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do with private existence, associated efforts were viewed as means
of attaining private ends. They have been viewed as means of resist-
ing power, usually understood as a manipulation, a form of hege-
mony, an ::M_ﬂm:mo: of a ruler’s word.

For Michel Foucault, power is actually a question of govern-
ment; it refers to the ways in which individual or group conduct may
be directed—in schools, in communities, in hospitals. He wrote that
government originally meant the creation of “an open field of possi-
bilities” or a political space for possible action, a public space of
possibilities (1984, p. 221). Freedom, for Foucault, is a basic requisite
for action and for power, since “power is exercised only over free
subjects and only insofar as they are free.” When we think of the
diverse and pluralist society we have been describing, we need then
to have in mind a range of individuals or groups confronting a field
of possibilities in which varied ways of behaving and reacting may be
realized. Against such a background, power and action cannot but
resist doctrines of determinism and fatalism, or (as Foucault writes)
what reverberates in “social-scientific behaviorism.” For Hannah
Arendt as well, there are crucial connections between power, free-
dom, and the public space: Freedom, for her as for the ancient Greek
philosophers, is located in the public realm. For her, the backbone of
this realm is what she called human “plurality,” recognized as “the
basic condition of both action and speech” (1958, pp. 155-156; 179-
180). In describing that plurality, she said it has the twofold charac-
ter of “equality and distinction.” Without equality, there could be no
public space; and she meant by that, of course, equality of regard.
Without distinctiveness or uniqueness, people would have no need
for speech or action to make themselves understood; because, if they
were all identical, mere signs or gestures would be enough.

The matter of freedom, then, in a diverse society is also a matter
of power, as it involves the issue of a public space. There have been :
voices, as we have seen, articulating the connections between the
individual search for freedom and appearing before others in an open
place, a public and political sphere. There have been those who saw
the relation between participation and individual development, be-
tween finding one’s voice and creating a self in the midst of other
selves. There have been those who have named the obstacle to their
own becoming in self-regard, in indifference, in lack of mutuality
and care. How, in a society like ours, a society of contesting interests
and submerged voices, an individualist society, a society still lacking
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Our exploration began in an awareness of a taken-for-grantedness
and a void where present-day thinking is concerned, of a lassitude
and a lack of care. The void exists with regard to the question of
freedom, the givenness of which is taken for granted. We have, in
the course of this inquiry, distinguished freedom from liberty for the
purpose of highlighting the tension and the drama of personal
choosing in an intersubjective field—choosing among others in a
conditioned world. Liberty may be conceived of in social or political
terms: Embodied in laws or contracts or formulations of human
rights, it carves out a domain where free choices can be made. For
Isaiah Berlin, the sense of freedom entails “the absence of obstacles
to possible choices and activities—absence of obstructions on roads
along which a man can decide to walk” (1970, p. xxxix). We recog-
nize, as he did, that among the obstructions to be removed (and
preferably through social action) are those raised by poverty, sick-
ness, even Ignorance. We recognize as well that the removal of
obstacles to “possible choices and activities” may, in many cases, lead
to domination by the few and the closing off of opportunities for the
many. We know too that, even given conditions of liberty, many
people do not act on their freedom; they do not risk becoming
different; they accede; often, they submit.

The problems for education, therefore, are manifold. Certain
ones cluster around the presumed connection between freedom and
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autonomy; certain ones have to do with the relation between free-
dom and community, most significantly moral community. Auton-
omy, many believe, is a prime characteristic of the educated person.
To be autonomous is to be self-directed and responsible; it is to be
m.mvmr_m dFacting in accord with internalized norms and principles; it
is to be insightful enough to know and understand one’s mSv:_mMm
o:m..m motives, and the influences of one’s past. There are those Srm
mmnz.vm to the autonomous person a free rational will, capable of
.::._::m rational sense of an extended objective world. Values like
independence, self-sufficiency, and authenticity are associated with
autonomy, because the truly autonomous person is not supposed to
be susceptible to outside manipulations and compulsions. Indeed, he/
she can, by maintaining a calm and rational stance, transcend com-
pulsions and complexes that might otherwise interfere with judg-
ment and clarity.
. As is well known, the attainment of autonomy characterizes the
highest state in the developmental patterns devised by Jean Piaget
(1977) and, later, by Lawrence Kohlberg (1971). Piaget saw auton-
omy as emergent from experience of mutual reciprocity and regard.
A life plan, he wrote, is “an affirmation of autonomy”; and “a life
plan is above all a scale of values which puts some ideals above others
and subordinates the middle-range values to goals thought of as
permanent” (p. 443). For Kohlberg, whose primary interest was in
moral development, people who reach a high-enough cognitive stage
of development become autonomous enough to guide their choices
by universalizable principles of justice and benevolence. “That wel-
fare E.a justice,” he said, “are guiding principles of legislation as well
as of individual moral action points to the fact that a principle is
always a maxim or a rule for making rules or laws as well as a maxim
of individual situational conduct” (p. 60). If the presumption is that
autonomy is associated with “higher order” thinking and with the
ability to conceptualize abstractions like human rights and justice
and if indeed such principles become maxims of individual conduct.
many conclude that autonomous persons can be considered mqmm
persons. To abide by internalized principles, after all, is to acknowl-
wmmm the rule of “ought” or “should.” R. M. Hare has written that it
is because we can act in this way or that, that we ask whether we
ought to do this or that (1965, p. 51ff.). Granting the various usages
of words like “ought” and “should,” we can still understand why
persons who are capable of principled action and who are responsive
to ideals they have incarnated for themselves are considered self-
determining and therefore free.

