of their health held by our parents and those
professionals involved in our mother's labour and our birth. Throughout our lives we are
affected physically, emotionally, socially, cognitively, and spiritually by a succession of
experiences of the world and by the understandings, beliefs, values, and practices of those
around us now and of those voices that come to us from our traditional sources of
knowledge (such as texts, works of art, traditional customs, and historical events). These
experiences in which we receive traditional accounts about how to understand ourselves,
our world, and the relationship between ourselves and the world, usually do not appear to
be the traditions held by people in one culture, but not necessarily by those in other ones.

Gadamer on Understanding

124

Rather, they appear to be straightforwarddescriptions and explanations of what there is in
the world; they appear as truths (Gadamer, 1994, pp. xxiv, 360-361,396). Therefore, the
traditional meanings we first learn as children exert strong and enduring effects on what we
may experience and understand thereajier. Gadamer ( 1 994) explains:

That which has been sustained by tradition and custom has an authority that is
nameless, and our finite historical being is marked by the fact that the authority of
what has been handed down to us-and not just what is clearly grounded-always
has power over our attitudes and behaviour. All education depends on this, and
even though, in the case of education, the educator loses his function when his
charge comes of age and sets his own insight and decisions in the place of the
authority of the educator, becoming mature does not mean that a person becomes
his own master in the sense that he is freed from all traditions. (p. 280)
Gadamer (1994) also explains how effects of tradition and history play out in our
lives and in our attempts to gain knowledge:

If we are trying to understand...we are always already affected by history. It

determines in advance both what seems to us worth inquiring about and what will
appear as an object of investigation, and we more or less forget half of what is really
there-in fact, we miss the whole truth of the phenomenon-when we take its
immediate appearance as the whole truth. (p. 300)
We should learn to understand ourselves better and recognise that in all
understanding, whether we are expressly aware of it or not, the efficacy of history
is at work. When a naive faith in scientific method denies the existence of effective
history, there can be an actual deformation of knowledge....But on the whole the
power of effective history does not depend on its being recognized. This,
precisely, is the power of history over finite human consciousness, namely that it
prevails even where faith in method leads one to deny one's own historicity.... Our
need to become conscious of effective history is urgent....But this does not mean
that it can ever be absolutely fulfilled....Rather, historically effected consciousness
is an element in the act of understanding itself and, as we shall see, is already
effectual infinding the right questions to ask.
Consciousness of being affected by history... is primarily consciousness of
the henneneutical situation....We always find ourselves within a situation, and
throwing light on it is a task that is never entirely finished. (p. 301)

According to Gadarner's (1994) description, when we live meaningfully and richly,
we live as "a conditioned and finite link in a continuing chain" of traditions (p. 200: see also

pp. xi, 96,339,576-7). Each human being is intimately connected to all of the other

human beings who have contributed the understandings that inform the traditions to which
we belong (p. 161). Because of the degree to which we are effected and affected by what

has come to us from the past, Gadamer argues that it is our human responsibility to examine
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how this occurs. We need to choose what to bring forward from traditions into our own
Lives and what to cease participating in. Although we are heavily and often unconsciously
affected by the traditional knowledge we are taught by others, each of us is also a unique
individual who can bring new, unrealised possibilities to everything we meet. We are the
future possibilities that those in the past knew would be coming along and would add to the
meaning of their tradition-just as they once were hture, and then present voices, and now
are past voices offering their meanings and understanding to Others. When we take up a
tradition and use it in our lives, that is, when we live through it, we create a new turn in its
trail of effects that began long before us and will continue long after us. We add new

possibilities for what an enriched understanding of the meaning of the tradition can be.

But, we may not change any tradition arbitrarily, in a way that is unconnected to all of its
other meanings. Gadamer (1994) explains
Here there is no random succession, a mere variety of conceptions; rather, by
constantly following models and developing them, a tradition is formed with which
every new attempt must come to terms. (pp. 118-19)
Every single individual who raises himself out of his natural being to the spiritual
finds in the language, customs, and institutions of his people a pre-given body of
material which, as in learning to speak, he has to make his own. [italics added]
Thus every individual is always engaged in the process of Bildung [i-e., selfformation through education to cultivate hisher highest and properly human nature]
and in getting beyond his naturalness, inasmuch as the world into which he is
growing is one that is humanly constituted through language and custom. (p. 14)
Thus, interpreting being from the horizon of time means that we acknowledge our
many connections across the stream of time to other human beings and to the meanings we
receive from them. It means acknowledging our many connections to future human beings
and remaining open to the new possibilities and meanings that we know they will create for
us. It means understanding how right it is for the next generation to decide to take our
traditional understandings into their lives or reject them as meaningless. In Gadarner's
(1994) words:
The fact is that in tradition there is always an element of freedom and of history
itself. Even the most genuine and pure tradition does not persist because of the
inertia of what once existed. It needs to be affirmed, embraced, cultivated. (p.
28 1)
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For tradition is a genuine partner in dialogue, and we belong to it, as does the I with
a Thou. (p. 358; see also pp. 293-4,340-1, 373,472-3,506)
Existentially and culturally, we are beings intricately connected to our understanding of past
events and able to participate in realising future possibilities whenever we open to the
Otherness of a situation, conversation, or text, and question, listen for the truth offered by
the Other and let what we learn teach us about our own truth-

IV. What is the Horizon of Self-understanding and
How Do We Transcend it?
The understandings that we have previously learned through the language,
traditions, customs and events we have experienced constitute our present horizon of selfunderstanding and our present ability to understand the world:
It is not only that historical tradition and the natural order of life constitute the unity
of the world in which we live as men; the way we experience one another, the way
we experience historical traditions, the way we experience the natural givenness of
our existence and of our world, constitute a truly herrneneutic universe, in which
we are not imprisoned, as if behind insurmountable barriers, but to which we are
opened. (Gadamer, 1994, p. xxiv)
Even though Modernists insist that they see the world the way it actually is because
of their rigorous method, if we accept Gadarner's hermeneutic insights and arguments,
modernists too have a traditional self-understanding. Their horizon of self-understanding
contains their inherited beliefs about the isolated existence of the cogito, the efficacy of
fragmenting knowledge, and the exclusive use of the scientific method to establish truth. In
the first two sections of this chapter, I have described what our horizon of selfunderstanding knows when it understands itself hermeneutically . f we are to understand
ourselves and others hermeneutically, we must remember that our present selfunderstanding is both affected and effected by a complex web of connections to people and
meanings from the past. We also must remember that we brought such traditional
knowledge into our lives by working to understand how and why it was meaningful and
thereby created new ramifications of meaning that are now connected to it. We must
remember to stay open to the diversity of meanings that can open new possibilities for us
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from new voices and new concrete situations that will enrich our current understanding.

We must remember that without this prior knowledge, we would not understand anything
at all (nor could Descartes' cogito).
But, how can we gain new insights, given that the meanings we currently possess
act as straightforward descriptions of the world and therefore exert strong and enduring
effects on what we can both experience and understand thereafter? Gadamer (1994) knows
this is difficult to do. He writes that the following is an all too common occurrence:

In our understanding, which we imagine is so innocent because its results seem so
self-evident, the other presents itself so much in terms of our own selves that there
is no longer a question of self and other. (p. 300)
Yet, we know that throughout our lives, at any time,we can gain new knowledge,
new insights, or enriched meanings even of those phenomenon with which we are most
familiar (e.g., our family members). In our own individual lives, we are aware that many
of our ideas, values, expectations, and understandings can and have changed as we moved
from being a child, through teenage, young adult, and mature adult ages and their
corresponding circumstances in our lives. We know that at various times we gain a deeper
understanding, jettison one entirely, or undo the beliefs and expectations behind some of
them and move on to better, more humane understandings because of what we have learned

from another person, a text, or a work of art. We also know that with each action we take,
with each new, concrete experience we have of the world, with each thought or word we

communicate, we in turn also affect the world around us. How do we do this? How do
we transcend our own self-understanding, our own assumptions about ourselves and about

all other beings and meanings in the world in order to learn?

Listening and Speaking with Eermeneutic Risk
Gadamer identifies two conditions in our experience which we need to cultivate
when we want to deepen our understanding:
(a) When we encounter another person, another voice, a different and unexpected
meaning, another tradition, any Other, we need to let it show us its Otherness and not
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absorb it into what we already know. We need to act in ways that allows them to find
us as the Other as well. As Gadamer (1977) says, this is
what is to be met in all human orientation to the world as the atopon (the strange),
that which does not 'fit' into the customary order of our expectations based on
experience. Hermeneutics [calls] our attention to this phenomenon ...Every
successful appropriation of tradtion is dissolved into a new and distinct familiarity
in which it belongs to us and we to it. They both flow together into one owned and
shared world, which encompasses past and present and which receives its linguistic
articulation in the speaking of man with man. (p. 25)
(b) We must be willing to put the tmth of our own presumptions or prejudices at risk and

listen to the Other, trying to find the truth in what they express. Gadamer (1994)

provides an example of this when he describes reading a text:
How do we discover that there is a difference between our own customary usage
and that of the text?
I think we must say that generally we do so in the experience of being
pulled up short by the text. Either it does not yield any meaning at all or its
meaning is not compatible with what we had expected or] meanings cannot be
understood in an arbitrary way. Just as we cannot continually misunderstand the
use of a word without its affecting the meaning of the whole, so we cannot stick
blindIy to our own fore-meaning about the thing if we want to understand the
meaning of another. Of course this does not mean that when we listen to someone
or read a book we must forget all our fore-meanings concerning the content and our
own ideas. All that is asked is that we remain open to the meaning of the other
person or text. But this openness always includes our situating the other meaning
in relation to the whole of our own meanings or ourselves in relation to it. Now,
the fact is that meanings represent a fluid multiplicity of possibilities ..., but within
this multiplicity of what can be thought-i.e., of what a reader can find meaningful
and hence expect to find-not everything is possible. (p. 268-9)
To learn to listen carefully and allow the possibility that our own prejudices or foreprojections will not be borne out when we experience an Other's meaning is crucial to
learning. Gadamer (1994) explains that we must be willing to be surprised:
Every experience worthy of the name thwarts an expectation. Thus the historical
nature of man essentially impIies a fundamental negativity that emerges in the
relation between experience and insight.
Insight is more than the knowledge of this or that situation. It always
involves an escape from something that had deceived us and held us captive. Thus
insight always involves an element of self-knowledge and constitutes a necessary
side of what we called experience in the proper sense. Insight is something we
come to. It too is ultimately part of the vocation of Burnan beings].
(p. 356; see also pp. 222,403,546)
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Gadamer calls instances when our prejudices are not borne out, "negative experiences," or
"true ones," and reminds us that
Logically considered, the negativity of experience implies a question. In fact we
have experiences when we are shocked by things that do not accord with our
expectations. Thus questioning too is more a passion than an action. A question
presses itself on us; we can no longer avoid it and persist in our accustomed
opinion. (1994, p. 366)
We need experiences with diverse voices and diverse meanings in order to grow
beyond our own self-understandings. It is not enough to simply "reflect" on our own
experiences, because initially, without realising it, we reflect using our prejudices because
what they help us see seems so obvious to us. The role of Others is vital, therefore, not
simply to allow us to understand the Other, but, for understanding ourselves. Others
reflect back to us our prejudices in ways that we cannot see without them. Without an
Other of some sort, it is extremely difficult to determine whether or not a prejudice is
appropriate and true (productive) or in need of transformation or renewal because
The prejudices and fore-meanings that occupy the interpreter's consciousness are
not at his free disposal. He cannot separate in advance [of meeting an Other1 the
productive prejudices that enable understanding from &e prejudices that hider it
and lead to misunderstandings. Rather, this separation must take place in the
process of understanding itself. (Gadarner, 1994,295-6).

Thus, a hermeneutic understanding of ourselves and our world does not depend on
understanding abstract universals, but is an event in which we participate in living
situations with particular Others and in which we struggle to find some truth between us,
by purposely opening to the Other's meanings, trying to find the truth in them, and letting
this truth colour our own understandings.
To reach an understanding in a dialogue is not merely a matter of putting oneself
forward and successfully asserting one's own point of view, but being transformed
into a communion in which we do not remain what we were. (Gadarner, 1994, p.
379)
Thus, in henneneutics, understandings that occur between selfand Other are not accidental

add-ons afer thefact of a sort of Cartesian self-awareness. Rather, Gadamerplaces Others
at the very heart of understanding itself: This is why his work is so especially appropriate
to pedagogy.
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We need to be able to ask questions and hear the Other's answers, just as they do
ours, for new, richer understandings to grow between us. Gadamer calls the latter, the
"fusion of horizons" (L994,pp. 302-7,342, 370, 374, 378,397,486). Engaging in
conversations where a meaningful fusion of horizons builds is the goal of all who
participate in hermeneutic work (and in herrneneutic learning and teaching). During a
conversation, while reading a text, or experiencing some other kind of media that allows the
communication of meaning, we can suddenly meet an idea with which we disagree, or, one
that threatens an idea we hold dear, or, an idea that makes no sense at all to us in the context
in which we find it. In such circumstances, we either make a quick decision as to who is
right and who is wrong, or we try to listen to the Other's meaning in order to understand

what it is and why anyone would say it seriously. We listen to gain accurate knowledge, or
we listen to try to understand and share in how the Other's meaning is true. To listen
empirically and for a statement's instrumental value (in the spirit of scientism) is to do the
former; to listen herrneneutically is to do the latter.
We can also be pulled up short or have our current ideas challenged as wrong, or at
least incomplete or inadequate, whenever we participate in new kinds of events (specific
life experiences or situations) or in kinds of events with which we are familiar, but which
we are nevertheless experiencing in a new way-because of what the people in it or some
other aspect(s) of the situation are creating this time-for every new event of our lived
experiences will have new particularities, peculiarities, valuable uniqueness and
individuality. Gadamer describes reciprocal effects on the growth of meaning here. The
general, abstract meanings that we ascribe as belonging to a situation in which we find
ourselves, i.e., our prejudices, both affect and effect what we think, expect, say or do.
However, the unique, particular aspects of each new, specific, lived situation teaches us
something new about the general, abstract meanings involved. Gadamer (1994) calls this
single, reciprocal cyclical phenomenon, "application."
At issue is always something more than the correct application of general principles.
Our knowledge...is always supplemented by the individual case, even productively
determined by it. [For example,] the judge not only applies the law in concrete, but
contributes through his very judgment to developing the law. (p. 38)
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phus,] the individual case on which judgment works is never simply a case; it is
not exhausted by being a particular example of a universal law or concept. Rather,
it is always an "individual case," because the rule does not comprehend it. Every
judgment about something intended in its concrete individuality...is-strictly
speaking-a judgment about a special case. That means nothing less than that
judging the case involves not merely applying the universal principle according to
which it is judged, but co-determining, supplementing, and correcting that
principle. (p. 39)
So, putting ourselves in situations where it is possible for us to encounter Other
meanings, Other lived, developing understandings, is one important requirement for

gaining human knowledge. We must open to the unique characteristics of events. We can
try to prevent new situations from being different through attempts to control what
happens, what is thought, what is learned, etc.; or we can refuse to see the uniqueness of

an event and hold onto only a generalised meaning of the situation and quickly classify it as
that "old chestnut;" or quickly subsume it under a general category of behaviour and refuse
to think any further, saying such things as-"That always happens!" 'T'd be rich if I had a
penny for every time that has happened in situations like this!" Gadamer (1994) wouId not
classify this as forming an interpretation.
A person trying to understand something ~ermeneutically]will not resign himself
from the start to relying on his own accidental fore-meanings, ignoring as
consistently and stubbornly as possible the actuaI meaning of the text until the latter
becomes so persistently audible that it breaks through what the interpreter imagines
it to be. Rather, a person trying to understand a text is prepared for it to tell him
something. That is why a hermeneutically trained consciousness must be, from the
start, sensitive to the text's alterity. But this kind of sensitivity involves neither
"neutrality" with respect to content nor the extinction of oneself, but the foregrounding and appropriation of one's own fore-meanings and prejudices. The
important thing is to be aware of one's own bias, so that the text can present itself
in all its otherness and thus assert its own truth against one's own fore-meanings.
(pp. 268-9; see also pp. 362)

The second important aspect involved in learning, in deepening our understandings,
occurs if and only if, when we encounter an alien meaning, (i) we are willing to put the
understandings we hold at risk, by reminding ourselves that it is possible we are not
correct or complete in what we have held to be true, that there might be more of importance
to learn from the events in our lives by questioning others and allowing them to express the
meanings they hold, and if (ii) we listen with the intention of understanding what is
meaningful in the other's ideas, rather than with the intention of correcting them or of
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relieving them of their ignorance as soon as possible.