Education, Art, and Mastery: Toward the Spheres of Freedom 119

The implications for education have had to do with cognition—
with logical thinking, the resolution of moral dilemmas, the mastery
of interpersonal rules. For R. S. Peters, this kind of education in-
volves the nurture of a “rational passion” associated with commit-
ment to the worthwile. Peters wrote: “Respect for truth is intimately
connected with fairness, and respect for persons, which together
with freedom, are fundamental principles which underlie our moral
life and which are personalized in the form of the rational passions”
(1970, p. 55). The problem with this highly cognitive focus in the
classroom has in part to do with what it excludes. Also, it has to do
with whether or not reasoning is enough when it comes to acting in
a resistant world, or opening fields of possibilities among which
people may choose to choose. There have been many reports on
classroom discussions of issues ostensibly of moment to the stu-
dents: cheating, betraying confidences, nonviolent resistance, sexual
relations, discrimination. Not only has there been little evidence that
the participants take such issues personally; there has been little sign
of any transfer to situations in the “real world,” even when there
were opportunities (say, in a peace demonstration) to act on what
were affirmed as guiding principles. We will touch, before long, on
the importance of imagination and the exploration of alternative
possibilities. It seems clear, as Oliver and Bane have said, that young
people “need the opportunity to project themselves in rich hypothet-
ical worlds created by their own imagination or those of dramatic
artists, More important, they need the opportunity to test out new
forms of social order—and only then to reason about their moral
implications” (1971, p. 270).

Most of the writers to whom we have referred in these para-
graphs are, of course, interested primarily in moral commitments,
not freedom per se. It does appear, as has been said, that there is a
presupposition linking autonomy to personal freedom, autonomy in
the sense of rational and principled self-government. For many, a
movement out of heteronomous existence, with all its conditioning
and shaping factors, cannot but be a movement in the direction of a
kind of rule-governed self-sufficiency and independence. And this
(at least where qualified students are concerned) is viewed by
numbers of educators as the most desirable end of pedagogy, to be
achieved by liberal education and commitment to the worthwhile.

Such inquiries into women’s moral development as Carol Gilli-
gan’s In a Different Voice (1981) and into women's distinctive modes of
reflection as Women's Ways of Knowing by Mary Field Belenky and her
colleagues (1986) have, at the very least, made problematic the focal
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emphasis on separateness and responsiveness to purely formal prin-
ciple. Gilligan has pointed time and time again to the neglect of the
patterns ou.m women’s development, whose “elusive mystery . . . lies
in its regggnition of the continuing importance of attachment in the
human life cycle. Woman's place in man’s life cycle is to protect this
recognition while the developmental litany intones the celebration of
separation, autonomy, individuation, and natural rights” (p. 23). Be-
lenky’s work emphasizes the relational thinking and the integration
of voices that characterize women'’s life stories. Where freedom is
concerned (and it is rarely mentioned in contemporary women’s
literature), it is taken to signify either liberation from domination or
the provision of spaces where choices can be made. There is a general
acknowledgment that the opening of such spaces depends on sup-
port and connectedness. “Connected teaching,” for example, in-

volves what Nel Noddings describes as “care” (1984, pp. 15-16). .

Rather than posing dilemmas to students or presenting models of
expertise, the caring teacher tries to look through students’ eyes, to
struggle with them as subjects in search of their own projects, their
own ways of making sense of the world. Reflectiveness, even logical
thinking remain important; but the point of cognitive development is
not to gain an increasingly complete grasp of abstract principles. It is
to interpret from as many vantage points as possible lived expe-
rience, the ways there are of being in the world.

This recent attentiveness to mutuality and to responsiveness to
others’ wants and concerns cannot but recall the contextual thinking
of Dewey, Merleau-Ponty, Hannah Arendt, Michel Foucault, and
others. Dewey wrote of the habit of viewing sociality as a trait of an
individual “isolated by nature, quite as much as, say, a tendency to
combine with others in order to get protection against something
threatening one’s own private self” (1938/1963, p. 22). He believed it
essential to consider the problem of freedom within the context of
culture, surely within a context of multiple transactions and rela-
tionships. Part of the difficulty for him and those who followed him
had to do with the positing of a “free will” associated with a myste-
rious interiority, even as it had to do with a decontextualization that
denied the influences of associated life. Hannah Arendt found some
of the century’s worst contradictions in the distinction made be-
tween “inner” freedom and the kind of outward “unfreedom” or
causality described by Immanuel Kant and his successors. The search
for a freedom within, she said, denied notions of praxis and the public
space. For her, as we have seen, freedom was identified with a space
that provided room for human action and interaction. She believed
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that freedom was the major reason persons came together in politi-
cal orders; it is, she wrote, “the raison d'étre of politics” and the
opposite of “inner freedom,” which she called “the inward space into
which we may escape from external coercion and feel free” (1961,
pp. 141-146).

The relationships and responsibilities stressed by women inquir-
ers are not to be identified entirely with the cultural matrix of such
importance to Dewey; nor is either emphasis precisely the same as
Arendt’s concern with the public space. Nonetheless, all these strains
of thought are significant responses to present calls, in philosophy
and the human sciences, for some reconstitution of core values,
some rebuilding of community today. Attention is being repeatedly
called to the crucial good of “friendship” in the Aristotelian qualita-
tive-moral gense (see Nichomachean Ethics, Bk. VIII)—the relation be-
tween those who desire the good of friends for their friends’ sake, no
matter how different that “good” may be from what a companion
chooses and pursues. In some degree, this is a way of acknowledging
and respecting another’s freedom to choose among possibilities, as it
involves a desire to foster that choosing, because the other is a
friend. There is talk of “solidarity” as well, as in the case of Richard
Rorty talking about human beings giving sense to their lives by
placing them in a larger context. There are two ways of doing this,
he says: “by telling the story of their contribution to a community”
or “by describing themselves as standing in immediate relation to a
nonhuman reality.” He calls the first story an example of the desire
for solidarity, the second an example of the desire for objectivity.
“Insofar as a person is seeking solidarity, he or she does not ask
about the relation between the practices of the chosen community
and something outside that community” (1985, p. 3). Rorty asso-
ciates the notion of solidarity with pragmatism, especially when the
suggestion is made that the only foundation for the sense of commu-
nity is “shared hope and the trust created by such sharing.” This
removes not only objectivism but absoluteness; it returns us to the
ideas of relatedness, communication, and disclosure, which provide
the context in which (according to the viewpoint of this book) free-
dom must be pursued.

It is because of people’s embeddedness in memory and history,
because of their incipient sense of community, that freedom in
education cannot be conceived either as an autonomous achievement
or as merely one of the principles underlying our moral life, person-
alized (as R. S. Peters said) “in the form of rational passions.” It is
because of the apparent normality, the givenness of young people’s
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everyday lives, that intentional actions ought to be undertaken to
bring things within the scope of students’ attention, to make situa-
tions mote palpable and visible. Only when they are visible and “at
hand” are;they likely to cry out for interpretation. And only when
individualé-are empowered to interpret the situations they live to-
gether do they become able to mediate between the object-world and
their own consciousness, to locate themselves so that freedom can
appear.

Aware of how living persons are enmeshed, engaged with what
surrounds them, Merleau-Ponty wrote:

It is because we are through and through compounded of relationships
with the world that for us the only way to become aware of the fact is
to suspend the resultant activity . . . to put it out of play. Not because
we reject the certainties of common sense and a natural attitude to
things—they are, on the contrary, the consistent theme of philoso-
phy—but because, being the presupposed basis of any thought, they are
taken for granted and go unnoticed, and because in order to arouse
them and bring them into view we have to suspend for a moment our
recognition of them. (1962/1967, p. xiii)

He was not talking about withdrawing into some interior domain.
Nor was he calling for a deflection of attention from ordinary life.
Rather, he was exploring the possibilities of seeing what was ordi-
narily obscured by the familiar, so much part of the accustomed and
the everyday that it escaped notice entirely. We might think about
the clocks that play such important parts in schoolrooms, or school
bells, or loudspeakers blaring at the beginning and end of the day;
about calling individual children “third graders” or “lower track”;
about threats to summon the remote principal; even about the
Pledge of Allegiance, and about the flags drooping in the public
rooms. Why should these phenomena be presupposed as a “basis” for
thought and self-identification? We might think of the way the
chalkboard is placed, of the peculiar distancing of the teacher at the
front desk, of books firmly shut before the reading is done. The
point is to find a means of making all this an object of thought, of
critical attention. And we may be reminded again of Foucault’s re-
mark that “thought is freedom in relation to what one does.” Part of
the effort might be to defamiliarize things, to make them strange.
How would a Martian view what was there, a “boat person” newly
arrived? What would happen if the hands were removed from the
clock? (No one, for instance, who has rexd William Faulkner’s The
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Sound and the Fury is likely to forget the strangeness of what rnv.v.a:m
when Quentin pulls the hands off his watch on the day of his suicide.

“Hearing it, that is,” thinks Quentin, “I don’t suppose anybody ever

deliberately listens to a watch or a clock. You don’t have to. You can
be oblivious to the sound for a long while, then in a second of ticking
it can create in the mind unbroken the long diminishing parade of
time you didn’t hear” [1946, p. 96]. Later, he remembers :..2 :T.:rnq
said clocks slay time. He said time is dead as long as it is being n_.nwnm
off by little wheels; only when the clock stops does ::..a come to life
[p. 104]. Reading that, one cannot but find the n_Onr-m_nE.. the clock-
world, expanding. And the possibilities of thinking B..._:v_: What
of paper? Why is there so much paper? So many files? (George
Konrad’s novel about a Hungarian social worker, called The Case-
worker, also makes a reader see—and ask, and question. “I question,
explain, prove, disprove, comfort, threaten, grant, mﬁ..v.. ..u_.:.:m:m.
approve. . . . The order | defend is brutal though m_.um__.m. it is un-
pleasant and austere; its ideas are impoverished and its style is
lacking in grace. . . . I repudiate the high priests of individual salva-
tion and the sob sisters of altruism, who exchange non_:.o-.v_.»nn
partial responsibility for the aesthetic transports of cosmohistorical
guilt or the gratuitous slogans of universal love. | S?mn. to .a:E_..:n
these Sunday-school clowns and prefer—I know my _.anun_wzml.o
be the sceptical bureaucrat that I am. My highest aspiration is that a
medium-rank, utterly insignificant civil servant should, as ?... as
possible, live with his eyes open” [1974, p. 168). Again, ?5___.2.
bureaucratic orders in one’s own world thrust themselves into vis-
ibility. Seeing more, feeling more, one reaches out for more to do.)