In all of his works, Gadarner reserves a special place in the creation and
communication of knowledge for questioning, Questions can come to us suddenly when
we are pulled up short because we see a sudden inadequacy in what we have previously
believed and have a question to ask about it. Gadamer (1994) writes about the nature of
questions:
The real nature of a sudden idea is perhaps less that a solution occurs to us that
breaks through into the open and thereby makes an answer possible. Every sudden
idea has the structure of a question. But the sudden occurrence of the question is
already a breach in the smooth front of popular opinion. Hence we say that a
question too c'occurs" to us, that it "arises" or "presents itself' more than that we
raise it or present it.
We have already seen that, logically considered, the negativity of experience
implies a question. In fact we have experiences when we are shucked by things
that do not accord with our expectations. Thus questioning too is more a passion
than an action. A question presses itself on us; we can no longer avoid it and
persist in our accustomed opinion. (p. 366)
We can sometimes deliberately question ourselves and the meaningfulness and value of our
current explanations. As modem, Western human beings, we know from history and from
our own experiences that if we stop to deliberately question and challenge everything we
understand about something, we can often arrive at new, more robust and useful
understandings. Sometimes, in our culture, people do this as an ethical response to living,

as part of trying to live well. Gadamer helps us see how fruitful it is to do this in relation
to, or in dialogue with, other people's ideas (as expressed in conversations, texts, etc.).
One of the most important actions we can take in order to understand an alien meaning that
we have encountered (one that has appeared through our interactions with an Other's
meanings either spontaneously encountered or deliberately sought out) is to ask a question
about the alien meaning, to ask the questions we need to ask in order to gain access to the
sensibleness of the Other's meaning. Henneneutic questions help us to understand the
meaningfulness of the Other's ideas, perspective, or horizon. Such questions can and
should also be turned upon ourselves in order to help us understand the strengths and
Limitations, the truth and the falsity and incompleteness, the superficiality or the deepness
of our own current ideas, our own current ideas pregnant with the ideas of our past
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experiences and past heritage and full also of the potential of the new ideas we will meet in
our future. Whether with ourselves or with Others, questioning leads to dialogue, to
genuine conversations that lead to enriched hermeneutic understanding. Gadamer (1994)
has these things to say about real conversations, conversations that help us learn:
A person who thinks must ask himself questions....This is the reason why
understanding is always more than merely recreating someone else's meaning.
Questioning opens up possibilities of meaning, and thus what is meaningful passes
into one's own thinking on the subject. Only in an inauthentic sense can we talk
about understanding questions that one does not pose oneself-e.g., questions that
are outdated or empty. (p. 375)

Conversation is a process of coming to an understanding. Thus it belongs to every
true conversation that each person opens himself to the other, truly accepts his point
of view valid and transposes himself into the other to such an extent that he
understands not the particular individual but what he says....Thus we do not relate
the other's opinion to him but to our own opinions and views. (p. 385)
All that is asked is that we remain open to the meaning of the other person or text.
But this openness always includes our situating the other meaning in relation to the
whole of our own meanings or ourselves in relation to it. (p. 268)

To conduct a conversation means to allow oneself to be conducted by the subject
matter to which the partners in the dialogue are oriented. It requires that one does
not try to argue the other person down but that one really considers the weight of
the other's opinion. m s is done by] the art of questioning. For we have seen that
to question means to lay open, to place in the open. As against the fixity of
opinions, questioning makes the object and all its possibilities fluid. A person
skilled in the art of questioning is a person who can prevent questions from being
suppressed by the dominant opinion. (p 367)
It is the presence of ever new voices that accounts for gaining knowledge in our
lived experience through the constant renewal of meanings-voices that reach us from the
past through texts (Gadamer, 1994, p. 284) or the new voices that arrive and actualise new
possibilities for meaning and significance (Gadamer, 1994, pp. 309, 340,40 1,527).
Whenever we are willing to open to a truth expressed to us from the other, examine our
own preconceived ideas (Gadamer, 1994, pp. 97,266-7,282,29 1,293-4,295,299,33 1)
and put them at risk, and share in the Other meaning by reinterpreting it in the context of
our own total understandings and our own circumstances, by exploring what the idea can
mean in our own life (Gadamer, 1994, p. xxiii), we create a new event of meaning,
another link in the chain of traditional meanings (Gadamer, 1994, pp. 309,346). We
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renew knowledge for ourselves and for others in the future (Gadamer, 1994, pp. 69,97,
268, 276, 282,290, 292,299, 324, 328, 331, 338-9, 391, 393). That we live this way is

why historically-effected consciousness can never finish being affected (Gadarner, 1994,
pp. 301-2).
Deliberately examining our own self-understandings or prejudices, listening for the
meaningfulness in what Others communicate to us, staying alert to the possible presence of
Other meanings in texts, conversations, or in each new lived event (concrete instance or
particular case) that will have the power to bring us up short and stimulate questions about
the meaningfulness of our own understandings as well as those of an Other, and pursuing
questions and answers in dialogue are alI essential for hermeneutic learning, that is, for
learning that deepens what we understand. Once we understand how listening to an
Other's meaning has the power to enrich our own understanding (as ours does to enrich
theirs) and choose to act on this, we also understand how necessary it is to talk to many
different people and listen to them as Other. Each person has different nuances of meaning
that we can all come to share once we listen to learn their meaning as they do for ours.

Both diversity and reciprocity are as necessary to gaining knowledge hermeneutically as is
the realization of our connectedness.

V. Being: The Hitherto Concealed Experience that
Transcends Thinking and Subjectivity
Gadamer (1994) explains, "Erfahiung, [our continuous and meaningful lived
experience of diverse other meanings], is something you undergo, so that subjectivity is
overcome and drawn into an 'event' of meaning" (p. xiv). Gadamer also asks us to
remember some of those experiences: those times when viewing a work of art, we have
undergone a memorable experience that changed us, that changed what we understand
about ourselves and the world (pp. 4 1-2, 97,100, 110, 132, 134, 169,338), where "a
truth is known that could not be attained in any other way" (p. xxii). He also asks us to
remember all of those important things that we have learned outside of our formal schooling
(p. 14; see also pp. 36,235,350-7) and all those times we have experienced and learned
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something important from a radically new and different experience that life brings before us
(p. 355). Gadamer encourages us to reflect upon the full range of our lived experiences,

and to identify ways that such experiences are filled with more than our own subjective
impressions (pp. xxxvi, 101, 104, 106-7). Gadamer himself performs detailed
phenomenological analyses of some of these kinds of experiences of entities in the external
world connecting to us and affecting us by the meanings they can present to us. He begins
with an extensive phenomenological analysis of the being of works of art as sources of
knowledge. He summarises this argument this way:
What we mean by "representation" is, at any rate, a universal ontological structural
element of the aesthetic, an event of being-not an experiential event that occurs at
the moment of artistic creation and is merely repeated each time in the mind of the
viewer. (Gadamer, 1994, p. 159)
This is the first of a series of arguments that Gadamer presents in Truth and Method. In
each successive argument, the range of phenomena that are discussed in order to draw our
attention to the ways that our subjectivity is overcome in our interactions with aspects of
"the external world" is less and less Cartesian.
After describing our experience of works of art, Gadamer (1994) then moves on to

descriptions of other phenomena which we often think of as mere expressions of our own
subjectivity, but which, if we examine without Cartesian eyes, can be seen to be exerting
their own effects on us (xxxvi, 101, 104, 106, 110, 112-13, 116). The first example
Gadamer analyses is "play." We give ourselves over to something else and accept the
structure and meaning presented to us whenever we play a game or are part of an audience
for a play (pp. 134, 144). Gadamer argues, "All playing is a being played" (p. 106); that
is, when we play a game or see a play, Gadamer argues that we are not guided solely by
our own creativity and subjectivity (which would allow us to make up anything we wish,
i.e, be a spoilsport). Rather, we follow the rules of the game or interpret the action of a
pIay according to the relationships between the actors and the scenery and the people acting
who live out their own personal lives on Earth that we have been taught culturally t o expect.
for example, if we see someone "murdered" in a play, we understand that that human being
is not really dead, yet we also take up the image of the character's death into our
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interpretation of the meaning of the play. Gadamer also identifies the ways that as
traditions are played out, they too "play us" (pp. 462,499). Other people, when related to
as other Thou's, also go beyond our own selves; they also bring something new to us that
is not produced by our own subjectivity (p. 250). Language also preexists us and is
external to us, yet effects as well as affects us. It plays us--in ways that go beyond our
own subjectivity (p. 490). Using language, we both express ourselves and are expressed
(p. 549). We can gain new understandings whenever we "subordinate ourselves to [a]
text's claim to dominate our minds" (p. 311). Gadarner describes our participation in these
kinds of events this way:
What we mean by truth... can best be defined again in terms of our concept of play.
The weight of the things we encounter in understanding plays itself out in a
linguistic event, a play of words playing around and about what is meant.
Language games exist where we, as learners-and when do we cease to be that?rise to the understanding of the world. Here it is worth recalling what we said about
the nature of play, namely that the player's actions should not be considered
subjective actions, since it is, rather, the game itself that plays, for it draws the
players into itself and thus itself becomes the actual subjecturn of the playing. The
analogue in the present case is neither playing with language nor with the content of
experience of the world or of tradition that speaks to us, but the play of language
itself, which addresses us, proposes and withdraws, asks and fulfills itself in the
answer.
Thus, understanding is not playing, in the sense that the person
understanding playfully holds himself back and refuses to take a stand with respect
to the claim made on him. The freedom of self-possession necessary for one to
withhold oneself in this way is not given here, and this, in fact3is what applying the
concept of play to understanding implies. Someone who understands is already
drawn into an event through which meaning asserts itself. (p. 490; see also p. 470)
It is essential to understand that Gadamer is arguing that it is not just because of our
nature as human beings that we experience an ongoing deepening of the meaning of other
entities and other voices in the world. We are in contact with things themselves and they

are meaningful in ever-renewed ways because all things in the world exist in a state of
thrown-projection. All meanings possessed by beings in the past, and all meanings that
will be realised through future events the entity is involved in, are not the products of our
human subjectivity, but actual possibilities of the entity itself. It is a work's own possible
meanings that are realised in each new interpretation. Gadamer (1994) describes it this
way:
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I have asserted...that every historian and philologist must reckon with the
fundamental non-definitiveness of the horizon in which his understanding moves.
Historical tradition can be understood only as something always in the process of
being defined by the course of events. Similarly, the philologist dealing with poetic
or philosophical texts knows that they are inexhaustible. In both cases it is the
course of events that brings out new aspect of meaning in historical material. By
being re-actualized in understanding, texts are drawn into a genuine course of
events in exactly the same way as are events themselves. This is what is described
as the history of effect as an element in hermeneutical experience. Every
actualization in understanding can be regarded as a historical potential of what is
understood. It is part of the historical finitude of our being that we are aware that
others after us will understand in a different way. And yet it is equally indubitable
that it remains the same work whose fullness of meaning is realized in the changing
process of understanding, just as it is the same history whose meaning is constantly
in the process of being defined. (p. 373; see also pp. 94,97,99; 293-4,340-1,
472-3, 506)
We are now, perhaps, better able to hear Gadamer's descriptions of "being
addressed" with less Cartesian ears, with a less modernist understanding. To Gadamer
(1994), being addressed by a text involves more than merely coming to know what it says:
The understanding of something written is not a repetition of something past but the
sharing of a present meaning. (p. 392)
Being addressed involves understanding a phenomenon by "assimilating what is said to the
point that it becomes one's own" (Gadarner, 1994, p. 398). Being addressed involves
taking notice and being totally and spontaneously drawn into involvement with an idea,

event, issue, problem, purpose, etc. However, Gadamer's understanding of "address"
does not characterise this as merely a subjective act, merely the result of an individual's
collection of aptitudes and interests. Certainly whenever we turn to what addresses us and
let ourselves be absorbed by it, we usually do show that either potentially or actually, we
have intuitive understandings and a strong ability to think and feel our way into subtle,
analytic, evaluative, and creative work with what addresses us. We find we can be
tactful--that is, know exactly what to do in every concrete experience with what addresses
US.

However, it is the Cartesian assumptions we hold that lead us to ernphasise the role
of an individual's abilities in the phenomenon of address. After thinking our way through
Gadarner's ontoIogica1 arguments, we can realise that the meaning of what addresses us
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exists in ways that are experienced as Other than me and my own understandings.
Gadarner also helps us see what participating in address, allowing and following address,
involves: (i) We work to share in the meaning that is addressing us, to respond creatively to
these events calling us to account. This is more than simply finding a place in our lives for
these events. We often have to change our lives in light of the demands that others make
upon us. Because of this, (ii) being addressed has a creative, generative result-we renew a
meaning in our own concrete situation and thereby contribute to-"productively
supplement"- the traditional meanings that preexist for us and others (Gadarner, 1994, pp.

282). What addresses us thus exerts a force on us, takes us beyond what we can know
from our own subjectivity. The Otherness in such events pulls us up short; our questions
crack the Otherness open to reveal new possibilities of understanding for us and new
aspects of being for the object or meaning (for once we articulate a new distinction, it
remains in the word with us--and often for others too). Understanding and being are both
ongoing and inexhaustible and need to be renewed together in our lives.

I believe that Gadamer's herrneneutic understanding helps us to undo our image of
knowledge being a static, unchanging entity that merely needs to be learned accurately and
completely by each isolated human cogito. Instead, through Gadamer's description of the
facets involved in gaining understanding hermeneutically, that is, in hermeneutic learning,
we gain an image of the nature of ourselves and the nature of our true understandings as
intrinsically and necessarily involving connectedness, diversity (Others), reciprocity, and
renewal in order to exist. I do not believe that this is such a fruitfd description of what it is
to exist and learn as human beings simply because this is how we most meaningfully
function in our human cultures. I believe that these connected, diverse, reciprocal and
ever-renewing aspects of our nature and our knowledge exist because this is the way
everything that is alive on Earth exists, including human beings. Therefore, in the next
chapter, I investigate whether this is so in accounts from contemporary ecophilosophers.
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CEIAPTER SEVEN
CONNECTEDNESS, DIVERSITY, RECIPROCITY, AND RENEWAL ARE
CONGRUENT CULTURALLY AND PEESICALLY
In Truth and Method, Gadarner (1994) helps us undo our collective (Western}
Cartesianism and realise how many connections we have both to the people and traditional
works from our past and to the other people and ideas that exist with us both in the present
and in the h e . We realise that the ideas, traditions, customs, and language around us
form intimate parts of who each of us is, how we live, and what we know and do not
know. We realise that we will cany our traditions into the future where our new
experiences with other voices and other meanings will help us actualize new possibilities
for living and understanding. To take seriously the need to renew the meanings we meet
and to try to share in their truth by relating it to our own current understandings, we need to

open deliberately to the ways these meanings present the Other's truths to us. W e can
deepen our understandings only when we allow our current ones to be put at risk and, in so
doing, become able to find something new to understand about the meaning there with us.
We need to meet diversity and question it, and let it question us, or we will not grow in our
understanding.
But, as human beings, it is important to remember that merely being in the presence
of an Other is not enough. We always affect what we are around just as what we are
around always affects us. We come to a mutual understanding about a topic, about a
phenomenon in our world when we allow mutual effects to occur, that is, whenever we
open to and participate in reciprocal interactions. Then, truly, both conversants may deepen
and enrich their understandings and create new, shared ones. This renewal of the meaning

is possible for us not only because it is our nature to project possibilities onto our world
and create new understandings, but because many beings in the world exist in their own
web of inexhaustible possibilities. Through our use of language, we can generate new
awarenesses of the possibilities that beings have, and thereby create enriched
understandings both of them and of ourselves. I believe that Gadarner gives us an
amazingly insightful portrait of how we all belong together through our deeply human,
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deeply alive, desire to deepen and enrich our understanding, i.e. to learn continually as long

as we are alive and in contact with our world.
These connections form themselves in our cultural world. Gadamer (1994)writes
Coming to an understanding ...is a life process in which a community of life is Lived
out....Human language must be thought of as a special and unique life process
since, in linguistic communication, "world" is disclosed. Reaching an
understanding in language places a subject matter before those communicating like a
disputed object set between them. Thus the world is the common ground, trodden
by none and recognized by all, uniting all who talk to one another-...The verbal
world is not a barrier that prevents knowledge of being-in-itself but fundamentally
embraces everything in which our insight can be enlarged and deepened. [italics
added]
(p- 446-7)

I believe it is not necessary to restrict ourselves to participation in the human wodd
of culture and language whenever we wish to understand our lived experiences more fully.
By listening to ecophilosophers, we can productively supplement the understandings
received from Gadarner. I believe we canfeel our need for connectedness, diversity,
reciprocity and renewal as physical experiences in our lives on Earth because we exist as
embodied beings.