Walker Percy’s narrator in The Moviegoer says it in mzc:.m.n way.
He is trying to relieve his own boredom, a vo%mo-.: verging on
despair; and the idea of a search suddenly occurs to him.

What is the nature of the search? you ask. .

Really, it is very simple, at least for a fellow like me; so simple that
it is easily overlooked. .

The search is what anyone would undertake if he were not uczr.:_
the everydayness of his own life. This morning, for example, I felt as if |
had come to myself on a strange island. And what does mzm—_ a Q_ur:.c:
do? Why, he pokes around the neighborhood and he doesn’t miss a trick.

To become aware of the possibility of the search is to be onto
something. Not to be onto something is to be in despair. (1979, p. 13)

To undertake a search is, of course, to take an initiative, to refuse

stasis and the Flatness of ordinary life. Since the narrator says he was
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“sunk in everydayness,” his search is clearly for another perspective,
one that will disclose what he has never seen. Even to realize that he
can be “onfo something” is to begin perceiving lacks in his own life.
The question as to what the “neighborhood” holds and implies re-
mains opeff.He may be moved to “poke around” because others have
taken heed of him, because he has appeared in the open for almost
the first time. If this is so, he may acquire the space that will free him
from his énvironment of everydayness. The experience may be one
denoting a willingness “to learn again to see the world”—and to
restore “a power to signify, a birth of meaning, or a wild meaning, an
expression of experience by experience” (Merleau-Ponty, 1962/1967,
p. 60). 1 am suggesting that there may be an integral relationship
between reaching out to learn to learn and the “search” that involves
a pursuit of freedom. Without being “onto something,” young people
feel little pressure, little challenge. There are no mountains they
particularly want to climb, so there are few obstacles with which
they feel they need to engage. They may take no heed of neighbor-
hood shapes and events once they have become used to them—even
the figures of homelessness, the wanderers who are mentally ill, the
garbage-strewn lots, the burned-out buildings. It may be that no one
communicates the importance of thinking about them or suggests
the need to play with hypothetical alternatives. There may be no
sense of identification with people sitting on the benches, with
children hanging around the street corners after dark. There may be
no ability to take it seriously, to take it personally. Visible or invisi-
ble, the world may not be problematized; no one aches to break
through a horizon, aches in the presence of the question itself. So
there are no tensions, no desires to reach beyond.

There is an analogy here for the passivity and the disinterest
that prevent discoveries in classrooms, that discourage inquiries,
that make even reading seem irrelevant. It is not simply a matter of
motivation or interest. In this context, we can call it a question
having to do with freedom or, perhaps, the absence of freedom in
our schools. By that I do not necessarily mean the ordinary limits and
constraints, or even the rules established to ensure order. I mean, in
part, the apparent absence of concern for the ways in which young
people feel conditioned, determined, even fated by prevailing circum-
stances. Members of minority groups, we are repeatedly informed,
do not see the uses of commitment to schooling and studying. No
matter how they yearn for success in society, they are convinced of
inimical forces all around them, barricades that cannot be overcome.
Poor children and others often experience the weight of what is
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called “cultural reproduction,” although they cannot name it or resist
it. By that is meant not only the reproduction of ways of knowing,
believing, and valuing, but the maintenance of social patternings and
stratifications as well. The young people may not chafe under the
inequities being kept alive through schools, as inequities often are;
they are likely to treat them as wholly “normal,” as predictable as
natural laws. The same might be said about advantaged children who
grow up with a sense of entitlement and privilege, but still feel they
have no choice.

The challenge is to engage as many young people as possible in
the thought that is freedom—the mode of thought that moved Sarah
Grimké, Elizabeth Cady Stanton, Septima Clark, Leonard Covello,
the Reverend King, and so many others into action. Submergence
and the inability to name what lies around interfere with question-
ing and learning. Dewey had something much like this in mind when
he emphasized the dangers of “recurrence, complete uniformity,”
“the routine and mechanical” (1934, p- 272). What he sometimes
called the “anaesthetic” in experience is what numbs people and
prevents them from reaching out, from launching inquiries. For
Dewey, experience becomes fully conscious only when meanings
derived from earlier experience enter in through the exercise of the
imaginative capacity, since imagination “is the only gateway through
which these meanings can find their way into a present interaction;
or rather . .. the conscious adjustment of the new and the old is
imagination” (p. 272). The word, the concept “conscious” must be
emphasized. Experience, for Dewey, becomes “human and con-
scious” only when what is “given here and now is extended by
meanings and values drawn from what is absent in fact and present
only imaginatively.” Conscious thinking always involves a risk, a
“venture into the unknown”; and it occurs against a background of
funded or sedimented meanings that must themselves be tapped and
articulated, so that the mind can continue dealing consciously and
solicitously with lived situations, those situations (as Dewey put it)
“in which we find ourselves” (p. 263).

Education for freedom must clearly focus on the range of
human intelligences, the multiple languages and symbol systems
available for ordering experience and making sense of the lived
world. Dewey was bitterly opposed to the anti-intellectual tenden-
cies in the culture and frequently gave voice to what he called “a plea
for casting off that intellectual timidity which hampers the wings of
imagination, a plea for speculative audacity, for more faith in ideas,
sloughing off a cowardly reliance upon those partial ideas to which
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we are wont to give the name facts” (1931, p. 12). He spoke often as
well about-the kinds of inquiry that deliberately challenge desires for
certainty, for fixity. He would undoubtedly have agreed with John
Passmore’s-more recent call for “critico-creative thinking,” the kind
that is constiously norm-governed but at once willing to challenge
rules that become irrelevant or stultifying. No principle, Passmore
wrote, no person or text or work of art should be kept beyond the
reach of rational criticism. There should nonetheless be a continuing
initiation into the great traditions in which we are all, whether we
are aware of it or not, embedded. Passmore went on:

Critical thinking as it is exhibited in the great traditions conjoins imagi-
nation and criticism in a single form of thinking; in literature, science,
history, philosophy or technology, the free flow of the imagination is
controlled by criticism and criticisms are transformed into a new way of
looking at things. Not that either the free exercise of the imagination or
the raising of objections is in itself to be despised; the first can be
suggestive of new ideas, the second can show the need for them. But
certainly education tries to develop the two in combination. The educa-
tor is interested in encouraging critical discussion as distinct from the
mere raising of objections; and discussion is an exercise of the imagina-
tion. (1975, p. 33)

A concern for the critical and the imaginative, for the opening of
new ways of “looking at things,” is wholly at odds with the technicist
and behaviorist emphases we still find in American schools. It rep-
resents a challenge, not yet met, to the hollow formulations, the
mystifications so characteristic of our time. We have taken note of
the forms of evangelism and fundamentalism, the confused uneasi-
ness with modernism that so often finds expression in anti-intellec-
tualism or an arid focus on “Great Books.” Given the dangers of
small-mindedness and privatism, however, I do not think it sufficient
to develop even the most variegated, most critical, most imaginative,
most “liberal” approach to the education of the young. If we are
seriously interested in education for freedom as well as for the
opening of cognitive perspectives, it is also important to find a way
of developing a praxis of educational consequence that opens the
spaces necessary for the remaking of a democratic community. For
this to happen, there must of course be a new commitment to
intelligence, a new fidelity in communication, a new regard for
imagination. It would mean fresh and sometimes startling winds
blowing through the classrooms of the nation. It would mean the
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granting of audibility to numerous voices seldom heard before and,
at once, an involvement with all sorts of young people being pro-
voked to make their own the multilinguality needed for structuring
of contemporary experience and thematizing lived worlds. The lan-
guages required include many of the traditional modes of sense-
making: the academic disciplines, the fields of study. But none of
them must ever be thought of as complete or all-encompassing,
developed as they have been to respond to particular kinds of ques-
tions posed at particular moments in time. Turned, as lenses or
perspectives, on the shared world of actualities, they cannot but
continue resonating and reforming in the light of new undercur-
rents, new questions, new uncertainties. . .

Let us say young high school students are studying .:.m.oQ.
Clearly, they require some understanding of the rules of m«_mmn._au
where the historical record is concerned. They need to distinguish
among sources, to single out among multiple determinants those
forces that can be identified as causal, to find the places where
chance cuts across necessity, to recognize when calculations are
appropriate and when they are not. All this takes reflective compre-
hension of the norms governing the discipline of history. But this
does not end or exhaust such study. There is a consciousness now, as
there was not in time past, of the significance of doing Eu:wJ. ..?.m.q:
the ground up,” of penetrating the so-called “cultures of silence” in
order to discover what ordinary farmers and storekeepers and ele-
mentary schoolteachers and street children and Asian newcomers
think and have thought about an event like the Holocaust or the
Vietnam War or the bombing of Hiroshima or the repression in
South Africa that continues to affect them directly or indirectly even
as it recedes into the visualizable past. They need to be n:._uoimqnn
to reflect on and talk about what happened in its varying connections
with other events in the present as well as the past. And they may be
brought to find out that a range of informed iuivom.:mu may be just
as important when it comes to understanding the Civil &f... or the
industrial revolution, or the slave trade, or the Children’s n::».n_m.
Clearly, if the voices of participants or near-participants (front-line
soldiers, factory workers, slaves, crusaders) could be heard, iro_n
dimensions of new understanding (and perplexity and :znmzm_:n«v
would be disclosed. The same is true with respect to demographic
studies, studies based on census rolls or tax collections, studies 4;”
include diaries and newspaper stories and old photographs. Turning
the tools and techniques of history to resources of this kind often
means opening up new spaces for study, metaphorical spaces some-



128 The Dialectic of Freedom

times, places for “speculative audacity.” Such efforts may provide
experiences of freedom in the study of history, because they unleash
imaginatiof.in unexpected ways. They draw the mind to what lies
beyond the accustomed boundaries and often to what is not yet.
They do so as persons become more and more aware of the unan-
swered questions, the unexplored corners, the nameless faces behind
the forgotten windows. These are the obstacles to be transcended if
understanding is to be gained. And it is in the transcending, as we
have seen, that freedom is often achieved.