Gadamer (1994) differentiates between animals and human beings. We do not just
exist in an environment that we are completely dependent upon, like animals do.

In a broad sense...[environment] can be used to comprehend all the conditions on
which a living creature depends. But it is clear that man, unlike all other living
creatures, has a "world," for other creatures do not in the same sense have a
relationship to the world, but are, as it were, embedded in their
environment ....Unlike all other living creatures, man's relationship to the world is
characterized by freedomfrom environment. This freedom implies the linguistic
constitution of the world. Both belong together. To rise above the pressure of
what impinges on us from the world means to have language and to have "world."

(P-444)
If we turn to the ecophilosophers and question and dwell with their ideas, we will
be able to enrich our understanding of our connectedness to other beings who are
nevertheless different than us, and of our deep shared need for both reciprocity and renewal
if we are all to stay dive and flourish. Human beings do not exist in a way that is free of
their environment. Our need for connectedness, diversity, r e c i p r o c i ~and renewal is not
just involved in keeping our cultural knowledge alive, but is needed to sustain our physical
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existence as well.

We, as animals, are embodied beings. As embodied beings, we are as much a p m
of Earth as we are our linguistic and cultural worlds. In the rest of this chapter, I will
explore what ecophilosophers call us to participate in and to maintain in order for our own
lives, and all life, on Earth to flourish. For this to happen, we need to Learn to know Earth

and walk on Earth in what people from aboriginal cultures often call "a sacred manner"
(Black Elk, 1932/1961, p. 206). To help us do this, let us read the following
ecophilosophical passages as Other-letting them pull us up short, open questions for us,

and challenge our own current understandings.

I. We are Connected to Earth and a11 Life on it
through our Bodies
HistoricalIy in the West, the image of a human being as a cogito was coupled with
the Christian belief that each person has an immortal soul that continues to exist after
physical death. The cogito and this immortal soul were interior to each person and isolated

from the external, physical world. Our primary responsibility was to take care of our souls
to gain salvation, rather than damnation. Our physical bodies were referred to as temporary
shells that would fall away the moment we no longer needed them. From the point of death
onward, we would, hopefully, live in eternal bliss as conscious, immaterial, immortal souls
in Heaven. Our bodies were expendable. Our time on Earth was temporary. For many
Christians, in our physical human bodies, we are transients experiencing a necessary, but
unimportant, precursory stage of our eternal lives. In the ultimate scheme of things, we
needed to focus more upon exiting this life well, rather than spending our energy upon
taking care of where and how we currently exist. As a culture, we tend to ignore the lived
experience of being embodied as much as we can. In Being Bodies: Buddhist Women on
the Paradox of Embodiment, Anne Klein (1997) describes this modernist understanding of

our physical selves:
Our sense of how we inhabit our bodies, something so unremarked upon that it is
utterly taken for granted, is actually an important factor in how we live our
lives....In general, we relate to our bodies in ways that are largely determined by a
variety of historical and cultural circumstances. (p. 139)
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To feel we are located in and even comfined to our bodies, yet at the same time
alienated from them, is ingrained in modem identity and the individualism that is
part and parcel of it....To consider o a r relationship with our bodies is also to
investigate how we imagine the boundaries of our own actions, intentions, and
physical impact. These boundaries fm our position in physical and mental space.

(P* 140)
Moreover, we tend to feel ourselves divided into the very different spaces of mind
and body. Thus, not only do we now understand rnind...to be located entirely
within the body, we also feel that it i s in some fundamental way alien to the body
and even in conflict with it. In addition, especially since the advent of cinema and
television, the mind becomes imagined as a kind of small viewer separated from the
large screen of the world by our bounded bodies.
This sense of a mind that is localized and limited further contributes to the
notion that mind and body form a relatively closed system (breathing, eating, and
elimination notwithstanding). These a r e e perceptions are deeply interrelated: A (I)
small rnind inhabits a (2) closed body- to which (3) this inchoate amalgamation of
mind and body is only loosely tethered. Such perceptions make it difficult to take
real energetic possession of your own bodies. (p. 142)
Of course, if we ignore our bodies tom long,if we fail to feed them or keep them at
a cornfortable temperature, we can die. More immediately, if we fail to breathe in oxygen

and breathe out carbon dioxide we also die. lour food, our drink, our air, our clothing, and
our shelter all come from outside of ourselves as cogitos (i.e, as purely thinking beings).
We find food, drink, materials for clothing amd shelter in our surroundings, act upon them,
and use them to nourish and safeguard us. The air appears to be more of a gift. We do

Little but breathe in and out, receiving oxygem and giving back carbon dioxide. Where do
these things come from? How is it that so much food, drink, and help of all kinds exists
with us? Although we make a great many thiings that we use, we do not make our food,

drink, the air, the soil, the energy that comes ifrom the sun, all other life here on Earth with
us, the very existence of Earth, and the passage of time. We human beings have not created
these things, but we do receive them. The Easth is not an empty stage awaiting our
performances (Oelschlaeger, 1992), but the very source of the possibility that we may
continue to live. Mysterious. Awesome and mysterious, these ways of our bodies and the
Earth.

In our culture, however, we have to srtruggle continually to remember this. As
Emerson wrote, "the impressions of nature fall too feebly on men and are inadequately
reported" (cited in Cohen, 1992, p. 194). La Chapelle (1992), Halifax (1993), Starhawk
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(1997), and others currently write to remind us of the importance of deliberately and
regularly using ritual and meditations to help us express, and remain open to, the realization
that our lives are maintained in interaction with all life on Earth. In The Evolution of an

Ecofeminist, Julia Scofield Russell (1990) shares the following mediation. Like all
mediations, to grasp its meaning, as you read this passage, take time to create what it
suggests in your own lived experience, remembering that to do so, is to read
hermeneutically.
Breathe. Feel the air enter your lungs. Breathe. Feel millions of oxygen atoms
permeating your lung membranes, entering your bloodstream, being delivered to
every cell in your body, fuelling the fire of life within you. Mother is feeding you.
She feeds and sustains your life with every breath.
Let your consciousness move now down to your feet. Keep going down
through the floor, to the ground. Penetrate the ground with your consciousness as
though you were growing roots into the Earth. Deeper and Deeper. Sense her
massiveness. Her ever-abidingness.
Feel her hold you to her. Gravity is her embrace. Feel her love. Allow her
love to flow into you, up through the soles of your feet, through your legs and
torso to your heart, your shoulders, your head. Bathe in her love. Breathe.
Let her love permeate every cell. Let your heart fill with her love. Let it
swell with love, from her, for her.
She nurtures you in every way.
The air you breathe is her.
The food you eat is her.
Let your love and gratitude grow. Let it flow out to her, to Father Sun, and
to all your brothers and sisters of the planet and animal kingdom.
We are all mother's children, beloved by her, nurtured and protected from
the harsh reality of outer space. (p. 223)

II, We are Not Exempt
from Earth's Connected, Dynamic, Renewing Energy
Let us dwell for awhile on our Earthly nature as human beings. Once we do, we
may deepen our understanding of how we need to conduct ourselves. We are not apart

from Earth.

Therefore, to thrive. not only physically, but also culturally, philosophically.

and sprihrally, we need to learn Earth's ways and change our modem hwnan lives in deep
ways so that we willfind our place and h m n i z e with all other life on Earth so that we all

may flourish together. This idea has been implicit in my reflections since the beginning of

this study. When I read Jane Jacob's The Nature of Economies, I found she expicitly
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elaborates the principle that it is necessary to establish congruence between how we conduct
ourselves and those ways we see all other life on Earth engageso that all life on Earth may
flourish. Jacobs (2000) writes
Theories and other abstractions are powerful tools only in the limited sense that the
Greek mythological giant Antaeus was powerful. When Antaeus was not in
intimate contact with earth, his strength rapidly ebbed. The aim of. ..this book is to
bring rarefied economic abstractions into contact with earthly realities, meaning
universal natural processes of development, growth, and stability that govern
economic life.. ..
The basic premise on which the book is constructed is that human beings
exist wholly within nature as part of natural order in every respect. To accept this
unity seems to be difficult for those ecologists who assume-as many do, in
understandable anger and despair-that the human species is an interloper in the
natural order of things. Neither is this unity easily accepted by economists,
industrialists, politicians, and others who assume-as many do, taking
understandable pride in human achievements-that reason, knowledge, and
determination make it possible for human beings to circumvent and outdo the
natural order. Readers unwilling or unable to breach a barrier they imagine
separates humankind and its works from the rest of nature will be unable to hear
what this book is saying. (pp. ix-x)

LII. We are Affected By and Affect What is Around Us
We live, not simply connected to diverse others, but within connections that are
reciprocal. We need other life and energy on Earth in order to continue to live ourselves.
We constantly exert effects on what is around us, whether for good or for ill. We all live
reciprocally whether or not we remember this, or act on it. Therefore, the questions we
need to investigate are "How interdependent are we? With what?'In our culture, we all
learned as children that (a) our food comes from the soil, in the presence of water and light,
@) the hydrologic cycle gives us rain, groundwater, drinking water, plants, evaporation,

cloud formation, and more rain, and (c) historically, each culture made their clothes,
shelters, and other cultural artifacts from natural materials they found around them in their
environment.
Those of us who were blessed with knowledgeable social studies and science
teachers, or grew up on farms or around environmentalists, also learned that (a) when we
grow food in the soil, we take out nutrients and must replace them if our soil is to remain
fertile, @) we must be sure to keep our soil, water and air unpolluted, and (c) there is an
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important difference between renewable and unrenewable resources and we should not
waste either one or harm the workings of our ecosystem when we make our cultural

artifacts. "[People] modify and adapt to natural settings in ways that affect their lifestyle
and environment" is a recurring theme in Alberta Education's Social Studies Progrm of
Studies (TeacherResource Manual 4-6, 1989, p. 213; see also p. 127). However, the fact
that we need to breathe constantly in order to live is never mentioned there. The fact that
there are global effects if we pollute, or others do, also receives minimal attention. The
flora and fauna, people and industries of regions of Alberta, regions of Canada, or

countries around the world are usually the units studied, not world-wide interactions,
global cooperation, or mutual interdependence. But, world-wide mutual interdependencies
do exist and we exist as part of their web of reciprocal effects.
All energy available on Earth has one ultimate source, the sun of our solar system.
This sun acts on one spherical body, our Earth. Because of the sun, the tilt of the Earth,
and the rotation of the Earth, we have sunshine, winds, weather, daytime, nighttime, and

seasons. Any entities that wind and water can bear can be circulated around our whole
globe. Again, although most of us do not think about these phenomena very often, their
actions and effects are common knowledge. However, we are one, although made up of

many mutually interdependent parts, in more ways than these. Gaia Theory has explained
how.

N. Gaia Theory
The Earth teems with an immense diversity of living beings, existing in an almost

unimaginable number of different species and genera. Among the planets of our solar
system, Earth seems to be alone in this ability to support life. How is this so? Why is this
so?
During preparation for the first Viking launch to Mars, James Lovelock, a NASA
atmospheric chemist, and Dian Hitchcock, a philosopher, first hypothesized that the Earth's
chemically anomalous atmosphere is an indicator of life. They predicted that planets
without life have atmospheres whose composition can be correctly predicted using the
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knowledge of chemical reactions alone, and hypothesized that it is living entities themselves
that create the unusual, life-supporting conditions that we experience on Earth,conditions
which are anomalous, unexpected, inexplicable using the rules of chemical reactivity alone.

In Lovelock's words
We published two papers suggesting that life on a planet would be obliged to use
the atmosphere and oceans as conveyors of raw materials and depositories for the
products of its metabolism. This would change the chemical composition of the
atmosphere so as to render it recognizably different fiom the atmosphere of a
lifeless planet ....Telescopes that used infrared instead of visible light to look at
Mars...revealed an atmosphere that was dominated with carbon dioxide and not far
from the stage of chemical equilibrium. The gases in the Earth's atmosphere, on
the other hand, are in a persistent state of disequilibrium. This strongly suggested
to us that Mars was lifeless. (1988, p. 6)
Lovelock renamed Earth with its interlocking system of cooperating living entities that
participate in creating their own life-sustaining environment, Gaia. Data returned fiom the
surface of Mars by the Viking lander supported Lovelock's Gaia hypothesis. Since then,
enough predictions have been confirmed that this hypothesis is now referred to as Gaia
Theory and the science that studies these Earth-wide, homeostatic cycles, geophysiology
(1988, p. 11).

Earth's Chemically Anomalous Atmosphere
Scientists believe that all planets in our solar system were created at the same time
from the explosion of one supernova (Lovelock, 1988, pp. 68-9; Margulis, 1987, p. 104;
Margulis & Hinkle, 1997, p. 21 1). With the exception of meteors, which have reached

Earth from other parts of the universe, all that is now present on Earth must have also been
present in some form or other at the time of that initial explosion. We need to understand
how it can be that, from the past until now, the Earth has been transforming from the
original spiral of swirling gases that scientists describe, into the Earth and all Iife on it that
we currently know. If we believe we must be created fiorn/by what has come before us,
then we need to understand our past in order to understand our connections and ourselves.

For Sahtouris (1989), our task is to understand how
our world has created itself as new arrangements of the same atoms that started out
inside a star, then formed the molten metal, crusty rock, and gases of a newborn
planet-a planet that covered itself with seas...Dl this great Gaian recycling
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system...stardust continues to transform itself into a living planet-into a l l the
amazing complexity of our beautiful world. (p. 37; see also pp. 40,42,64,71-2,
108)
On this account, you and I are ultimately made of stardust-recycled, swirling, living

stardust and the immense question for scientists becomes, "But, how did we come from
this?' Because all planets in our soIar system began from the same supernova and because
little new has ever entered Earth, scientists assume that all of the planets began with similar

chemical compositions. Therefore, originally, they can be expected to have had similar
gases in their atmospheres. This is clearly not so today (Lovelock, 1991, p. 5; MarguIis,
1987, p. 105; Margulis & Hinkle, 1991, 1997, pp. 21 1-215; Morton, 1999, p. 98; Sagan
& Margulis, 1983, pp. 164-5). In The Ages of Gaia (1988, p.9), Lovelock describes

atmospheres of Venus, Earth without Life, Mars, and Earth as we exist on it now. On
Venus and Mars, and by interpolation, on an Earth without life, the percentage of carbon
dioxide in the atmospheres are 96.5,98,95, respectively (see also Sagan & Margulis,
1983, p. 164). On our Living Earth, the percentage is 0.03. Earth's atmosphere consists
of 79% nitrogen, 2 1% oxygen, 1% argon, 1.7 ppm methane; that of Venus, Mars and
presumably an Earth that has never had life on it all have little of these elements in their
atmosphere. They have no methane. Because of the way oxygen, carbon dioxide,
methane, hydrogen and ammonia automatically react chemically in one another's presence
and in the presence of sunlight, the composition of the Earth's atmosphere cannot be

explained with chemical factors alone.
There are three important classes of gases present in planetary atmospheres:
oxidizing gases, such as oxygen and carbon dioxide; neutral gases, such as nitrogen
and carbon monoxide; and what the chemists call reducing gases, such as methane,
hydrogen, and ammonia. In general, the oxidizing and reducing ones want to react
with one another, and usually quite vigorously. (Lovelock, 1987, p. 89; see also
Lovelock, 1988, pp. 7 1-2)
Explaining the result of data from the Viking and Vernera spacecraft, Lovelock (1988)