The same can be said for the other disciplines and fields of study
in the social and natural sciences; and, even among the exact sci-
ences, a heightened curiosity may accompany the growth of feelings
of connection between human hands and minds and the objects of
study, whether they are rocks or stars or memory cores. Again, itis a
matter of questioning and sense-making from a grounded vantage
point, an interpretive vantage point, in a way that eventually sheds
some light on the commonsense world, in a way that is always
perspectival and therefore forever incomplete. The most potent met-
aphor for this can be found at the end of Melville’s chapter called
“Cetology” in the novel Moby Dick. The chapter deals with the essen-
tially futile effort to provide a “systematized exhibition of the whale
mm: r“_m broad genera,” or to classify the constituents of a chaos. And
inally:

It was stated at the outset, that this system would not be here, and at
once, perfected. You cannot but plainly see that I have kept my word.
But now I leave my cetological System standing thus unfinished, even
as the great Cathedral of Cologne was left, with the crane still standing
upon the top of the uncompleted tower. For small erections may be
finished by their first architects; grand ones, true ones, ever leave the
copestone to posterity. God keep me from ever completing anything.
This whole book is but a draught—nay, but the draught of a draught.
Oh, Time, Strength, Cash, and patience! (1851/1981, p. 148)

To recognize the role of perspective and vantage point, to recog-
nize at the same time that there are always multiple perspectives and
multiple vantage points, is to recognize that no accounting, discipli-
nary or otherwise, can ever be finished or complete. There is always
more. There is always possibility. And this is where the space opens
for the pursuit of freedom. Much the same can be said about expe-
riences with art objects—not only literary texts, but music, painting,
dance. They have the capacity, when authentically attended to, to
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enable persons to hear and to see what they would not ordinarily
hear and see, to offer visions of consonance and dissonance that are
unfamiliar and indeed abnormal, to disclose the incomplete profiles
of the world. As importantly, in this context, they have the capacity
to defamiliarize experience: to begin with the overly familiar and
transfigure it into something different enough to make those who
are awakened hear and see.

Generalizations with regard to what forms possess such poten-
tial for different people are tempting, but they must be set aside. Jazz
and the blues have long had a transformative, often liberating effect
on many populations, for example. We have only to read the musical
history of our country, recall the stories of our great black musi-
cians, heed such novels as Invisible Man (constructed, its author said, .
according to the patterns of the blues), take note of the importance
of jazz in European art forms throughout the century, see how the
Jazz Section of the Czech dissident movement has become the live
center of dissent. The ways in which the blues have given rise to
rock music and what are called “raps” testify as well to a power, not
merely to embody and express the suffering of oppressed and con-
stricted lives, but to name them somehow, to identify the gaps
between what is and what is longed for, what (if the sphere of
freedom is ever developed) will some day come to be.

Recent discoveries of women'’s novels, like discoveries of black
literature, have certainly affected the vision of those reared in the
traditions of so-called “great” literature, as they have the constricted
visions of those still confined by outmoded ideas of gender. The
growing ability to look at even classical works through new critical
lenses has enabled numerous readers, of both genders, to apprehend
previously unknown renderings of their lived worlds. Not only have
many begun coming to literature with the intent of achieving it as
meaningful through realization by means of perspectival readings.
Many have begun engaging in what Mikhail Bakhtin called “dialog-
ism,” viewing literary texts as spaces where multiple voices and
multiple discourses intersect and interact (1981, pp. 259-422). Even
to confront what Bakhtin calls “heteroglossia” in a novel is to enlarge
one’s experience with multiplicity of perspectives and, at once, with
the spheres that can open in the midst of pluralities.

With Invisible Man in mind, we might recall the point that invisi-
bility represents a condition in the mind of the one who encounters
the black person and draw implications for the ways we have looked
at other strangers, and even for the ways we have looked at those
posited as “other” or as enemies. We can find ourselves reading so-
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called canonical works like Jane Eyre and become astonished by a
newly grasped interpretation of the “madwoman” imprisoned up-
stairs in'Mr. Rochester’s house. Shocked into a new kind of aware-
ness, we find ourselves pushing back the boundaries again, hearing
new voiéés, exploring new discourses, unearthing new possibilities.
We can’ponder such works as Tillie Olsen’s “I Stand There Ironing”
or “Tell Me a Riddle” and uncover dimensions of oppression, dream,
and possibility never suspected before. We can look again at Gabriel
Garcia Marquez’s One Hundred Years of Solitude and find ourselves
opening windows in our experience to startling renderings of time,
death, and history that subvert more of our certainties. It is not only,
however, in the domains of the hitherto “silent” cultures that trans-
formations of our experience can take place. There is a sense in
which the history of any art form carries with it a history of occa-
sions for new visions, new modes of defamiliarization, at least in
cases where artists thrust away the auras, and broke in some way
with the past.

It has been clear in music, pushing back the horizons of silence
for at least a century, opening new frequencies for ears willing to
risk new sounds. It has been true of dance, as pioneers of movement
and visual metaphor uncover new possibilities in the human body
and therefore for embodied consciousnesses in the world. In paint-
ing, it has been dramatically the case. An example can be found in the
work of the painter John Constable, who abandoned old paradigms
of studio painting and studio light and began sketching his subjects
in the open air. Breaking through “horizons of expectation,” as the
critic Ernst Gombrich writes (1965, p. 34), Constable enabled specta-
tors to perceive green in the landscape, rather than rendering it in
the traditional manner in gradations of brown. He defamiliarized the
visible world, in effect, making accessible shadings and nuances
never suspected before. We can say similar things about numerous
visual artists, if we are enabled, say, to see them against their
forerunners; moving through the “museums without walls,” listen-
ing to those Merleau-Ponty called the “voices of silence,” we can
discover ourselves variously on an always-changing place on earth.
Giotto, della Francesca, Botticelli, Michelangelo, Raphael, Poussin:
The names sound, the doors open to vista after vista. Exemplary for
moderns may be Claude Monet making visible the modelling effects
of light on objects once seen as solidly and objectively there. Some can
recall the multiple studies of haystacks in his garden at different
seasons of the year or of Rouen Cathedral at different times of day.
Recalling, we are reminded again how visions of fixity can be trans-
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formed, how time itself can take on new meanings for the perceiver,
for the one choosing to journey through works of visual art. And we
can (we ought to) recall Pablo Picasso’s abrupt expansion of Emu.o_.z
observers’ conceptions of humanity and space with rmu...ﬂnq:o._un:mu
d’Avignon” and its African and Iberian visages, or his imaging of
unendurable pain in the “Guernica.”

Of course, such visions are unknown in most of our classrooms;
and relatively few people are informed enough or even courageous
enough actually to “see.” And it must be acknowledged that, m..:. all
their emancipatory potential, the arts cannot be counted on to liber-
ate, to ensure an education for freedom. Nonetheless, for those
authentically concerned about the “birth of :.nma::m.: mwoi .c..nnr«
ing through the surfaces, about teaching others to “read :.n.._, own
worlds, art forms must be conceived of as ever-present possibility.
They ought not to be treated as decorative, as frivolous. They ought
to be, if transformative teaching is our concern, a central part of
curriculum, wherever it is devised. How can it be irrelevant, mo._.
example, to include such images as those of <<==~..= Blake, with
contraries and paradoxes that make it forever impossible to v_mmn the
“lamb” and the “tiger” in distinctive universes, to separate the ‘mar-
riage” from the “hearse”? How can it be of only ax:..mn:_,:n:_u.,
interest to turn to Emily Dickinson, for instance, and find normal
views of experience disrupted and transformed? She wrote:

I stepped from plank to plank
So slow and cautiously;

The stars about my head | felt,
About my feet the sea.

I knew not but the next
Would be my final inch,—

This gave me that precarious gait
Some call experience.

(1890/1959, p. 166)

The spaces widen in the poem—from v_m.u.r to _g_.usr ::.m.,m.. an
open sky. She identifies experience itself with a “precarious gait”; and
the risk involved is emphasized. Reading such a work, im.n»:.:.: v..:
find our own world somehow defamiliarized. Um?:..__.nnzunm. it dis-
closes aspects of experience ordinarily never seen. Critical awareness
may be somehow enhanced, as new possibilities open for .,.mm_nn._o:.
Poetry does not offer us empirical or documentary truth, vf it enables
us to “know” in unique ways. So many poems come to mind, among
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them W. H. Auden’s “Surgical Ward,” which may emerge from mem-
ory because of the AIDS epidemic, or because of a concern about
distancing.afid lack of care. He wrote of the remoteness of those who
“are and sutter; that is all they do” and of the isolation of the sufferers
compared with those who believe “in the common world of the unin-
jured and cannot imagine isolation—" (1970, pp. 44-45). Any one of a
hundred others might have come to mind: the choice is arbitrary. A
writer, like the writer of this book, can only hope to activate the
memories of her readers, to awaken, to strike sparks.

The same is true, even more true, when it comes to novels and
plays: The occasions for revelation and disclosure are beyond count-
ing. In my train of thought (and readers will locate themselves in their
own), | find Antigone, committed to her sense of what is moral and
dying for her cause; King Lear, with all artifice and “superfluity”
abandoned on the heath in the raging storm. | somehow see Lucifer
falling in Paradise Lost and continually falling, reappearing at the end of
James Joyce’s A Portrait of the Artist as a Young Man when Stephen
Dedalus says, “I will not serve.” And then, remembering Joyce, [ hear
that resounding “Yes” at the end of Molly Bloom’s soliloquy in Ulysses.
In the background, softly, stubbornly, there is Bartleby’s “I prefer not
to” in the Melville story; there is the dying Ivan llyitch in the Tolstoy
story, speaking of himself as “little Vanya” to the peasant holding his
legs; there is the shadow of the little girl who hung herself in Dos-
toevsky’s The Possessed. There are the soldiers described in Malraux’s
Man’s Fate, young soldiers about to be executed on the Lithuanian front
and forced to take off their trousers in the snow. They begin to sneeze,
“and those sneezes were so intensely human in that dawn of execu-
tion, that the machine-gunners, instead of firing, waited—waited for
life to become less indiscreet” (1936, p. 76). Indiscreet—and [ see the
house beaten by the storms and the dilapidations of time in the “Time
Passes” section of Virginia Woolf's To the Lighthouse; Willa Cather’s Paul
(in “Paul's Case”) and the winter roses and a boy’s death on the
railroad tracks. There are the spare, lace-curtained bedrooms and the
slave women in red in Margaret Atwood’s The Handmaid's Tale; and, in
another future, there is the stark transcendence of the rocket in
Gravity’s Rainbow by Thomas Pynchon. There is Mark Helprin’s white
horse in the snow-bound city in Winter's Tale, the “air-borne toxic
event” in Don Delillo’s White Noise,