writes

Mars and Venus both had atmospheres dominated by carbon dioxide, with only
small proportions of oxygen and nitrogen. More important, both had atmospheres
close to the chemical equilibrium state; if you took a volume of air from either of
those planets, heated it to incandescence in the presence of a representative sample
of rocks from the surface, and then allowed it to cool slowly, there would be little
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or no change in composition after the experiment. The Earth, by contrast, has an
atmosphere dominated by nitrogen and oxygen. A mere trace of carbon dioxide is
present, far below the expectation of planetary chemistry. There are unstable gases
such as nitrous oxide, and gases such as methane that react readily with the
abundant oxygen. I€ the same heating-andcooling experiment were tried with a
sample of the air that you are now breathing, it would be changed. It would
become like the atmospheres of Mars and Venus: carbon dioxide dominant, oxygen
and nitrogen greatly diminished, and gases such as nitrous oxide and methane
absent, It is not too far fetched to look on the air as Like the gas mixture that enters
the intake of an internal combustion engine: combustible gases, hydrocarbons, and
oxygen mixed. The atmospheres of Mars and Venus are like the exhaust gases, all
energy spent. (pp. 28-9)
It is necessary to assume that chemical reactions between these oxidizing and reducing
gases do continually occur on Earth in the presence of sunlight (Lovelock, 1987, p. 89).
Therefore, the fact that the proportions of these oxidating and reactive gases in the
atmosphere remain remarkably constant leads to the conclusion that there must be a source
which constantly supplies each of these volatile elements (Lmelock, 1988, p. 85; see also
Lovelock, 1987, pp. 86-7). Lovelock (1988) gives us Gaia Theory's account of this:
The amazing improbability of the Earth's atmosphere reveals negentropy and the
presence of the invisible hand of life. Take for example oxygen and methane. Both
are present in our atmosphere in constant quantities; yet in sunlight they react
chemically to give carbon dioxide and water vapor. Anywhere you travel on the
Earth to measure it, the methane concentration is about 1.5 parts per million. Close
to 1,000 million tons of methane must be introduced into the atmosphere annually to
maintain methane at a constant level. In addition, the oxygen used in oxidizing the
methane must be replaced-at least 2,000 million tons yearly. The only feasible
explanation for the persistence of this unstable atmosphere at a constant
composition, and for periods vastly longer than the reaction times of its gases, is the
influence of a control system, Gaia. (p. 29)
Most Earth scientists today agree that the reactive gases of the atmosphere are
biological products. (p. 34)
Carbon, hydrogen, sulfur, phosphorus, nitrogen ... strongly interact with life.
(Margulis & Hinkle, 1997, p. 212; see aIso MarguIis & Lovelock, 1997, pp. 127143)
Earth's Comfortable Temperature, Constant through Eons
When life started on Earth some 3.8 billion years ago, the Sun was about 30 percent
less luminous than now. In a few more billion years, it will become so fiercely hot
that all life that we know will die or be obliged to find another home planet. The
increase of the sun's brightness [and hotness] as it ages is a general and undoubted
property of stars. (Lovelock, 1988, p. 35)
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This phenomenon is involved in another Earthly anomaly. Despite the increasing
energy reaching Earth from the Sun over eons, fossil records indicate that the temperature
of the Earth has not increased as the heat from the Sun has, but that Earth has maintained a
constant temperature comfortable for life (Sahtouris, 1989, p. 67). That life forms play a
major role in producing the constant temperature of our planet is also part of Gaia Theory
(Lovelock, 1987, pp. 92-3). This idea was, of course, regarded with suspicion by
scientists because it seemed to imply activity by a conscious, purposeful agent (Sagan &
Margulis, 1983, pp. 161, 165). Lovelock created a computer simulation, Daisyworld, to
demonstrate that plant life could react to changes in the sun's warmth with its own changes
and thereby keep the Earth's temperature within comfortable limits using only mechanisms
known to be involved plant growth (L,ovelock, 1988, pp. 35-40; see also Lovelock, 1991,
pp. 5-8; Sagan & Margulis, 1983, pp. 161-64). One species of daisies grow in the
Daisyworld simulation. The flowers come in either white or dark colours, grow within a
range of P C and 40°C and flourish at 200C. This is a simplified world. The intent of the
simulation is to demonstrate that purposeful regulation can seem to occur in the presence of
nothing operating but physical, genetic, and biological phenomena. Here is Lovelock's
(1988) description of the parameters of Daisyworld:
The mean temperature of the planet is a simple balance between the heat received
from the star and the heat lost to the cold depths of space in the form of long-wave
infrared radiation....Daisyworld is assumed to have a constant amount of carbon
dioxide, enough for daisies to grow but not so much to complicate the climate.
Similarly, there are no clouds in the daytime to mar the simplicity of the model, and
all rain €&Us during the night.
The mean temperature of Daisyworld is, therefore, simply determined by
the average shade of color of the planet,...the albedo....The bare ground in
Daisyworld is usually taken to have an albedo of 0.4 so that it absorbs 40 percent of
the sunlight that falls upon it. Daisies range in shade of colour from dark (with an
albedo of 0.2) to light (with an albedo of 0.7). (pp. 36-7)
Early on in the simulation, when the sun's intensity was weaker, it became warm enough to
grow daisies only around the equator. At this point, the darker daisies were favoured.
They could contribute to the warming of their world from the 5 OC that initially allowed their
growth, toward the optimum 20' C.
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Soon their presence would warm not just the plants themselves, but, as they grew
and spread across the bare ground, would increase the temperature of the soil and
air, at first locally and then regionally. With this rise of temperature, the rate of
growth, the length of the warm season, and the spread of dark daisies would all
exert a positive feedback and lead to the colonization of most of the planet by dark
daisies. The spread of dark daisies would eventuaIly be limited by a rise of global
temperature to levels above the optimum for growth.... When the global temperature
is high, white daisies will grow and spread in competition with the dark ones. The
growth and spread of white daisies is favored then because of their natural ability to
keep cool.
As the star that shines on Daisyworld grows older and hotter, the
proportion of dark to light daisies changes until, finally, the heat flux is so great that
even the whitest daisy crop cannot keep enough of the planet below the critical
40 'C upper limit for growth. At this time flower power is not enough. The planet
becomes barren again, and so hot that there is no way for daisy life to start again.
(1988, pp. 37-8)
Here we see a form of life contributing to the favourable conditions that suppoa the
physical possibihty of its existence, being affected in turn by the changes in the
environment that ensue, and then changing the environment again, and so on (see also
Sagan & Margulis, 1997, pp. 145-157).

The Gaia hypothesis, when introduced in the 1970s, supposed that the atmosphere,
the oceans, the climate, and the crust of the Earth are regulated at a state cornfortable
for life because of the behavior of living organisms. Specifically, the Gaia
hypothesis said that the temperature, oxidation state, acidity, and certain aspects of
the rocks and waters are at any time kept constant, and that this homeostasis is
maintained by active feedback processes operated automatically and unconsciously
by the biota. Solar energy sustains comfortable conditions for life. The conditions
are only constant in the shoa term and evolve in synchrony with the changing needs
of the biota as it evolves. Life and its environment are so closely coupled that
evolution concerns Gaia, not the organisms or the environment taken separately.
(Lovelock, 1988, p. 19; see also 1988, pp. 18,30, 33, 39, 66)
Lovelock and others also describe other Earth-wide cycles and examples of
homeostasis that Gaia theory has predicted and have indeed been found. For example, the
salinity of Earth's ocean's remains within constant limits (Sagan & Margulis, 1983, p. 164)
and methane is thought to regulate the amount of oxygen in the atmosphere.

The Global Sulphur Cycle
A global sulphur cycle also contributes to the maintenance of Life on Earth (Morton,

1999, p. 100). Organisms need sulphur to live, but sulphur is regularly dissolved in runoff
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from land and carried into the oceans. Yet, the sulphur on land has not become depleted.
Therefore, there has to be a mechanism, a cycle, that acts to return sulphur from the oceans
to the land (Sagan, 1997, pp. 159-169). Prior to Gaia theory, the prevalent explanation
suggested that large amounts of hydrogen sulphide were the carrier, despite the fact that no
one ever smelled it travelling and that it oxidizes rapidly in water containing dissolved
oxygen. Lovelock (1988) writes

I knew fiom Professor Frederick Challenger' s work.. .that many marine organisms
emitted sulphur as the gaseous compound, dimethyl sulphide....[Also,] that elusive
smell of the sea is much like that of dilute dimethyl sulphide. (p. 141).
In 1972, Lavelock was able to build a gas chromatograph which was used to take
regular measurements of the amount of dimethyl sulfide in the oceans from Wales to
Antarctica and back ( Lovelock, 1988, p. 142). Finally, in the early 1980's, Andreae
measured levels of oceanic sulphur gases and also concluded that "the output of dimethyl
sulfide from the oceans was indeed sufficient to justify its role as the major carrier of the
element sulphur fiom the sea to land" (cited in Lovelock, 1988, p. 144). Gaia theory leads
Lovelock to hypothesize that ocean algae, while benefiting themselves, aIso contribute to
this cycle that returns needed sulphur to land organisms. Ocean algae can substitute betaine
for some of the salt in their cells and thereby reduce their inner concentration of salt.
Sulphur was plentiful in the ocean and became a major component in the beneficial betaine
developed, dimethylsulfonio propionate. Lovelock (1988) continues

This may not be the whole explanation of the presence of dimethylsulfonio
propionate as a prominent algal betaine, but there is no doubt that algae that contain
it are the source of dimethyl sulfide. When the algae die or are eaten, the sulphur
betaine decomposes easily to yield the acrylic acid ion and dimethyl sulfide. Algae
that were prone to being left high and dry on the beach would, therefore, have
evolved this sulphur gas, and onshore breezes would have carried it inland where
atmospheric reactions would slowly decompose it and deposit sulphur...on the
ground. Sulphur is scarce on the land and this new source could have enhanced the
growth of land plants. The increased growth would increase rock weathering and
so increase the flow of nutrients to the ocean ....By this, or some similar series of
small steps, the intricate geophysical regulation systems evolve. (p. 145)
Gaian scientists also theorize that dimethyl sulphide has an important role in climate control.

Lovelock (1988) reports that
The meteorologists Robert Charlson and Stephen Warren Dave proposed] that the
rapid oxidation of dimethyl sulphide in the air over the ocean could be the source of
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the nuclei needed for the condensation of water vapors to form clouds....The
oceans cover about two-thirds of the Earth's surface and their colour is a dark blue.
Anything that affected the cloud cover over the oceans could powerfully affect the
cIimate of the Earth. In a joint paper, [we] have reported calculations to estimate the
effect that the present natural emissions of dimethyl sulphide could have; these
suggest that it is comparable in magnitude with that of the carbon dioxide
greenhouse, but with the opposite effect. (p. 147)
All of these cycles suggest that all of us who are living contribute, in some way or other, to

interlocked global flows that maintain the conditions for life on Earth. Here is an image of
this from Margulis and Hinkle (1997):
Lovelock's concept, with which we agree, is that the biota (that is, the sum of a11
the live orgmisms at any given time), interacting with the surface materials of the
planet, maintain ...p articular anomalies of temperature, chemical composition, and
alkalinity ....
We have today thirty million distinguishable types of organisms....Each
organism interacts with its local environment. Each organism requires the activities
of other organisms, not only for obtaining water, minerals, nutrients, and food, but
also for removing its solid, liquid, and gaseous wastes. No individual, no matter
how large or small, fives in a vacuum, nor can any feed off its own wastes.
Indeed, every organism interacts with one or another gas; that is, each takes up one
or more kinds of gas from the atmosphere and each emits a different quality and
quantity of gas to the atmosphere. All metabolizing organisms exchange gases at all
times. Many types, especially bacteria, protists, and plants, interact directly with
surface rocks and minerals: many soil or mud-dwelling animals such as earthworms
or brachiopods produce, remove, or dramatically change the properties of sediment.
The Gaia hypothesis forces us to consider the cumulative, that is, global, effects of
these local phenomena. How can a diverse biota, for such a long period of time,
maintain within certain limits the temperature, the reactive gas composition, and the
acidity and alkalinity of the Earth's surface? Though much remains to be done,
Gaian mechanisms of regulation are now being recognized and studied.
(pp. 208-209)
It is essential for us to become constatnly mindful of the fact that we are all connected to
one another within Gaia. In our diversity, we all take and we all give to the many Earthwide systems and cycles that maintain Earthly life.

Atmospheric Oxygen Remains at 21 Percent
Oxygen both supports and eliminates life. The amount of available oxygen on Earth
needs to be carefully regulated (Sahtouris, 1989, p. 66). Lovelock (1988)explains the
cycles in which oxygen is involved:
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This gas comes fiom the use of sunlight by the green chloroplasts within cells to
convert carbon dioxide and water into free oxygen and the biochemicals fiom which
they are made. Most of the oxygen is used up again by the consumers who eat the
plants and algae, oxidize the food, and return carbon dioxide to the air and the
sea....A balance is always struck because, without the consumers, the survival of
the plants and algae would be threatened. There is only a few years' supply of
carbon dioxide in the air. The removal of consumers from the scene would be
disastrous for plants, and within a short time span. Not only would there be too
little carbon dioxide for photosynthesis, but there wouId be major climate changes
as the gases of the atmosphere and the albedo of the Earth responded to the demise
of the plants. Not least, the intricate recycling of nutrients and gardening of the soil
would cease....
Oxygen is also used up in its reaction with, for example, the sulphur gases
emitted by volcanoes, or the reducing chemicals in the igneous rocks that solidify
from the magma emerging from below the sea floor. Oxygen is kept at a constant
level by the burial of a small proportion of the photosynthetic carbon, about 0.1
percent, just enough to equal the losses. (pp. 127-8)
All living things constantly exchange oxygen and carbon dioxide with their environments.

AU life, except some sulphur-breathing bacteria, would die if all oxygen were depleted and
not replenished. However, like many naturally occurring substances and elements, more
oxygen is not always better.
There has to be an upper Iimit of oxygen concentration at which.. .large animals can
live because of the toxic effects of this gas....Oxidative metabolism, the extraction
of energy fiom food through its reaction with oxygen, is inevitably accompanied by
the escape of highly poisonous intermediates within the cell. A substance like the
hydroxyl radical is such a powerful oxidant that were it present as a gas at the same
concentration as oxygen, almost everything flammable would instantly burst into
flame....Living cells have developed mechanisms to detoxify all [oxygen byproducts& We and other animals alive today, from the largest to the smallest, owe
our life spans to this system of chemical protection developed by our distant
bacterial ancestors. If there is no great excess of oxygen, its toxicity can be
contained. (Lovelock, 1988, pp. 128-130)
Oxygen bas been constant at 21 percent by volume in the Phanerozoic. The
evidence of this constant high concentration is the presence in the sediments of
layers containing charcoal.,..probabIy [from] forest fires. My colleague, Andrew
Watson, showed that fires cannot be started-.when oxygen is below 15 percent;
above 25 percent oxygen, fires are so fierce that even the damp wood of a tropical
rain forest would bum in an awesome conflagration....Oxygen is 21 percent, close
to the mean between these limits. (LoveIock, 1988, pp. 131-2)
Circumstances like this help us understand how closely all life and its supporting
environments are interlocked in global systems that maintain the possibility of life, not only
now, but also back to the beginning of Earth. It also demonstrates that we, with our ability
to live in these symbioses, these mutually beneficial interactive systems, are related through
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past generations of life, to our ancestors, right back to the first single-celled life forms
(bacteria).
The oldest fossils-of microscopic isolated spheres resembling modem bacteria-are
about 3.5 billion years old,.-.These single-celled organisms invented the chemical
and biological strategies that made more intricate life forms possible. During those
first three billion years, the cell went through profound evolutionary development; it
was engaged, quite literally, in evolving its working parts. By the time marine
algae and animals appeared, microbes had developed all the major biological
adaptations: diverse energy-transforming and feeding strategies, movement,
sensing, sex, and even cooperation and competition. They had invented nearly
everything in the modem repertoire of life except, perhaps, language and music.
(Margulis, 1987, p. 99)
Here is a radically different of the image of the relative importance, uniqueness, and
ingenuity of both human beings and bacteria. What will we learn if we risk the truth of our
current ideas about out own importance to all life on Earth and seriously consider this new
image from Margubs?
Evidence for the Reciprocal Interlocking Effects between
Life as it Forms the Environment and Lge as it Inhabits this Environment
Through our physical beings and our metabolisms, we co-create the very
environment that in turn supports the possibility of our existence. This is a deeply-rooted
and important understanding in Gaia theory. It is also one of the major new insights
derived from its understandings, which departs in an important way from what scientists
believed before its formulation. In its simplest formulation it holds that "the evolution of
the species is strongly coupled with the evolution of their environment" &ovelock, 1988,

p. 30). "Success ...depends on coherent coupling between the evolution of the organism
and the evolution of its material environment7'(Lovelock, 1991, p. 10). In the words of
the microbiologist, Margulis, "The surface environment and the organisms on it have been
evolving together for billions of years" (1987, p. 108).
Evidence...shows the Earth's crust, oceans, and air to be either directly the product
of living things or else massively modified by their presence. Consider how the
oxygen and nitrogen of the air come directly from plants and microorganisms, and
how the chalk and limestone rocks are the shells of living things once floating in the
sea. Life has not adapted to an inert world determined by the dead hand of
chemistry and physics. We live in a world that has been built by our ancestors,
ancient and modem, and which is continuously maintained by all living things
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today. Organisms are adapting to a world whose material state is determined by the
activities of their neighbours; this means that changing the environment is part of the
game. (Lovelock, 1988, p. 33; see also p. 66; Sagan & Margulis, 1983, p. 166;
Sahtouris, 1989, p. 1 16)
Hamilton and Henderson have built a computer simulation that is more realistic and
complex than Daisyworld. They call it Damworld. This simulation explores the
relationship between a mountain lake, algae, creatures that feed on the algae and tend to
accumulate and block the exit (the dam) from the lake, and a third species of life that
destroys the dam for food. Morton (1999) reports that after repeated runs,
Darnworld seems to suggest that the more intimately life intermingles with its
physical environment, the more the two may together move toward stability.
(P* 102)
Contributors to Earth's Carbon and Oxygen Levels

Scientists have reason to believe that before life originated on Earth, there was "200
to 1000 times as much carbon dioxide in the air as there is now" (Lovelock, 1988, p. 73)
and free oxygen was absent totally (Lovelock, 1988, p. 74)- The first form of life to obtain

food through photosynthesis used hydrogen sulphide. Oxygen was still not present.
However, at least 3.5 billion years ago, cyanobacteria developed the ability to produce food
from carbon dioxide and water in the presence of energy from the sun (Margulis, 1987, p.
106). As the number of living photosynthesizing organisms proliferated by 2.5 million
years ago, vast amounts of carbon dioxide began to be taken from the atmosphere (Sagan &
Margulis, 1983, p. 165). Some carbon was returned to the atmosphere as methane.
Oxygen, released as a waste product of cyanobacteria's photosynthesis, also began to
accumulate in the atmosphere (Lovelock, 1988, pp. 76-79). Buried carbon will reduce
some sulfates to sulfides and bury the latter. This also results in more oxygen free in the
atmosphere (Lovelock, 1988, p. 116-7). Lovelock states that "the geophysiology of
oxygen and carbon cannot be separated (1988, p. 133). As the number of cyanobacteria
increased and flourished, if they had also been the only form of life on Earth,they would
have (a) used up all of the carbon dioxide and (b) increased oxygen to such level that the
Earth would either be poisoned or bum (Lovelock, 1988, p. 118-121, 129-132).
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Fortunately, as we know, organisms that breathe oxygen in as a raw material use it to create
usable energy from their food and create carbon dioxide as a waste product. Aerobic
respiration is a more efficient way to obtain energy from food. This allowed organisms to
"grow larger and perform more sophisticated functions" (Margulis, 1987, p. 107).
Prodigious numbers of plant and animal organisms exist in our time in a closely coupled,
interlocked, reciprocal way-to their mutual benefit. Yearly, plants create 100 percent of the
oxygen that flows into the atmosphere; consumers take 99.9 percent of the oxygen out (see
Lovelock, 1988, Table 6.1, p. 130). Rocks remove the other 0.01 percent. Here is an
account of the latter based on Gaia theory:

If the soil of a well-vegetated region almost anywhere on Earth is examined, the
carbon dioxide content is between 10 and 40 times higher than the atmosphere.
What is happening is that Living organisms act like a giant pump. They
continuously remove carbon dioxide from the air and conduct it deep into the soil.
... There it comes into contact with, and reacts with, the calcium silicate of the rocks
to form calcium carbonate and silicic acid. These move with the ground water until
it enters the streams and riven, on their way to the sea In the sea, the marine
organisms continue the burial process by sequestering silicic acid and calcium
bicarbonate to form their shells. In the continuous rain of microscopic sea shells,
the products of rock weathering-sedimented limestone and silica-are buried on the
sea floor and eventually subducted by the movements of plate
tectonics....Considered in this way, we have an explanation for the low carbon
dioxide of today's Earth. This great geophysiological mechanism has served since
life began as one part of climate regulation. Wgh carbon dioxide levels heat up the
Earth and thereby reduce vegetation.] (Lovelock, 1988, p. 134-5)

Leopold's and Suzuki's Pleas for the Preservation of Diversity
We can not only become overwhelmed with gratitude when we realise how
intimately we are connected to and belong to Earth, that our deepest being has its home in
Earth, but we can also experience awe and thankfdness when we appreciate the immense

diversity of life on Earth. Scientists can help us understand that preserving diversity is a
biological imperative. It is absolutely necessary to our survival to preserve it. After
decades of being on the land, observing its health, and helping determine how it was cared
for, Leopold (1944/199 1) wrote these words:
The land consists of soil, water, plants, and animals, but health is more than a
sufficiency of these components. It is a state of vigorous self-renewal in each of
them, and in all collectively. Such collective functioning of interdependent parts for
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the maintenance of the whole is characteristic of an organism. In this sense land is
an organism, and conservation deals with its functions integrity, or health. (p.
310)
After describing the number of changes (both losses of indigenous flora and fauna
and the introduction of many non-native species) his particular region of Wisconsin had
experienced as well as the extensive ecological damage it had suffered, Leopold
(1944 1991) concludes

To assert a causal relation would imply that we understand the mechanism. As a
matter of fact, the land mechanism is too complex to be understood, and probably
always will be. The circumstantial evidence is that stability and diversity in the
native community were associated for 20,000 years, and presumably depended on
each other. Both are now partly lost, presumably because the original community
has been partly lost and greatly altered. Presumably the greater the losses and
alterations, the greater the risk of impairments and disorganizations.
This leads to the "rule of thumb" which is the basic premise of ecological
conservation: the land should retain as much of its original membership as is
compatible with human land-use. The land must of course be modified, but it
should be modified as gently and as little as possible. (p. 3 15)
Suzuki (1991) expands on the understanding of the importance of diversity for

renewal that we found in Leopold's writing:
An ecosystem is a complex community of producers, consumers, decomposers and
detritivores, which interact within boundaries imposed by their physical
surroundings to cycle energy and material through the web of life. In any
ecosystem, the eaters and the eaten are joined through a web of
interdependence....Mutations of new genes conferring an advantage for one species
are soon matched by a countering response in the other species to restore a balance.
... So, although there is a constant state of flux and change, the long-term overall
effect is a standoff between the various constituents of ecosystems. (p. 134-5)
Just as genetic diversity confers resilience on a species, diversity of species within
any ecosystem is also a factor in maintaining balance and equilibrium within that
community of creatures. Species diversity... appears to be an evolutionary survival
strategy within whole ecosystems. (p. 135)
[As Gaia theory explains,] we are creatures of Earth, created out of stardust,
energized by the sun, carrying with us fragments of the first life forms [anaerobic
bacteria]-evidence of our kinship with every other creature on the planet. As Earth
beings we share in life's basic survival method--diversity, both biological and
cultural-and we are honed by evolution to Live in the company of our fellow life
forms. Armed with our emerging worldview, we find ourselves back on centre
stage, holding the fate of our newfound family-and our own--in our trembling and
incompetent hands. (pp. 145-6)
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We, too, belong to this diversity. I do not just wish to understand its beauty and
significance-I urgently want to protect it.

What l have Learned by Exploring Scientists' Understandings of
Life on Earth
These insights about the nature of Gaia and the importance of connectedness,
diversity, reciprocity, and renewal have led me not only to question the knowledge I
learned in school about how the world exists, but to want to be on Earth and reach out and
feel what it is to belong reciprocally to such diversity which is ever renewing itself and
appreciate that I too do this and I too am alive on Earth, doing my part to sustain myself and

dl other life on Earth.
Earlier I argued that in Truth and Method, Gadamer presents an ever-deepening
series of arguments to help us understand that the things all around us, which we act upon
and which act upon us, are not mere appearances, but are as real as we are. The arguments

that Gadamer has given us with regard to our embeddedness in language, culture, history
and conversation find a generous analogue in the work of ecophilosophy. Both, in their

own ways, remind us that we are real flesh and blood, able to stand on the Earth, receive
nourishment from the Earth,affect one another and be affected. Both, in their own ways,
remind us that we become who we are in the midst and in the presence of aJI our relations.
We are not isolated and mental Cartesian selves, but embodied beings who need Earth to

exist, while we simultaneously effect the conditions that sustain life for other beings across
Earth.
As human beings, we know this (Knudston & Suzuki, 1993; Leopold, 199l), even

though many of our modernist discourses and institutions often force us to forget this or
treat this knowing as trivial, subjective, or unnecessary.

Extending Our Selves
Much of the work I am trying to do in this dissertation is concerned with
reexamining what it is to live on Earth as an individual human being. As I have outlined in
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Chapter Six, Gadamer has shown us that the idea of a mental self existing and learning in
isolation is not an adequate description of the hermeneutic experience of mutual
understanding. Many thinkers in the field of ecophilosophy have made similar arguments.
They have pointed out that our personal identity, our own human "self," is an abstraction,
an arbitrary decision we have made culturally about what is us and what is not:

The self is the metaphoric construct of identity and agency, the hypothetical piece of
turf on which we construct our strategies for survival, the notion around which we
focus our instincts for self-preservation, our needs for self-approval, and the
boundaries of our self-interest. (Macy, 199 1, p. 183)
Some writers are led to suggest that we need to widen our understanding of what it
is to be a human being because of their understanding of the extreme interconnectedness,
our interlocked interdependence with d l other life on Earth. Sagan and Margulis (1983)

argue that because all of us are permeated by interacting microscopic entities, we are all
united. In their words, 'We, made of microbes, are part of Gaia" (p. 166). Shepherd
writes
Ecologicd thinking...requires a kind of vision across boundaries. The epidermis of
the skin is ecologically like a pond surface or a forest soil, not a shell so much as
delicate interpenetration. It reveals the self enobled and extended...as part of the
landscape and the ecosystem, because the beauty and complexity of nature are
continuous with ourselves...we must affirm that the world is being, a part of our
own body. (Cited in Seed, Macy, Fleming, & Naess, 1988)
Certainly, by meditating on many of the findings predicted by Gaia Theory, we can
enrich our understanding of the number of ways that we as human beings are actually

connected with an equally real Earth and all other equally real life on it. Gaia shows us
how we all need one another, how we all give parts of ourselves to others, and take parts of
them back into our own bodies throughout our entire lives. Together we all form one big
story. This story is not mine as a cogito,but belongs to everyone-or else nothing would
exist at all.
Gaia theory is usually explained historically by setting out what circumstances led
to the initial insight that our atmosphere is chemically anomalous and supports life, while
planets to either side of us have no life and are chemically inert, their reactions spent.
Various living things take some gases from the atmosphere and use them to produce
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energy- They give others back as waste products. The gases used by living beings are the
-same gases that stay in our atmosphere in a regulated proportion around the entire Earth.
Gaia theory holds that as the atmosphere's oxidizing and reactive gases constantly react and
leave the atmosphere, living things (the biota) must constantly replace them. Gaia theory
also helps us understand how essential it is that various species use complementary gases,
that plants use carbon dioxide as a raw material and produce oxygen as a waste product,
while we do the reverse. Plants and animals need one another to provide each other with a
constant source of raw materials available. Given that we constantly exchange gases, and
that the oxygen I breathe in right now was expelled a moment ago from the plant beside me,
to what extent can we claim to be different beings? What was a moment ago part of this
plant, is now part of me. What was just part of me, in a moment will be part of the plant.

Our breath is one. Is our energy? Our being?
The water I drink each day in order to stay alive comes from rainfall. Rainfall

would not occur were it not for plankton in the oceans which produce dimethyl sulphate
which provides drops of water vapour a nucleus to form around so that raindrops and
clouds can accumulate. Without these organisms, I would not exist. Can I really say that
they are not me, that they are entirely foreign to me? Or do I have to understand that they
are part of who I am? Am I an isolated individual consciousness, in a body, on the Earth?
Or, am I one part of all of the cycles that act together to maintain life on Earth. Are we aU in
Gaia, therefore all Gaia? Sahtouris (1989) points out our kinship this way:

Every molecule of air you breathe, with the exception of trace amounts of inert
gases such as argon and krypton, has actually been recently produced inside the
cells of other living creatures. (p. 66; see also Devall, 1988, pp.38-72; Suzuki,
1999)
Margulis (1987) helps us see that not only because we exist in interlocking interdependence
with all other life, with Gaia, but because without the existence of previous entities Living

before us, ancestors that we come from--even though they are of other species, we would
not exist now.
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Without [thej achievements of [prokaryotic microbed-their adaptation to extreme
environments, their exchanges with the atmosphere, and their production of
oxygen-the spectacular spread of eukaryotes would never have been possible.
Without the prokaryotes' continuing activities, neither we nor the plants and animals
on which we directly depend would continue to exist. (p. 109; see also Leopold,
1991, pp. 266-73)
Across the Earth and back through the reaches of time, we are created by others, a gift from
their very being, to our own. As people, we both are and are not what gave birth to us. In
some senses, we are what we have come from. However, we are distinct and autonomous
as well. We each live our lives from our own centre. Guided by our own awareness,

creativity, and responsibility, we each give and receive uniquely. Gaia theory helps us
understand that, despite living from our own centre, we also never exist alone, in isolation.
We are never unconnected, but always in myriad interlocked, reciprocal interactions with all

that has been before us-with all that exists with us. But, by our very presence in Gaia, we

make a difference. The gifts we share make a difference to all that exists around us nowand in the future. Each of us is a connecting point in an interlocked web. However, we are
not thereby identical. In order not to use up all of the resources that sustain us, we need to
be able to give and receive different, although reciprocal, things (Fox, 1990, pp. 232-33;

Jacobs, 2000). Here is a Gaia meditation from John Seed and Joanna Macy (1 988):
Beholding you, I behold as well all the different creatures that compose you-the
mitochondria in the cells, the intestinal bacteria, the life teeming on the surface of
the skin. The great symbiosis that is you. The incredible coordination and
cooperation of countless beings. You are that, too, just as your body is part of a
much larger symbiosis, living in wider reciprocities. Be conscious of that give-and
take when you move among trees. Breathe your pure carbon dioxide to a leaf and
sense it breathing fresh oxygen back to you. (p. 43)
Becoming aware of the number of networks we partake in and understanding they
are necessary to sustain our own being, is one way to approach reexamining our idea about
what it means to be a self, one way to open alternative understandings that move away from
imagining each of ourselves as a cogito. Writers are sharing other ways they have explored
dso. One way to cultivate new understandings is to reexperience our bodies deliberately
and differently.
Abram (1985) has developed an exercise which tends to recreate the kind of
awareness one can also reach after expending extended, extensive effort to understand the
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ideas of the phenomenologist, Merleau-Ponty. As you read his words, try to let what he is

writing about happen in your own body:

I believe it is possible to experience Merleau-Ponty's radical undoing of the
traditional 'mind-body problem', simply by dropping the conviction that one's
mind is anything other than the body itself. If one is successful in this then one
may abruptly experience oneself in an entirely new manner-not as an immaterial
intelligence inhabiting an alien, mechanical body, but as a magic, self-sensing forma body that is itself awake and aware, from its toes to its fingers to its tongue and
its ears-a thoughtfbl and self-reflective animate presence....Yet, if one maintains
this new awareness for a duration of time, becoming comfortable enough with it to
move about without losing the awareness, one will begin to experience a
corresponding shift in the physical environment. Birds, trees, rivers and stones
begin to stand forth as living, communicative presences. ...Perception is now
understood as the "Chiasm", the continuous intertwining between one's own flesh
and "the Flesh of the World." (p. 100; see also Conn, 1995, p. 157; Klein, 1997,
pp. 1424; SewaI1, 1995, pp. 201-15; Shapiro, 1995, pp. 224-239)
Still other ecologists have found their sense of self expanded by spending time in
the wilderness (Greenway, 1995, pp. 122-135; Harper, 1995, pp. 183-200; Head, 1990,

pp. 112-127; LaChapelle, 1992, pp.220-244), by being mindful of the Earth's needs in the
daily choices they make about how to live their lives (Berry, 1986; Reed, 1990, pp. 233235; Russell, 1990, pp. 223-230) or by paying attention and caring for the bioregions in

which they live, what Devall calls "cultivating sense-of-place" (1988, p. 66; see also
Abram, 1996), and by using ritual and meditation to help one feel and participate in the
rhythms and seasons of nature, of Gaia (Halifax, 1990, pp. 20-38).
There are also emotional meditations which can take us to a different conception of
self than the Cartesian one, such as this one written by the Buddhist environmentalist,
Macy (1989):
We have imagined that we are separate and competitive beings, limited to the grasp
of our conscious egos, hence essentially fragile, endlessly needy. This delusion
has brought us some high adventures, but also much suffering, and it will destroy
us and our world if we don't wake up in time.
For our own sakes and the sake of all beings, we are called to rediscover
our true nature, coextensive with all life on this planet...,walk out into the world as
into our own heart, coming home to the full reach of our being, home to our power,
home to our ecological self. (p. 201)
Allowing ourselves to see what the world around us needs, then caring enough to work on
its behalf, changes our understanding of what our own self-interest actually is. Practising
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self-interest combined with compassion for others can lead to "a more expansive,
accommodating and joyous identity" (Macy, 1991, p. 203; see also Conn, 1995, pp. 156171; Devall, 1990, pp. 155-164; Macy & Brown, 1998, pp. 17-2; Pin, 1990, pp. 102-5).