Any reader might go on to recall how, as Herbert Marcuse has
put it, “art is committed to that perception of the world which
alienates individuals from their functional existence and perfor-
mance in society” (1978, p. 9). An education for freedom must move
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beyond function, beyond the subordination of persons to external
ends. It must move beyond mere performance to action, which
entails the taking of initiatives. This is not meant to imply that
aesthetic engagements, because they take place in domains of free-
dom, separate or alienate learners so fully from the tasks of the
world that they become incapacitated for belonging or for member-
ship or for work itself. Marcuse also spoke of an aesthetic transfor-
mation as a “vehicle of recognition,” drawing the perceiver away
from “the mystifying power of the given” (1978, p. 72). He was
pointing to an emancipatory possibility of relevance for an education
in and for freedom. Encounters with the arts alone will not realize it;
but the arts will help open the situations that require interpretation,
will help disrupt the walls that obscure the spaces, the spheres of
freedom to which educators might some day attend.

With situations opening, students may become empowered to
engage in some sort of praxis, engaged enough to name the obstacles
in the way of their shared becoming. They may at first be identified
with the school itself, with the neighborhood, with the family, with
fellow-beings in the endangered world. They may be identified with
prejudices, rigidities, suppressed violence: All these can petrify or
impinge on the sphere of freedom. As Foucault would have it, per-
sons may be made into subjects, docile bodies to be “subjected, used,
transformed, and improved” (1977, p. 136). It is not merely the
structures of class, race, and gender relations that embody such
power and make it felt in classrooms. Much the same can happen
through the differential distribution of knowledge, through a break-
ing of what is distributed into discrete particles, through an unwar-
ranted classification of a “chaos.”

Having attended to women’s lives and the lives of many
.strangers, we are aware of the relation between the subjugation of
voices and the silencing of memories. All these have often been due
to the insidious workings of power or the maintenance of what has
been called “hegemony” (Entwhistle, 1979, pp. 12-14). Hegemony,
as explained by the Italian philosopher Antonio Gramsci, means
direction by moral and intellectual persuasion, not by physical coer-
cion. That is what makes it a matter of such concern for those
interested in education for freedom. The persuasion is often so
quiet, so seductive, so disguised that it renders young people ac-
quiescent to power without their realizing it. The persuasion be-
comes most effective when the method used obscures what is hap-
pening in the learners’ minds. Strangely, the acquiescence, the
acceptance, may find expression through dropping out or other
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modes of alienation, as much as through a bland compliance to what
is taken to be the given. This may be because the message or the
direction emphasizes an opportunity system or a stratification sys-
tem offering a limited range of possibilities, apparently attentive to
but a few modes of being. This becomes most drastically clear in the
case of youngsters whose IQs, according to current testing practices,
are low. Ours is not a society that ponders fulfilling options for
people with low IQs. Lacking an awareness of alternatives, lacking a
vision of realizable possibilities, the young (left unaware of the
messages they are given) have no hope of achieving freedom.

In the classroom opened to possibility and at once concerned
with inquiry, critiques must be developed that uncover what mas-
querade as neutral frameworks, or what Rorty calls “a set of rules
which will tell us how rational agreement can be reached on what
would settle the issue on every point where statements seem to
conflict” (1979, p- 315). Teachers, like their students, have to learn
to love the questions, as they come to realize that there can be no
final agreements or answers, no final commensurability. And we
have been talking about stories that open perspectives on communi-
ties grounded in trust, flowering by means of dialogue, kept alive in
open spaces where freedom can find a place. ,

Looking back, we can discern individuals in their we-relations
with others, inserting themselves in the world by means of projects,
embarking on new beginnings in spaces they open themselves. We
can recall them—Thomas Jefferson, the Grimké sisters, Susan B.
Anthony, Jane Addams, Frederick Douglass, W. E. B. DuBois, Mar-
tin Luther King, John Dewey, Carol Gilligan, Nel Noddings, Mary
Daly—opening public spaces where freedom is the mainspring,
where people create themselves by acting in concert. For Hannah
Arendt, “power corresponds to the human ability . . . to act in con-
cert. Power is never the property of an individual; it belongs to a
group and remains in existence only so long as the group keeps
together” (1972, p. 143). Power may be thought of, then, as “em-
powerment,” a condition of possibility for human and political life
and, yes, for education as well. But spaces have to be opened in the
schools and around the schools; the windows have to let in the fresh
air. The poet Mark Strand writes:

It is all in the mind, you say, and has

nothing to do with happiness. The coming of cold,

The coming of heat, the mind has all the time in the world.
You take my arm and say something swill happen,
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"something unusual for which we were always prepared,
like the sun arriving after a day in Asia,

like the moon departing after a night with us.
(1984, p. 126)

And Adrienne Rich, calling a poem “Integrity” and beginning, “A
wild patience has taken me this far” (1981, p. 8). There is a need ?.: a
wild patience. And, when freedom is the question, it is always a time

to begin.