Macy (1989) refers to Gregory Bateson's ideas to make an intellectual challenge to
our understanding of the self. She writes

The abstraction of the separate 'T'is what Gregory Bateson calls the

"epistemological fallacy of Occidental civilization" ....That which decides and does
can no longer be neatly identified with the isolated subjectivity of the individual or
located within the confines of his skin. (p. 205)
Although we consist of and are sustained by the currents of information, matter,
energy that flow through us, we are accustomed to identifying ourselves with only
that small arc of the flow-through that is lit, like the narrow beam of a flashlight, by
our individual perceptions. But we don't have to so limit our self-perceptions. It is
as logical, Bateson contends, to conceive of mind as the entire "pattern that
connects." It is as plausible to align our identity with that larger pattern and
conceive of ourselves as interexistent with all beings, as to break off one segment of
the process and build our borders there. (p. 206; see also Macy & Brown, 1998,
pp- 21-24; Roszak, 1995, p. 12)
Fox (1990) suggests that this evolution to a larger, more inclusive self is a matter of
psychological maturity (p. 203). He argues that we all need to identify with what he calls a
transpersonal self. Fox has taken up and developed this idea from the first ecophilosopher
to articulate it, the founder of deep ecology, Arne Naess (1995, pp. 225-239). Naess
argued that we are exactly what we identify with-and this can certainly encompass
experiences that are wider than the Cartesian individud and isolated self.
After the investigations in this chapter, the self I am relating to can be expressed this
way: If we are what we belong to, if we are our reciprocal connections to others as we all
participate together in ongoing renewal of all of our beings and understandings, then that
web of flourishing life is my self. Moreover, the field of what constitutes an Other is
expanded, so that we can imagine ourselves in "conversation" with the Earth, not just with
texts and other human beings.

In order to finally disrupt the horrors of modernist isolation, we must open to the
truths of Earth that are there for us to understand if we will but put our own truths at risk,

question, listen to all other life on Earth and renew our understandings.
We must teach our children to breach the barrier that Cartesianism constructed in
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our cultural minds, and to reexamine and renew what it can mean to be embodied human
beings Living together on Earth. To recall Michelle's words from Chapter One, "Today's
youth requires careful guidance in developing an intimacy with our Earth." In the fmal
chapter of this inquiry, I will describe the insights that I have been the most affected by in

these philosophical analyses and I will explain how I intend to use these insights in my
future teaching.
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CHAFER EIGHT
WHEN EDUCATION REFLECI'S LIFE ON EARTH

I am now at the end of this particular journey through the philosophical arguments
which ground modernist and generative understandings of how to educate our children
well. These investigations have provided me with insights to bring back into my teaching
practice that promise to enrich the work my students and I will be able to do in the future.
From Gadarner's hermeneutics, I have learned much more about what is involved in
listening and speaking to the Other in order to team hermeneutically. This represents a tnre
deepening of what I have previously understood about the social construction of
knowledge. From ecophilosophy, I have learned how intricately and pervasively we are all
connected to all other life on Earth. I want to explore with my students how these
connections constantly affect us in our lives and also explore what we need to learn in order
to act responsibly as human beings toward all other life on Earth. In addition, I am now
able to bring new insights and analytic tools to my students by combining what I have
learned from hermeneutics, ecophilosophy, and the writings of Foucault. I believe that
working through the meaning and usefulness of these insights and tools will help my
students better identify what they need to find, change, or, keep and cultivate in their lives
to help them live together responsibly and joyously as human beings on Earth.

I am excited about returning to teaching this coming September and deepening my
understanding of these ideas by working through their application with my students. I will
create a centraI place for each of these new areas of insight in both my teaching and in my
life so that my students and I may be able reach significant new understandings about them,
step-by-step, understanding-by-understanding,practice-by-practice, and hermeneuticencounter-by-herrneneutic-encounter.

I. The Promise of Learning Hermeneutically
I see enormous promise in what engaging in ongoing cycles of hermeneutic
address, risk, questioning, and dialogue helps us to learn. I believe the approach to gaining
knowledge described so carefully in hermeneutics has tremendous power to he!? us gain

Education and Life On Earth
empathy and insight into what people mean when they hold different ideas than ours about
what is important in life (and vice versa). The many facets involved in hermeneutic
learning help us gain insight and empathy because they teach us to open purposely and
search for the truth in what another person is communicating to us, at the same time as they
remind us to allow the meaning we receive from the Other to challenge our own current
understandings. When this is done reciprocally, it opens the possibility that new, enriched,
multi-faceted, shared understandings will come to be held-even among people whose ideas
were previously opposed. In the rest of this chapter, when I describe the ways I intend to
act upon what I have learned, I am actually making a passionate plea to you, the reader, that

you and others will join me in exploring how to give the gift to one another of Listening,
speaking, and learning hermeneutically.
Each time I read Truth and Method, I was able to realise the significance of more

and more of the facets that are involved in the process of gaining knowledge
hermeneuticdy. I expect to continue to learn more about doing this. However, in my
future planning for my students' learning, I will now not only include inquiry questions
and deliberately leave ample time for students to raise their own questions about the subject
matter they are exploring, I will also monitor the class's conversations (as I also participate
in them) to help ensure that as many facets of hermeneutic learning as are possible and
relevant are engaged in by the class. I have facilitated discussions in which various aspects
of hermeneutic learning were spontaneously engaged in, but now, I have a conscious

appreciation of many more possibilities that are important to include. I am eager to return to

my classes and teach my students what I have learned about engaging in hermeneutic
learning, so that we may support one another each time we forget about any of the
following aspects of hermeneutic learning, and so that we may value one another within the
hermeneutic ethic for communication that I have been able to understand so far. My
passion for this hermeneutic ethic does not flow from my personal preferences or my
subjectivity, but from my belief that this ethic best honours the connectedness, diversity,
reciprocity and renewal that this analysis has found to be so essential to learning and to
Living well on Earth. Here are the aspects of hermeneutic learning that I want to help my
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students become increasingly aware of:
(a) When we meet a person, text, or are participating in a concrete, individual event, given
the prevalence of diversity on Earth and among humans, we need to be mindful of the
need to open to meanings they communicate to us that are Other than expected-to open
to this Otherness with wonder, curiosity, and respect, and search for how what they are
saying is true.
@) We need to consciously open to and relish being pulled up short when we either do not

immediately agree with, understand, or expect a certain meaning we have met in an
experience, conversation, or text. We need to learn to recognise this a s exciting
because this is the first step in gaining meaningful new insight into a phenomenon that
we are connected to culturally or physically on Earth.
(c) We need to be willing to closely question what we meet, take time to discover what we

do not know about it, ask questions about what we really want to know, attempt to
understand its meaning by relating it to a wide range of thoughts and questions using
our own lived experiences with the topic to help us understand the Other.
(d) We must listen to an Other's meaning in order to discover the ways that what they say

is true about the topic at hand.
(e) We must detach ourselves Erom our belief that we already know all of the important
truths and understandings possible about the topic. We must put our own truths at risk

as we listen to the meanings an Other is sharing with us and open to the very real
possibility that what we presently understand will be changed by our encounter. We
need to welcome opportunities to challenge, change or enrich our understanding
through our connectedness to a diverse Other.
(f) We need to renew the meaning the Other is communicating by finding out how their

understanding interacts with our own, how what is true in their lives can be true in ours
also. Because of our individual histories and uniqueness, two people, or a voice in a
text and a person, or a person interpreting the meaning of a concrete individual event in
their lives, will not form the same interpretation. That is why we always need to seek
out the Other to learn.
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(g) Throughout each conversation, we need to repeatedly question how the meaning
communicated by another is both connected to us and different than us. It takes time to
discover what we d o not know about it, ask questions about what we really want to
know, try to really understand the Other's meaning as thoroughly as if it were our own
lived experience, and use our own relevant lived experiences to help us understand our
own and the Other's meanings.
(h) When the people involved in this kind of dialogue each try to do this, when the effort to

understand one another's meaning is reciprocal, often both conversationalists not only
experience an enlarged, enriched understanding of the topic-they create a shared
understanding, what Gadamer calls afusiun of their initial horizons into a shred
horizon of meanings understood to be involved in the topic.
(i) We need to treat each new, deeper understanding as one more event of meaning in an

ongoing chain of possible meanings and connectedness. W e need to understand that

our present understanding dways has the potentiality to be yet further enriched by our
next encounter with the Otherness communicated to us by a text, a conversation, or a

new experience, if in that next encounter, we also practice hermeneutic learning.
Gadamer calls this ongoing circle of interplay between our understanding and our
experiences of the Other, application. As teachers, we need to plan systematic
opportunities for our students to learn in the cyclical, hemeneutic way I have just
described, that is, we need to plan many opportunities to dwell with new meanings offered
by an Other that the students nevertheless can connect to and to which they can relate their

own understandings. Learning to live in dialogue and ongoing, renewed learning with
everything that is around you in this way is deeply joyous for human beings.
I believe it will be valuable to bring this ability to listen, speak, and learn
herrneneuticaIly into our classrooms to teach our students not only how to do this, but to
hemeneutically explore the possibility that this is always the ethical way to conduct
yourself and to treat other human beings, all other voices. Once students understand this
hemeneutic form of communicating and questioning to learn, the possibility opens that
they will be abie to discuss controversial topics in a non-confrontational way that can
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deepen everyone's understanding of what is at play. For example, many teachers share in
the concerns for our children that the teacher participants described in Chapter Two.
Instead of talking to our children about what we believe they should do in ways that can
come dangerously close to preaching to them (in the bad sense of preaching),
understanding how to take up a topic hermeneutically opens more possibilities for
exploring it together and learning from one another. Together we may explore the ancestry
of our concerns and issues, each challenge our own beliefs, and suggest related concrete
events that we may all participate in which will allow us to experience Other possible
understandings of the topic. We can question Others and ourselves about the meaning of
what we are all helping one another understand in deeper, more complex ways. W e can
listen carefully to the Other's answers to find the truth of the Other's meaning and bring
what we have heard into relation with our own understandings in our own lived
experience. And everyone involved can both create a shared understanding and also be
willing to put that at risk in their next hermeneutic encounter. This is the social
construction of knowledge in a strong sense.

In the future, I want to help understandings of hermeneutic learning move into the
professional culture of education. I believe we need to continually renew our
understanding of how to teach our students well. I believe that educators need to
participate in many, many ongoing conversations where we share our assumptions and the
fruit of our lived experiences in the classroom and explore all aspects of teaching, learning,

and the curriculum together in detailed ways. Classroom teachers often remark on how
valuable this is to do with colleagues and administrators, but teachers who tend to approach
the curriculum in predominantly generative ways and those who primarily approach it in a
modernist ways often cannot have such helpful conversations because the current
expectation in such mixed groups is that discussion in this case is confrontational.
Participants can often feel threatened, insulted, or afraid that they will be unable to resist
being dragged into spending time and energy they do not have on another band-wagon
approach to teaching in which they really do not want to be involved. Once this has
happened, of course, the possibility for conversations in which teachers will learn from one
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another collapses.
However, once teachers and administrators understand how to listen, speak, and
learn hermeneutically, and once the expectation has been explicitly established and accepted
that this is how we need to engage in conversation and analysis with one another, each
person can see themselves in a more active, powerful role in their interactions with others

and feel less fearful and threatened. Once you take issues up this way, you are mindful of
the gifts the Other has chosen to give you, just as you are choosing to give the same back to

them. In hermeneutic listening, speaking, and learning there is always cause to be grateful
to the Other because you understand that when anyone is encountering you
hermeneutically, they have actively and willingly chosen to

(a)risk their own truth and open to the real possibility that the meaning you as the Other
communicate to them will affect them by pulling them up short,
(b) listen carefully to try to understand your meaning and spend time and energy identifying

what they do not yet understand about your meaning and questioning you about it,
(c) let what they understand from you challenge the truth they presently hold and again

spend time and energy identifying what they do not yet understand about their own
meaning and questioning themselves about it in order to renew it,
(d) work together to try to build a shared understanding because they value enriching their

own knowledge by letting it be changed and renewed by the ever-new and different
understandings offered by Others.
This is a deeply respectful way to be treated and to treat others. In the culture of
teaching, many teachers already encounter their students and colleagues this way.
However, some do not. Nor is there an explicit expectation that these aspects of
hemeneutic learning are the accepted approach which will always be used in all
professional conversations. I believe we need to continue to articulate this for one another
and continue to help one another refine the shared understanding and practice of learning

henneutically.
There is such an immense and hopeful promise in Gadamer's description of
hermeneutics that human beings will be able to learn how to reach shared understandings of
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phenomena that are important to them even though they currently misunderstand one
another. Paradigm shifts have occurred before in European history (Janson, 1966). I
believe that the insights, values, and practices of hermeneutics are sufficiently different
from those of modemism that hermeneutics may well be centrd to the paradigm shift that
many describe as occurring in our times. The idea identified so far as central to the
emerging paradigm is connectedness (Ferguson, 1980, Capra, 1988; Holland, 1998).
Gadamer's hermeneutics certainly helps us realise anew how intricately connected we are to
the Others that we learn from in the present, to Others which we connect with through the
knowledge we receive from past generations and pass on to future ones. But Gadamer also
refines our understanding of the nature of our connectedness to Others, to knowledge, and
to the world. He helps us see the essential role of diversity, reciprocity, and renewal in
keeping our knowledge and our lives healthy and flourishing. Gadamer's insights are
supplemented by ecophilosophers who help us see our relationship to Nature as one that is
replete with vital connections, but where the presence of diversity, reciprocity, and renewal
are also essential to sustain the health of all life on Earth. It seems to me to be
tremendously important to our human future to communicate how to listen, speak, and
learn hermeneutically to Others across society and around our globe. However, as a
teacher next year, I will commit to do this primarily by taking these ideas up with my
students and colleagues.

11. The Challenge of Understanding
Our Relationships to Other Life on Earth
by Experiencing Our Own Embodied Being
Insights fiom ecophilosophers can help us realise how urgently all life on Earth

needs us to reexamine and reconceive our own nature as human beings and and explore our
connections anew to all other life on Earth. We need to find out who we are and what our
place is-not just for our own sake, but for the sake of all life on Earth. As the mere
existence of biophobic statements by humans (Orr,1994) shows, culturally, our
imaginations about what is involved in a good life can ignore or even mock the very ground
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that sustains each of us every moment of our lives. Even among those of us who love
nature, how frequently do we actively acknowledge our total interdependence on Earth?
How often do we engage in an action whose conscious purpose is to care for the health of
all life on Earth in active, mindful ways and then open to what we receive in return from

Earth? How often do any of us do these things--compared to the number of activities we

engage in every day where we are not mindful of this? How often do we remember to stop

and reflect upon how each topic in the curriculum connects to all other life on Earth?
One result of my doctoraI inquiry has been to change my image of what a balanced
relationship is between our knowledge and our interdependence to Earth and all life on it.
Culturally, we have been comfortable trying to replace our dependence on Earth with
technologies and other consumables that sever us from other life on Earth-except for
human life. Culturally, we have thought of ourselves as beings potentially able to isolate

themselves from everything in the world. This idea has had such a hold on our collective
imaginations that one can say this in cultural works and others will take the truth of this so
for granted that no one even attempts to imagine in concrete terms how a human being
living on Earth could, in fact, ever do this. The corollary of this belief that also exerts quite
a force in our culture is that nature exists independently of us and is not necessarily directly
effected by our actions. We would often expect and look for certain effects of our

technologies, for example, but for the influence of this idea that leads us to believe "nature
is surely too far away to be effected by us."
However, Gaia theory and other ecological work is helping us to understand that
we can never remove ourselves from our myriad, interdependent, intricate connections to
other life on Earth. As embodied Earthly beings, we are constantly participating in a
(usually unconscious) web of reciprocal exchanges of breath, taking in nourishment
(including the waste products of other types of organisms), and eliminating the waste
products of our metabolism (often nourishment for other types of organisms). We need to

try to understand more about the immense number of sustaining cycles that we are so
vitally involved in. We need to explore how to affect others responsibly, with care and
appreciation for our exchanges, gladness for what we are able to give, and gratitude for all
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that we receive (Berry,1988, p. 81). People who have been taught how to live in
traditional cuitures have shared what they understand about living well with other life on
Earth in oral histories and interviews that have been published for all of us to share
(Cruikshank, et al., 1992; Arden & Wall, 1990). We need to listen, speak and learn
hermeneutically from such texts, or from elders in person whenever an opportunity opens
for this.
We can also learn from the next generation. Our children have their own
perspective and their own understanding of these issues and are often still very consciously
aware of their moment-by-moment relatedness to Earth and all other Me. I found it
interesting that my son once declared, "Mom, I help the Earth every day! I breathe." He
so often shows he is so aware of intimate and constant connections with all other life.
Such an intimate awareness can give a context to or colour all other understandings a
person has. What possibilities arise if you are mindful of the reciprocal exchanges you
constantly engage in with trees, for example, as you learn in socid studies, mathematics, or

any other subject in the curriculum. This is a powefil way to bring the child's world into
the classroom--to let the children enter with all of the relationships they have in their lived
experiences and in their living understanding. We need to help our children cultivate their
Earthly relationships. When we investigate how to do this, we are doing what Palmer
(1993) and Oliver (1990) called for. We are are teaching our students to connect to the
world around them as they meet it in their lived experiences, rather than suffer a form of
education that worsens the pain of their feelings of disconnection from the worId. Tt is
even more healing of the pain of disconnection to help students reconnect in natural but
powerful and pervasive ways to Earth. Jardine (1995) also explores the "interpretive
descent" (p. 27 1) teachers and students need to take to reconnect learning with our lived
experiences on Earth. Jardine, Clifford and Friesen play with mathematics and understand
it so deeply that they recognise it in the world, welcome these connections into their
understanding, and play with them through their conversations with one another and with
their students (Friesen, Clifford, & Jardine, 1998; Jardine & Friesen, in press).

I have taken a different route to get to a similar appreciation. The philosophical
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analyses I have performed have been led me to turn my attention to phenomena which I
have most often overlooked. Suddenly I understood how to open to and welcome the new
understandings that these inquiries have uncovered and begin to understand how they can
be meaningful in my own lived experiences.

Because I have realised that we are embodied beings in intricate, intimate, and
constant reciprocal interdependency with other life on Earth, I now believe it is important to
explore the relationship that dl of our knowledge has to other life on Earth. I believe that
we need to become suspicious of the value of anything we know or do whenever we realise
that our knowledge has eliminated all awareness of our place in the Earthly web of life and

is totally preoccupied with aspects of the phenomenon that floats; that is unconnected to

Earth. I have come to wonder what we will learn if we place Earth and all reciprocally
connected lives on it into a relationship of the Other with our own current understandings
or ourselves and our world and explore what we will come to understand by engaging in
hermeneutic learning. In this investigation, we need to constantly remind ourselves and
others to ask, "What are the consequences of the way we understand this topic for all life
on Earth, including ourselves?"What possibilities does each of our understandings about
a topic open for life on Earth? What is eliminated?" We need to challenge our

understandings and ask, ''What do we not know about the web of life on Earth?" 'What
are we taking for granted about our life on Earth that we should instead put at risk and
question?" "How do we open to hearing what the Earth is like--from the Earth?" 'Wow do
we let what we learn about the interconnected web of life on Earth challenge our own
accepted truths?"What

new possibilities for understanding (and action) open for us if we

remember to wonder about and question the effects of our understanding on Earth and ask
how it effects our ability to engage in the reciprocal cycles that sustain all life?"
However, there is another insight which we can take up hermeneutically to help us
learn about our place in the web of life on Earth. We will not be able to understand very
much about this Other insight if we examine everything with our Cartesian eyes. We are so
accustomed by our mass media technologies to watching life-like images that are in front of
our eyes, but are not on the Earth a few feet away from our bodies, that most of the time,
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we fail to remember that the differences between these two experiences are something to
wonder about and question. Due to our modernist reliance on our eyes to place us in the
world and our relative neglect of our other senses to aid in this, we find it easy to enter a
picture, a video, or a computer adventure game using our eyes and our powers of mental
concentration and lose all awareness of where our body is and block out the rest of the
environment almost entirely. Such experiences can far too easiiy lead us to conclude that
human beings are able to exist out of all relations to other life on Earth. Of course, we
never cease breathing-but we do regularly forget that we are doing this. This is
dangerous, because, what we forget about how we live, does not enter our image of
ourselves as human beings.

I want to explore with as few presuppositions as possible, what I will learn, and
what I will want to unlearn, when I try to be continually min&l that I am an embodied
being. What will become important then? What will become unimportant--for both
teachers and students? When we close our eyes, what do we begin to understand?
Certainly, when we close our eyes, the Earth does not disappear. To use my current
experiences as an example: When I close my eyes, I am aware of remaining in physical
contact with the hard chair I am sitting on and of touching the smooth keys of the keyboard
I am using to write. I can sense the light movement of my fingers flying across the keys. I
do not need to look, because my fingers find the key I need to spell each word using their

own intelligent knowledge. When the air becomes stuffy, I stand up and open the window
beside my desk. When I feel hungry, I know that I had better eat if I want to continue to be
able to think and write. When my muscles cramp, I go for a walk. Sitting here, I can feel
the coolness of the air, the smell of wet evergreens, and red squirrels chattering and my
dogs responding to them in a game they all play together every day of the spring, summer,
and fall. I sit here in the world, trying to decide how I will begin to understand the

relationships between being embodied and my knowledge. I feel, smell, taste, hear, and

yes, see, so much around me when I remember what I am connected to and therefore affect
and also remember the myriad connections I have with Other lives that affect me. What
relationshb do these embodied experiences have to what I think I already understand, what
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I am o r am not interested in learning about next, and the way my knowledge can or cannot
allow me to open to the Other--whether event, text, conversation--or Other Ire on Earth? I
have a new area of learning to explore.

111. Helping our Students Learn to Live Well

Teaching our children to engage in herrneneutic listening, speaking, and learning
with people they are with, especially those with whom they disagree, will open
opportunities for more shared insights and understanding, while each person will still be
left free to search for true understanding for him- or herself.
There is much divisiveness in our society. People often hold strong and one-sided
views about technology, consumerism, mass media and other consumed entertainments,
about the vaIue of individual interests overriding the needs of collective groupings of
people (and other problems we and our children face in society at large). Gadamer (1994,
pp. 567-572)argues against Habermas that the problems we all face are not solvable

through rational debate. Instead, Gadarner places his faith in the power of the
understanding we can come to share in when we engage the Other in hermeneutic listening,
questioning, speaking and learning. When we engage the Other's meanings with
conscious awareness of the mystery, difference, and autonomy hidden in them, if they are
willing to reveal some of what they understand to you, the Other for them. When we are
thereby able to gain complex, multi-sided understandings shared wit!! others of what is
around us, we increase our ability to deal with the problems we have created for ourselves
and others.
Teaching our students to pay close and caring attention to the realisation that they
dwell here on Earth as embodied beings in intricate interdependency with other life on Earth
is also an adjustment in their thinking that I think promises to help them understand how to
live in different and better ways than many of those promoted by modernists.
Believing in the success of Gadamer's hermeneutics, and having faith that everyone

will become so concerned once they understand the reciprocal web of interdependencies we
are all part of on Earth that they will work to understand what we need to do to solve our
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many problems, both are premised upon a tremendous amount of goodwill from and
between human beings. In many cases, this is either there or can be cultivated through
respect and openness to the Other.
However, there are people in societies across Earth who, for one reason or another,
have decided that they must wield power over others and gain personal material wealth-no
matter what the cost to other people or to the Earth. Therefore, I believe we also need to
teach our students to understand and use Foucaultys insights and analytic tools so that they
will be able to identify, understand and deal eflkctively with those who live to gain power
or wealth and the problematic situations they cause.
Conceptually, Foucault's insights can help our children understand the source of
their discomfort when they are being objectified by acts of knowledgefpower. This occurs
at times when whoever they are, as a unique, mysterious and unpredictable individual, is
interfered with because someone around them with power (back by specialised knowledge)
disregards their unique individual being, or tries to manipulate and control them into
becoming something they are not, or controls their living powers to act or even eliminates
these powers, or when their right to create their own understandings, and have them
respected even while others express their disagreement with them is ignored. Teaching our
students that possibilities for this kind of treatment do exist, and that when this happens to
them, they should feel free to analyse the specific acts of powerJknowledge that are
operating, will help protect them from being taken advantage of by powerful others. Once
they identify the specific acts that are objectifying them, they can work to replace these
procediires and expectations with ones that do not do this.
I believe it will also help to protect our students in their future lives, as well as give
them power to deal with negative situations, if we teach them how to use Foucault's
analytic tools. Often, the knowledge that backs power is used to communicate that our task
in life is only to understand our role in maintaining the phenomena and events that serve to
support the current regime of truth and power, not to critique them. We are often told that
the phenomena and events that support the powers that be are so utterly inevitable and
unstoppable that it is a waste of time and energy for us to critique them. Foucault can help
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our students and ourselves realise that nothing about how our society operates is inevitable.

He also reminds us of the power that examining historical and marginalised voices has for
recognising when a phenomenon can truly be different-because at other times and in other
places, it has beedis.
Foucault recommends additional analytic practices which are extremely useful in
identifying when "the emperor has no clothes." At times in our society, powerful people
describe what the world is like, what they intend to do, and what our place in their plan is,

in ways that sound very favourable to us, but which, in fact, will have negative and unjust
effects either on our own lives, or on the lives of others. Again, we can help our students
live better lives, and also help them work with others to improve their lives, by teaching
them to search carefully and with an open mind for as many specific effects on the people
around them, people across the Earth, and themselves as they can. In particular, they need
to learn to look closely for
(a) the actual effects of power/knowledge in their world, rather than accept anyone else's
statement of the act's intended effects as a true description of what is happening to
people,
@) not only identify the effects an act of powerJknowledge is producing in the world, but

also identify what, by its very presence, it makes unthinkable to think or to do, and
(c) identi@ those times when our expectations have been falsely established by general
theories about what is operative in a certain type of situation, thus causing us to miss
the actual facts at play in the individual case.

IV. A Recapitulation of What is Confirmed through this Inquiry
This dissertation inquiry had to be primarily philosophical, rather than hermeneutic,
because I could only put into play the knowledge and skills I had at the beginning of the
study. I am a teacher who has also frequently studied philosophy. I am not an isolated
mental cogito, but I am a being who thinks about many things that come into in my lived
experiences. Therefore, in this study, I initially met with a group of colleagues and listened

as carefully as I could to them. I learned more about the concerns they have for their
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students, concerns which I share for my own child (as he, of course, would tell you he has
heard many times) and for the other children of his generation. I tried to listen to these
participating teachers with mindfulness of the mysteries each has because they are a living
human being with their own unique being and history. Because of this, I knew we would
all have unexpected, ideas, and reflections to share with one another. I knew each person's
voice would enrich us all, and they knew this too. The careful listening, the thoughtfblness
with which they took up each other's concerns and ideas and added their own voice to what
had just been said if they resonated with it, or if they needed to question it, were all a
privilege to participate in. As their introductions in the Preamble show, they have all been
working for years to learn more and more about how to take up the cumculum generatively
with their students.

In this dissertation, I have explored the similarities between generative teaching and
learning and the epistemology and ontology which Gadamer uncovers for us in his
herrneneutic analyses. As teachers, we have a11 observed the rewarding opportunities for
learning that generative education gives our students. By reexamining the nature of
insightful human understanding and revealing that knowledge is generative because beings
in the world are, and human beings are, Gadarner helps us understand why it is a
misunderstanding to attempt to conceive of the nature of knowledge as abstract and
unchanging, once it has been learned. And if the understandings our students need to gain
are ever-changing and ever-deepening, with their lived experience, then it is illegitimate to
believe that teachers are able to preplan and prescribe their students' learning. We may
successfully preplan students' learning in prescriptive ways only if we already know what
they need to learn at this point about the subject matter. The modernist approach to
education has no problem with this. It believes that knowledge is factual and true at all
times, for all people, in all situations in exactly the same way. It is discovered by experts
using the scientific method. Therefore the task that remains for teachers is to inform their
students what the knowledge that others have discovered is and then test the students to
ensure that they do all lcnow the things which the powers in society have decided they must
learn. The modernist conception of knowledge places a high value on acquiring abstract
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learning and assumes that applying such howledge to understanding concrete phenomena
and events is a trivial, uninteresting matter. Therefore, what our children must iearn is the
set of important abstractions about our world that form our canon of properly verified and
useful knowledge.
Closer to Aristotle's view, Gadarner argues that application of our understanding or
knowledge to concrete individual cases is far from trivial. Instead, it is the very process
that keeps our human understanding renewed, grounded in the world, and connected to

Earth and therefore something that is alive and wondrous, intriguing, involving, and
joyous to pursue.
When I learned in more detail my participants' concerns and tensions as generative

teachers in a modernist world, because of who I am, I decided to undertake a philosophical
exploration of the ways modernist and generative beliefs, values and practices differ. I
believed that identifying the nature of knowledge and describing the approach to planning
for leaming that is appropriate to this view of knowledge would provide important support
to generative teachers. It would no longer be "just their opinion," which they and others
judge with modernist criteria and cannot place value on with very much force at all-even
when everyone around them finds their reflections "interesting" and "wondedul" and
would like to have their own children taught by them. Now,it is easier to understand that
we are justified in departing from Cartesian criteria when we plan for our students and
communicate about our teaching to others because we are learning to no longer support the
assumptions of Cartesianism, but to support those found in Gadamer's hermeneutics.

I also undertook these philosophical analyses because I wanted to open a path for
teachers who have not studied philosophy that would allow them to focus their discussions
about good teaching, not solely on their practices, but on the beliefs and values behind their
practices. Engaging in the latter can teach us a great deal-particularly when the teachers
participating in a conversation disagree.

However,if researchers only confirm what their intuition has originally led them to
expect, they are engaging in research in only a very weak sense. Such research is even
more suspicious if we accept Gadarner's description of what can be expected to happen
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each time researchers apply their understanding to a topic in a particular research project

In Tmth and Method, Gadarner (1994) explains
The individual case on which judgment works is never simply a case; it is not
exhausted by being a particular example of a universal Iaw or concept. Rather, it is
always an "individual case," and it is significant when] we call it a special case,
because the rule does not comprehend it. Every judgment about something
intended in its concrete individuality (e.g., the judgment required in a situation that
calls for action) is-strictly speaking-a judgment about a special case. That means
nothing less than that fleaming what is at play in, or, coming to understand the
dynarnics ofl a case involves not merely applying the universal principle according
to which it is judged, but co-determining, supplementing, and correcting that
principle. (p.39)
In these dissertation inquiries, I have been experiencing this particular
reexamination of philosophers I have previously studied as a new individual case. I have
tried to be as open as possible to aspects of understanding embedded in the works of these
philosophers that could be revealed suddenly to me now because of the power of the
questions my participants helped me to generate. Our questions help us notice new aspects
of the phenomena we are reexamining. Reexamining our understanding, as a way to

answer the new questions that have entered our life, results in the renewal of our own
knowledge and the renewal of the knowledge embedded in our cultural traditions. This is
learning hermeneutically and generatively.

N. The Unexpected Result of this Application:
The Importance of Remembering my Embodiedness
as I Examine my Present Understanding of
Hermeneutic Listening, Questioning, Speaking, and Learning
In previous sections of this chapter, I have written that my next task is to explore
the significance for teaching, learning, and the curriculum of (a) my present understanding
of hermeneutic listening, questioning, speaking, and learning and (b) my new insights
from ecophilosophy into the importance of remembering, as we attempt to gain knowledge,
that we human beings are embodied beings whose lives are sustained by our extensive,
constant, and intricate reciprocal connections with all other life on Earth. In this section, I
take up these insights and work though the first of many understandings that I intend to
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reexamine with ecological insights in mind. When I use them to reexamine my newly
acquired understanding of hermeneutic listening, questioning, speaking, and learning, my
understanding deepens in unexpected ways. These ecological ideas help me open to some
of the Otherness in Gadamer's hermeneutics that my own interests and background
experiences and knowledge made it difficult for me to see without discovering them in
ecophilosphy first, and then applying them to hermeneutics.

VI. The Significance of our Embodied Nature
for Understanding Gadamer's Hermeneutics
After I had declared my intention to reexamine our cultural knowledge with my
students and deliberately investigate what things are important to know and do, given we
are alI embodied human beings living on Earth, I was pulled up short and suddenly able to
bring another aspect of hermeneutics into my living knowledge, that is, into the knowledge
that I actually use day-to-day in my life.
Until that point, I could describe in my own words why it is interesting to trace the
permutations of meaning that a concept has throughout the cultural tradition of Western
European thought. I had written philosophy papers doing this very thing. I also tried to
act on the idea that since human beings always enter into situations they wish to understand
with their own presuppositions, it is crucial to take responsibility for identifying them and
then watch carefully for, and attempt to counteract, the prejudicing influences they may
exert. Therefore, when Gadamer (1994) traces through linguistic and conceptual histories,
and talks about the importance of investigating one's own fore-understandings, I had a
meaning from my own lived experience that I could apply to his caveats.
One of the forms of my Cartesianism that I have found diff~cultto undo is the extent
to which I am attracted by the idea of making a fresh start in my learning and in my lived
experiences. But, when I began to reflect on the implications of being an embodied human
being alive on Earth, I could not maintain my belief in the possibility of an entirely new,
fresh beginning. We not only may, we need to, retheorise the understandings that come to

us from Others--including those emanating from voices belonging to the past. But, this
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does not mean that we have jumped a chasm and found an entirely new path. Rather I

think now that this means that we have taken a turn that is appropriate and renewing given
our own generation, our own lived experiences and understandings, and our own time,
place, and circumstances. My meditation on this took me through thoughts like the
following.
As an embodied being, I am thoroughly connected physically to all life that is
around me on Earth. We each help to sustain for one another the conditions that allow our
very survival. As physical, embodied entities, we are born of another and die- An

important part of the present existences of all embodied beings presently Living on Earth is
the particular histories of the entities that cooperated to conceive them, the histories of the
entities that cooperated in the generation before that to conceive the beings that conceived
the present generation, and so on. We are dl born impregnated with the physical history of
all entities that have preceded us. We are what we are, because of these particular histories

we are permeated with and enformed by. If we were to have belonged to a different

history, we ourselves would be born a different embodied being. Moreover, because of
our intimate connectedness to one another's presence and histories, the whole Earth would
be different had the history of any of her beings in the past been different. Physically,

there is no fresh beginning either to the world we experience around us or for ourselves.

The cultural aspects of the world into which we embodied beings find ourselves
born also has a similar history of connectedness between generations. Our own cultural
understandings, that form such a large part of the world we human beings deal with in our
Lives, would not be what they currently are had there been any changes in the flow of ideas
through our own particular cultural tradition (in our case, the Western European one which
began with the Ancient Greeks).
But, our traditional cultural understandings are in the curricuIum we teach our
students not merely as a way of honouring our connectedness to the lives and
understandings that have preceded us-even though it sometimes appears that this is the
reason.

I suddenly realised that there is a reason why traditional knowledge is important to
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examine that had never occurred to me before, and would not have occurred to me now,
except for the work I had done investigating Gadamer's return to human Lived experience

as his philosophical starting point. He provides a careful examination of the way in which
we human beings experience life and the consequences of this for gaining understanding.
Gadamer begins by taking our finitude absolutely seriously and argues throughout

Tnrth and Method that we should never think that anything about our lives can escape this
finitude. Our knowIedge is finite and temporal. Gadamer consistently follows his
commitment to never go beyond this insight, and thereby he came to understand anew what
is important or unimportant, possible or not possible, for human beings to know.
An important impIication for me of our embodied finiteness is the realisation of how

thoroughly and inevitably partial the h m n knowledge is which we can gain porn our own

lived experiences.
Born as finite particular beings at one certain time in one certain place, we would be
restricted to living and understanding the world from our own, small, individual
perspective (limited to our own horizon of meanings, to use Gadamer's term) unless
connecting to Others and learning new meanings about the world were possible.
An important implication of this for me is the realisation of how necessary

interactions with an Other are for gaining knowledge. The image is strong in our cultural,

collective imaginations, of Descartes sitting before his fire, systematically eliminating
everything about his life except his own awareness that he was thinking, and then
rebuilding his entire understanding of the world from the certain, clear, indubitable
presence of the cogito. However, this is a deceptive image. T o understand what we would
know, were we born and restricted to spending our childhood in no contact with another
human being, we need to remember the feral children who had been discovered after being
abandoned in a forest at a young age, but when they were old enough to survive, until they
were found at age nine or ten and brought back into society. Years ago, in an Educational
Psychology class, I remember seeing a film, Wild Child, dramatising such a child's reentry
into human civilisation in France during the nineteenth century. The child, whom I believe
they named Victor, did not initially understand anything about his new environment, but
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had to be c a r e m y , repeatedly, and patiently shown how to do "even the simplest thing" by
the psychologist who had adopted him. The child never did learn to speak. This is what
we would all be like without other human beings around to teach us the meanings that
already exist in the world when we are born.
Returning to reflect on the significance that our finite and temporal nature as
embodied beings on Earth has for what we are able to know, I realise that no matter how
many contemporary Others we connect with as we work together to understand a
phenomenon, our own horizon of understanding remains severely limited in principle
unless we connect to voices offering us insight into partial perspectives from the past. This
is not important to do out of mere courtesy or curiosity toward Others. It is not done with
acquisitive motives. In understanding why working to understand voices from the past is
important to do, we need to remember the significance of our physical connections to all
beings that have preceded us. When I reflected on this, I described how affected and
effected my own being is because of them. I am not a fresh and new being, but the result
of what has happened before I was born. But, looking closely at our human finitude and
temporality involves realising that just as I cannot live in the present moment disconnected
from the past, I also do not live in the present moment disconnected from my own, and
Other's future possibilities. We live in connected time. Our nature is to exist for a definite
period of time as thrown-projection.
It is the nature of all beings living on Earth to exist with connections to the past and
to exist with possibilities that connect each of them from the present into the future.
Gadarner's hermeneutics explores the consequences for our knowledge of this being true
not only physically, but also culturally. We are embodied creatures, who are born at onz
particular time in one particular place and live out our existence on Earth in a succession of
present moments. These present moments are always impregnated by both past traditional
meanings through which we see what is in the world, and our own future possibilities for
new--and renewed-understandings that will from that time on remain true of the world,
that is, understood about the world, once they reveal themselves to us.
This means that our knowledge remains partial and limited in a very important way
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if we only listen to, question, speak our own understandings with, and learn

hermeneutically from contemporary Others. To understand the meanings that exist about
our world, we must turn to the voices from the past that we have access to (usually found
in texts, although in the recent past, voices have been preserved in other media, such as

film and audio recordings). We must not listen only to the meanings that such past voices
express to understand the ways that the meanings they express are similar to our ways of
seeing the world. We also must listen carefully to discover the Other meanings embedded
in the experience. W e need to open deliberately to being pulled up short by what we
encounter, then stop and dwell with every meaning to gain a sense not only of what it
might have meant to the writer and his or her culture to have adopted this understanding,
but to ask what it means about us that we also have-or have not adopted the
understanding. We need to avoid taking for granted that we understand any part of the
Other's meaning, and question instead the meaning of every aspect. And we need to let
what we hear challenge and enrich our own understandings and ask careful questions
about the meaning of our own understanding. We need to investigate whether or not it is
possible to share in the truth of all of the meanings we hear-and thereby keep our
understandings alive and flourishing. Gadamer reminds us that different people, in
different circumstances, at different times will see things differently and he helps us
understand that it is possible to share Other's understandings of the world. Since all of our
current understandings are what they are because of the traditional understandings that has
produced them, we are severing ourselves o f f f r m many important and revealing
conversations we could learnfrom whenever we do not interrogate the cultural ancestors,
that is, the traditions, that gave birth to our own understandings. I believe we need to
move this into our teaching and keep it centrally in mind as we plan for our students'
learning.

But of course, it is the nature of our finite, temporal, human nature not just to live
in a state of thrownness, but to live equally as much in projection. We interact with a
world where many, if not all, of its entities exist with inexhaustible possibilities for being
understood by each one of us. Our understandings have to be renewed to continue to
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possess any meaning, and since understandings are renewed only when each new person
with his or her own unique possibilities for understanding engages them hermeneutically as
an Other (by listening, opening to the wondrousness of what he or she hears, questioning,

challenging his or her own present understandings, and trying to explore how the truth he
or she hears can be true in his or her own life). Because thrown-projection is characteristic
of human knowledge, to teach well we also need t o w ways to allow the voices of the
Others in the next generation to enter infohemeneutic learning. It is not merely that our

children's lives will be more joyous, interesting, and rewarding, if we help them engage
with the world through hermeneutic Listening, questioning, speaking, and learning. Our
very knowledge itself needs to be renewed in these ways or it becomes inert and withers

into chaff. Teachers want to help their students live well and preserve the goodness of the
world which they will inherit. I am learning that an important part of this task is to take
care of the meaningful things that are ours to understand, by always being willing to renew
our own understandings through careful attention to our own lived experiences and through
our willingness to engage in such renewal with Others.
Then, we are able to offer our living understandings to our childrenunderstandings that have the power to engage our children, our ancestors, and oursetves in
renewing, life-giving conversation and play.
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Appendix A
Participant Consent Forms

I.

Informed Consent Form for Discussion Group Participants

to
This form confirms the consent of
participate in the dissertation research project entitled, "An Exploration of Teachers as
Generative Elders," conducted by Gail Jardine under the supervision of Dr. George
Labercane in the Graduate Department of Educational Research at the University of
Calgary.
In the accompanying letter of introduction, I have been informed, to an appropriate level of
understanding, about the purpose and methodology of this research project, the nature of
my involvement, and any possible risks to which I may be exposed by participating. By
signing this Informed consent form, I agree to participate in this project and do the
following:
(1) attend the seven, three hour small group discussions where we will reflect upon,
discuss the ideas and participate in the activities Gail Jardine brings to each session,
(2) keep any sensitive or harmful information or opinions raised in any discussion
confidential,
(3) refer to all ideas anonymously if I discuss them outside the discussion group,
(4) read the transcripts of a session if I become concerned about its contents, accuracy or
completeness,
(5) read any parts of the dissertation if I become interested or concerned about the
interpretation of the ideas of the discussion and give Gail Jardine my input,
(6) complete any short preparation for the small group discussions, such as reading an
article, which Gail Jardine recommends I do beforehand, and
(7) understand that Gail Jardine is willing to meet with me between meetings or to visit my
classroom, if I so desire in order to improve our understanding and rapport. Gail can
be reached in these ways: Home Phone: 949-3277, Office Phone: 220-5647,
Fax: 282-8479 or 282-0083, Email: gjardine@ucalgary.ca

I understand and agree that these ethical procedures will be foIlowed in this research:

o My participation is voluntary.
o I expect the research and insights which Gail Jardine brings to the discussions will be
helpful to me as a teacher. I also expect the group collaboration to be stimulating and
helpful.
o I know that if I begin to find the small group discussions uncomfortable, too time
consuming, or not worth my time and energy, there will be no repercussions from anyone
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if I stop participating at any time.
o Gail Jardine has a corresponding right to discontinue my participation in this research.
o Gail Jardine will use pseudonyms in all transcripts of the meetings in order to keep the
identity of teachers, interviewees, students, parents, schools, etc. anonymous and will not
transcribe confidentid or h1information or opinions inadvertentIy mentioned in any
meeting.
o Gail Jardine will destroy all audiotapes as soon as she defends the dissertation
successfully.
o I may read any transcripts of the meetings upon request, but may not show the
transcripts to anyone who is not a member of the discussion group.
o If I have any concerns about Gail Jardine's conduct concerning this research, I may
contact her supervisor, Dr. George Labercane, in the Faculty of Education at the University
of Calgary (403-220-7333), or Dr. V. Bohac Clarke, Chair of the Graduate Division of
Educational Research Ethics Committee at the University of Calgary (403-220-3363), or
Dr. K. McDerrnid, Vice-President (Research), The University of Calgary (403-220-338 1).
o Any complaints associated with this research should also be directed to XXXXXXXX,
Principal, XXXXXX Elementary School or to X X X X X X X , Executive Assistant to the
Chief Superintendent, telephone: xxx-xxxx.
o I understand that it may be helpful to repeat this research at another site or to use the
data from this research for comparison with related existing or future research. I
understand that any subsequent use of the data from this research will conform to the above
parameters.
o I understand that the results of this research will be used for publication, presentation to
professional groups, etc. I do not object to this additional use of the research data and give
Gail Jardine permission to

A duplicate copy of the signed consent form is being provided for my records.
I have read the letter of introduction and the consent form and I understand the nature of my
involvement. I agree to participate within the above stated parameters.

Name

Signature of Participant

Date

Signature of Researcher

As an active participant in this collaborative hermeneutic research, I would like my input
recognised in the following way:

II. Informed Consent Form for Interviewees
This form confirms the consent of

to participate in the

dissertation research project entitled, "An Exploration of Teachers as Generative Elders," conducted by Gail
Jardine under the supervision of Dr. George Labercane in the Graduate Department of Educational Research
at the University of Calgary.
In the accompanying letter of introduction, I have been informed to an appropriate degree about the
purpose and methodology of Gail Jardine's research project, the nature of my involvement, and any possible
risks to which I may be exposed by participating. By signing this Informed Consent Form, I agree to:
(I) be interviewed by Gail Jardine a mutually negotiated number of times at mutually acceptable time(s) and
place(s),
(2) allow the interview to be audiotaped,
(3) allow Gail Jardine to transcribe the interview, on the understanding that my own name and the name of
any person or place that I mention wilI be disguised by the use of pseudonyms (unless I agree below that
my red name should be used) and that no confidential information inadvertently mentioned in the interview

will be transcribed, I also allow GaiI Jardine to keep the transcript of the interview indefinitely but
understand that she will destroy the audiotape after the dissertation has been defended successfully,
(4) allow Gail Jardine to discuss my ideas with her other research participants, including the teachers in the

regular discussion group, to audiotape and transcribe the discussions of that group of teachers, and to quote
or refer to my ideas in her dissertation in the way agreed to in this Informed Consent Form,
(5) allow Gail Jardine to quote or reference my ideas in any future publications provided she keeps to the
arrangements agreed to in this Informed Consent Form.

I also understand and agree to the following:
(1) My participation is voluntary. I agree to be interviewed initially and to participate in additiond
interviews whenever this is mutually acceptable; (2) 1have the right to withdraw from the interview at any
time, for any reason, and without any repercussions; (3) The researcher has a corresponding right to
terminate the interview at any time; (4) If I have any concerns about GaiI Jardine's conduct concerning this
research, I may contact her supervisor, Dr. George Labercane, in the Faculty of Education at The University
of Calgary (403-220-7333), or Dr. D. Roberts, Chair of the Graduate Division of Educational Research
Ethics Committee at The University of Calgary (403-220-564 I), or Dr. C. Langford, Vice-President
(Research), The University of Calgary (403-220-5465).
A duplicate copy of the signed consent form is being provided for my records.

I have read the letter of introduction and the consent form and I understand the nature of my involvement. I
agree to participate within the above stated parameters.
DATE

NAME
SIGNATURE
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Appendix B
Schedule of Research Meetings and Conversations
Meeting
Number
1

Date

Prepared Topics

August 2 1, 1998

Introduction of the research
& signing of consent forms,
discussion of: the assumptions
in the research, teaching
like a generative elder, &
hermeneutic, Abori-ha1
North American,
Classical Greek, & Modernist
understandings of knowledge

August 28, 1998

Repeated Meeting One with
two participants not yet back
from their summer holidays
on August 2 1.

October 3, 1998

Number of
Particbanis
7

The importance of teaching from
yoLir humanity to that of
your students, exploring
how to work hermeneutically

November 28, 1998 Exploring our connections to
Earth by sharing our special
places of connection, reading
selections from Abram (1995),
Macy (199 1) & considering
the place of Earth in our teaching
February 20, 1999

Exploring our connections to
Earth by discussing four articles
participants had read beforehand,
each describing various possible
relationships to Earth

May 15, 1999

Exploring connections to Earth
and all other life on it through
our embodied living and
our breathing. Examining Descartes'
ideas & alternative understandings of
who we are as human beings.
The Bodymind Conference

Many
July, 1999 to
Informal
Conversations July, 2000

Issues effecting teachers,
issues involving mentoring
student teachers, & hermeneutics

Groups of 2 or 3

